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Abstract “Tradition and Innovation in late South Asian Buddhism: the impact of
spell practices on the recasting of Prajiiaparamita Scriptures” (DPhil Dissertation)

Francesco Bianchini, St John’s College, TT 2020.

The present study explores the later phase of Prajiaparamita scriptural
production (ca. gih-12t™ C), with special emphasis on South Asian sources. These
scriptural sources, usually extremely concise, include materials also found in
earlier strata of Prajiiaparamita writing, but also add spells (dharanis), as well as
occasional references to practices linked with mature esoteric Buddhism.

This study looks at such connections in detail, outlining the ways in which
Prajiaparamita interacted with other Buddhist traditions in this period - being
shaped by them, but also shaping them in return. Attention is also given to
extant Sanskrit manuscripts, and occasionally to available epigraphical and art-
historical materials.

It is argued that the switch to a new scriptural format partly affected textual
dissemination. For example, the primary sources often occur in composite
manuscripts along with various dharani works.

While spell practices are often associated with mundane benefits, such as e.g.
curing diseases, the primary sources show a remarkable emphasis on less
immediate results, such as the attainment of after-life states and conditions seen
as conducive to spiritual awakening.

As for issues of affiliation, the primary sources maintain important links with
earlier Prajfiaparamita writing. However, such links mainly take the form of
inserted stock-phrases and lists.

Perhaps the most innovative trait is the occasional appearance of mature
esoteric features. However, their presence shows an awareness of current
esoteric trends, rather than a full endorsement of them. Complex dynamics of
borrowing and cross-reference can be detected, which ultimately might have
been beneficial to both traditionalists and innovators within the late Mahayana
cultural milieu.

In this study, Prajfiaparamita emerges as a dynamic and adaptable tradition
which helped shape the character of Mahayana Buddhism between the 8" and
12" Centuries and beyond.
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SIGLA

(editions are specified each time in the footnotes)
AdhyP - Adhyardhasatika PP;

ArdhaP - Ardhasatika PP;

AS - Astasahasrika PP;

BM - *Buddhamatr (T259);

CandP - Candragarbha PP;

Candragarbha group (CandP; StrP; VajrakP; SamaP; VajrapP);
DB - Da banreboluomiduo jing K& F7 SR 252645 (T220);
DS - Dharanisamgraha;

El - Epigraphia Indica;

IC - Inscriptions du Cambodge (see Coedes 1937-1966);

KauP - Kausika PP;

MMK: Ma#djusriyamilakalpa;

MS(S) : manuscript(s);

PNA - *PrajAidaparamitd namastasataka;

PP: Prajiiaparamita (the short form is avoided when the deity is being referred to)
PPH - Prajfiaparamitahrdaya;

PPL: The Prajiidparamita Literature (Conze 1978)

PVPD - Paficavimsatiprajiaparamitadharant,

SamaP - Samantabhadra-PP;

SaSP - Saptasatika PP;

SaSIP - Saptaslokika PP;

Selected Sources: ArdhaP; EkaP; KauP; SaSIP; PNA; SvalP; BM; PP spells; ‘Candragarbha
group’ (CandP; StrP; VajrakP; SamaP; VajrapP);

SM: Sadhanamala;

SarP - Saryagarbha-PP;

SvalP - Svalpaksara PP;

T) - Tuoluoni ji jing FEZEIEEEZX (T901);
VajrakP - Vajraketu-PP;

VajrapP - Vajrapani-PP.
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1. INTRODUCTION

1.1 The Present Study

1.1.1 Research matter and research questions

The focus of the present study is the later phase of Prajfiaparamita (PP) scriptural
production, with particular attention to South Asian sources redacted between
the 8™-11" ¢.! Broadly speaking, these sources are characterised by extreme
conciseness, by the presence of spells (dhdranis),” as well as by occasional
references to notions commonly associated with esoteric Buddhism.? While
these features will be introduced in detail below, it is important to notice that
they are rather innovative in the context of PP scriptural writing. This fact calls

for a sustained inquiry into the redaction and transmission of these sources.

! The tradition of Prajiiaparamita, in many ways central to Mahayana Buddhism (i.e. the
‘Great Vehicle’), will be introduced in detail in Chapter 1.2. The primary sources for the
present study are presented individually at 1.3.2 (with texts given in the Appendices).
>For an introduction to Buddhist spells see Hidas 2015 (‘Dharani Satras’ in: Brill’s
Encyclopedia of Buddhism, Vol.1, pp.129-137). This topic will be introduced below,
Chapter 1.2.1 and developed in Chapter 4.

® For an approachable introduction to this form of Buddhism, | would recommend the
Introduction to Orzech et al. 2011. as well as Isaacson 1998. Esoteric Buddhism will be
introduced below in Chapter 1.2.2.1 and its relevance for the present study will be

discussed in Chapter 5.
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One can identify about a dozen later PP scriptures which include spells, as well as
some individual spells traditionally associated with PP.* These will constitute the

main object of inquiry, presented below in section 1.3.2.

To illustrate the general typology of these sources, one could look at the well-
known Prajiaparamitdhrdaya (PPH).” In fact, The PPH presents some features
which will become characteristic of the later phase of PP writing. The work is
very concise and includes a spell. Moreover, the discursive bulk of the PPH is an
extract from an earlier PP source.® This exemplifies how the legacy of earlier

scriptures can be preserved amids innovative features.

Most of the works identified here do not appear to have enjoyed the same level
of popularity as the PPH, but were nonetheless usually translated into Chinese
and Tibetan, and survive in a remarkable number of Nepalese manuscripts. Some
scriptures of this group the reader might be familiar with are the Svalpaksara PP,
the Kausika PP and the *Prajiiaparamitanamastasataka, all roughly datable to

the 9™-10™ C.” As will be shown, all of these represent very different redactorial

* The most comprehensive bibliographical account remains Conze 1978, second edition
of The Prajidparamita Literature (PPL). Particularly relevant here are those labelled by
him as ‘Tantric Texts’ (section starts on page 79).

> On the textual trajectory of this important scripture, reaching its maturity in the 7 C,
see Watanabe 2009: 44ff. The relevance of the PPH for the present study will be
discussed in Chapter 1.2.1.

® This is the Larger PP, which will be introduced below. The relevant passage has been
recently edited on the basis of a MS from Gilgit (see Zacchetti 2005, In Praise of the Light,
p.393 (21v1 ff.)).

" The Svalpaksard PP is available in a critical edition by Yuyama (‘Svalpaksara

Prajiiaparamita’, in L. Kawamura, ed., Buddhist Thought and Asian Civilization: Essays in

13



strategies and their study can throw light on a number of important aspects of
PP scriptural production and its relation to the surrounding Buddhist cultural

milieu.

There are a number of questions which arise in relation to this later phase of PP
writing. While the present study attempts to offer a comprehensive overview of
the aspects involved, particular attention is given to issues of practice and
Buddhist ‘identity’. As for practice, this includes everything from manuscript
transmission (including patronage dynamics and ritual significance of the codices),
to statements about the ritual significance of spells found within later PP sources.
As for identity, this is connected to the status and legacy of PP within Buddhist
communities at a time when dhdrani traditions and esoteric Buddhism had

reached maturity and great complexity.

1.1.2 Organisation and Aims

A study of this kind is, in many ways, ambitious. This is due to the fact that the
Selected Sources show an interaction and overlap among what are usually

perceived to be largely self-standing Buddhist traditions (see previous paragraph).

On top of this, one is trying to find common features within a set of highly

diverse written works - i.e. later PPs - and to connect such features with the

Honour of H.V. Guenther, 1977, pp. 299-301). The other two correspond to number 19
and 25 respectively in the annotated bibliography of Conze 1978 (see Chapter 1.3.2 for

further details).
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wider historical and cultural contexts. Both endeavours are made more
challenging by the lack of available critical editions, by the general paucity of
material evidence, and by the characteristically slow pace of advancement in the

fields of Buddhist Studies and Indology.

Nevertheless, this study argues that it is possible, and indeed useful, to attempt
such an investigation into the later phase of PP writing. In order to meet these

aims, the present study has been structured in the following way.

Given the considerable methodological challenges, the Introduction plays a
particularly important role. It is thus treated (and numbered) just like the other
main chapters. It is divided into three main sections: 1) a general introduction to
the role of Prajiiaparamita in pos.t—7th C Buddhist cultural milieu; 2) a
presentation of the selected primary sources (henceforth Selected Sources); and
3) a methodological discussion. The latter is a particularly crucial section,
devoted to discussing the terminological choices, working definitions, and

methods adopted in the present study.

Chapter 2 will be devoted to exploring extant Sanskrit manuscripts of the
Selected Sources to see how the establishment of a new format in PP scriptural
writing affected text-dissemination, particularly in the South Asian context.
Beside the identification of later PP sources in largely unstudied composite
manuscripts from Pala India (8"-12™ C) and later Nepal (from 18" C onwards),
particular attention will be given to exploring the ritual dimension of such

documents.

15



In Chapter 3 the analysis will turn to the texts, exploring the issue of the degree
of continuity between later PP works and traditional PP writing. This will take
the shape of a study of paratexts (such as titles),? self-referential statements,
phraseology and stock-materials (such as lists and verses known from earlier

sources).

In Chapter 4 | will take up the actual spells found in the Selected Sources,
discussing their position as structural units, their formulation and occurrence in
other sources (such as well-known dhdranisitras), as well as statements about a

spell’s efficacy and ritual practice.

In Chapter 5 | will attempt an identification and analysis of all those elements
which could be associated with more mature forms of esoteric Buddhism, also

considering possible agendas underlying the introduction of such elements.

Finally, in Chapter 6 the focus will broaden to include a discussion of the various
links between the Selected Sources and the Buddhist institutions of the time.
Apart from the role played by monastic institutions and the learned exegetes
housed therein, the appeal of PP writing in the context of royal courts will also

be touched upon.

All findings will be systematically discussed in the Conclusions, with

supplementary material being offered in the Appendices.

® On the term paratext in the context of PP writing see Lehnert 1999: 18. More will be
said in the relevant Chapter. From here on, bibliographical references will be given in

short form, i.e. author, year, page and (occasionally) line number.

16



Besides the general aim of bringing more clarity and structure to the study of
later PP works, the main contributions of the present study are intended to be

the following.

Broadly speaking, attempts are made here at identifying a vital - and yet often
neglected - scriptural ‘genre’ and its functions at various levels, thus further

clarifying the dynamics of the development of PP literature at large.

It is argued that given the status of PP within the Mahayana, this tradition was
particularly suitable to act as the link between more traditional forms of the faith,
and more innovative ones, as for example esoteric Buddhism. This role is

particularly complex and multifaceted.

In terms of the actual ritual implications, such scriptures often seem to enjoin
simple practices based on recitation, said to result in the acquisition of merit and
help towards reaching awakening. This is an important point, given that magic
and apotropaic practices of a more mundane nature are usually over-emphasised

with respect to these sources in secondary literature.’

On the level of transmission, one notices how the Selected Sources are attested
both as part of composite manuscripts collecting PP works, as well as in large

repositories of Buddhist spells and spell scriptures.

In particular, this study presents some new insights into a Pala composite

manuscript (ca. 11* ¢ CE) made accessible to scholars today by the China

° See e.g. Conze 1978: 13f.
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Tibetology Research Center (CTRC) in Beijing. ° It improves the overall
understanding of said manuscript, which includes ten PP-related works, and

discusses some newly available textual variants.

This study also identifies PP works in some large Nepalese composite
manuscripts known as Dhdaranisamgrahas, particularly as preserved in the
microfiche collection of the former Institute for Advanced Studies of World
Religions (IASWR). ' Use is also made of a number of unpublished
Dharanisamgrahas available online (such as from the Tokyo and Cambridge
libraries). These are vast repositories of spells and spell scriptures which also

include some PP works.

Thus, despite its general philological focus, this study does not neglect
codicology entirely, nor is it limited by what are different genres of Buddhist
writing. In fact, attempts will also be made at considering connections with
relevant epigraphical and art-historical evidence, when available. Finally, a
complex picture of interrelated practices and scriptural genres will arise, thus
highlighting the richness and complexities of Mahayana scriptural writing as

reflected in later PP sources.

% For a description of the MS see Tomabechi 2009: xxiv ff.
" This collection was kindly made available to me by Dr. Andrew Skilton, who had

purchased it before the closure of the Institute.
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1.2 Prajhaparamita in the Early Medieval Period and
Beyond

The term prajiiaparamita, a Sanskrit compound, has a wide and complex range
of meanings. In the present context, the term - often rendered as ‘perfection of
insight’ or ‘perfection of wisdom’ - can be taken as referring to some cognitive

capabilities instrumental to the attainment of certain goals of Buddhist practice.

12

Within the Mahayana tradition, the term is often found as part of a traditional
set of Buddhist virtues, or ‘perfections’ (pdramitas),™ representing the apex of

the Bodhisattva practice, i.e. the practice of a being seeking awakening.

There are a series of important contributions that tackle the challenging issue of
defining the meaning and scope of the term Mahayana, i.e. the ‘Great Vehicle’.*
Surely one can think of fascinating and debated issues such as: the arising of

Mahayana around the beginning of the Common Era as a sort of counter-cultural

movement within institutionalised Buddhism;®® an occasional emphasis on

120n the term’s meaning(s) and its occurrences in a variety of contexts see Zacchetti
2015: 171.

3 On the six paramitas see e.g. Nattier 2003: 153f. The sets also include the
danapdaramita of ‘perfection of giving’, etc.

4 A recent volume edited by Paul Harrison (see Harrison 2018) represents an updated
and engaging treatment of the genesis of Mahayana. For a general characterisation of
the Mahayana traditions, see also Williams 2009 and Silk 2002. For considerations
dealing with epigraphical evidence see Schopen 2005: 223ff.

' See Williams 2009: 5ff.
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forest-dwelling and asceticism in relation to a more rigorous approach to the
Buddhist path;*® a new focus on the ideal of Buddhahood as the goal of Buddhist
practice, perhaps in opposition to achieving a state such as that of nirvana (the
‘blowing out’, i.e. liberation from rebirth)!’; etc. There are surely a number of
perspectives that scholars can choose in order to debate this issue. Here, | am
going to present once more one of the best-known and felicitous emic
definitions of Mahayana, by the Chinese pilgrim Yijing ()5, ca. 7th C): “Those
who worship the Bodhisattvas and read the Mahayana Satras are called the
» 18

Mahayanists”.”™ The following treatment will introduce the reader to other key

aspects of Mahayana practice as related to PP in particular.

In fact, the term prajigparamita also indicates a particular group of scriptures
belonging to the Mahayana tradition.™ The roots of this large and varied body of
literature stretch back to the beginning of the Common Era. Broadly speaking

there are two main families of scriptures that define the earlier phase of PP

16 See for example Harrison 1995: 66ff.
7 See for example Nakamura’s characterisation as quoted in Silk 2002: 358.

s e

'8 The translation adopted is that found in Silk 2002: 360. The passage reads 7 &%
SERIRLE » #427 By K (T54n2125p205¢12).

91n this study, the key bibliographical source for approaching this vast body of PP
literature is the second edition of Conze’s PPL (1978). In terms of ambition and
comprehensiveness, this work remains unparalleled. Mistakes and/or outdated
statements in the relevant sections will be pointed out when necessary below. A recent
and authoritative overview of PP literature (with emphasis on the early period) is

Zacchetti 2015.
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writing. These are the Astasahasrika (AS) family and the Larger PP family.”° A
text belonging to the former is attested in a remarkably ancient MS written in
the Gandhari language (ca. 1st C CE).”* The latter is usually regarded as the result
of complex dynamics of expansion of the core text of the former and its texts
enjoyed vast circulation in the early centuries CE.>> A number of specimens of
the Larger PP are attested, showing a complex web of relations which scholars

have arranged into various recensions and versions.?*

Scriptures belonging to the two main families are characterised by remarkable
length and discursive elaboration (which reaches its apex with the formidably
long Satasahasrikd PP ‘the PP in 100.000 units’). Nonetheless, is appears that a
concise work known as the Vajracchedika PP could also claim a place within the
early history of PP writing, although there has been some controversy on the

date of its redaction.**

2% 7acchetti 2015 offers a brief - although reliable and insightful - treatment of the
complex developments that brought to the establishment of these scriptural families.
Apart from Conze’s PPL and related works, the locus classicus is the introductory essay in
Hikata 1958. In this study, the edition of the AS used is that of Mitra 1888. As for the
Larger PP, a number of sources will be referred to (one such is Kimura 1986-2007).

21 On this important source see Falk and Karashima 2012.

22 That the Larger PP was popular in the early period is testified i.a. by evidence from

Central Asia in the form of extant manuscripts (particularly from the 5*-7"

C). To quickly
gain insight into the kinds of PP work circulating in the region one can consult Harrison
and Hartmann 2014.

> On the important distinction between recensions and versions in the context of PP
literature see Zacchetti 2005: 37ff.

%4 On this issue see for example Schopen 2005: 55 (notes 16 and 17). For an overview of

the scholarly work on the Vajracchedika see Zacchetti 2015: 192ff.
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From the point of view of content, early PP literature teaches the way to
manipulate traditional Buddhist practices - such as the meditational absorptions
known as the vimoksamukhas (i.e. ‘gateways to liberation’), etc. - various mental
states, and karma so as to achieve one goal: the attainment of Buddhahood.?> On
a doctrinal level, PP literature challenges some of the notions associated with the
early Buddhist teachings of the Abhidharma.?® The basic constituents of reality,
which in the Abhidharma were treated as having some form of ontological status,
are defined as ‘empty’ (SGnya) in parts of PP literature.?” However, as Zacchetti
remarks, this is not merely a doctrinal excercise, but reflects the importance in
the PP soteriology of avoiding as far as possible conceptual ‘hypostatisation’.”®
The reason for this is that attaching too much importance to views of any sort is

considered a hindrance on the path towards becoming a Buddha.

The present study does not deal directly with these matters, and yet a central
guestion is whether at least some of these aspects can be encountered in the
later phase of PP writing as well (a partially positive answer to this question is
given in Chapter 3). One should also bear in mind that the AS continued to be in
many ways relevant in South Asia even in the later period (i.e. post 8th C), as will

be shown below (1.2.2).

> Apart from the general treatments of PP already mentioned, Deleanu 2000 offers
some insightful remarks on this topic.

%% For an introductory treatment of the complex relations between PP and the
Abhidharma see Williams 2008: 49ff.

" There is a tendency in secondary literature to sometimes virtually equate the teaching
of emptiness with PP tout court. While the notion is in fact central it is only a part of the
complex soteriological program of PP teaching.

%% This point was recently stressed in Zacchetti 2015: 173.
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One of the key aspects of PP writing is the presence of self-referential
statements exhorting the worship of the PP manuscript book.” It appears that
such statements are attested from the earlier phases and are thus to be
considered one of the basic messages of PP.** The phenomenon of book worship
allows for a number of important considerations about Mahayana book practices
in relation to traditional Buddhist relic/stapa worship.>* While in general one can
see PP presenting itself as an alternative to such practices, the matter is indeed
very complex, as some of the evidence presented below will exemplify (see e.g.

Chapter 2.5).

Finally, there is at least one more key referent to the term prajiagparamita
outside the realm of Buddhist notions and scriptural families, i.e. that of a female
Bodhisattva/deity. Rather crucially, at a certain point PP scriptures and their
message underwent a process of personification.>? The deity is represented in a
number of extant statues and miniatures, and her iconography is described in a
number of primary works.®® There appear to be major links between the
personification of Prajfiaparamita and the cultural developments that underline

the redaction of the Selected Sources. One key notion that is linked - albeit in

22 Mention should at least be made here of Schopen’s pivotal study (2005: 25ff.). For a
more recent and partly dissonant treatment see Drewes 2015.

3% see Schopen’s study quoted above.

31 On this see for example Boucher 1991.

32 As will be pointed out in the next section, it is not easy to identify the earliest
evidence for this. However, it seems that by the 7" C Prajfiaparamita was already
established as a Bodhisattva/deity (see von Hiniber 2007).

3 Some key examples will be discussed in this thesis. See Conze 1949 and 1967. Also

consult the plates and relevant comments in Kinnard 1999.
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complex ways - to the personified form is that of PP representing the ‘mother of

the Buddhas/lJinas’. This notion is already attested in the AS itself,34

although it
continued to be central even in later periods. These will be discussed below (see

in particular 5.2.2; 5.3.1; and 6.3).

It might suffice at present to ponder on the fact that the very term
prajidparamita can refer to different - and yet interconnected - entities. These
could range from particular sets of teachings, to certain scriptures and their
material carriers, to the depictions of a Bodhisattva/deity, etc. This plurality of
referents will have profound impacts on the dissemination and longevity of the
PP tradition, as this study will illustrate with reference to the primary sources

(see 1.3.2).

1.2.1 Approaching the 7" C: Shorter Prajnaparamitas and

the inclusion of dharanis

Before introducing the primary sources on which this study will focus, it is
necessary to offer an overview of the cultural landscape in which these
scriptures were redacted and transmitted. This will also provide the basic
coordinates and settings for the more specific discussions of the following

chapters. Precedence will be given to those aspects which will be relevant to the

** See Mitra 1888: 253ff.
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study of PP in South Asia. Regarding specific methodological and terminological

choices, the reader should refer to section 1.3.3 of the Introduction.

The present section is meant to elaborate further on PP’s ‘plurality of referents’
mentioned above and their position within Buddhism. We will see that far from
being a merely doctrinal matter, discourse around PP involved issues such as
power, status, patronage, and the practices adopted by certain communities.
Thus, in order to understand the agendas underlying the composition of later PP

scriptures, one needs to dive - at least briefly - into their cultural milieu.

7' C has a particular meaning within South Asian cultural

The period between 6
history, for it coincides with what many scholars characterise as a moment of
political and cultural transition. On the political level, the vast Gupta empire -
which had dominated the scene for centuries - had fallen, and regional
configurations of power - and with it of culture - started to emerge with
particular strength.35 One witnesses a proliferation of smaller royal houses and a

system of Indian political networks which will remain characteristic of the

subcontinent until the 13" C, when the final Afghan-Turks invasions will lead to a

%> | would recommend the broad characterisation of this historical period as found in
Sanderson 2009: 253. There, the proliferation of royal houses at various levels is found

as the very first feature. In terms of primary sources, the best way to get a glimpse into
the intricate network of royal centres is to become acquainted with epigraphical sources,
such as the copper plate charters issued in huge numbers by most royal courts (see

Francis 2018). Some such documents will be referred to and used in this thesis.
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large-scale reconfiguration of power.>® A convention is followed here, referring

to these centuries as the ‘early medieval period’.37

On the religious side, during the Gupta hegemony Vaisnavism had enjoyed great
royal support, becoming in a way the very language of power in South Asia.*® Yet
towards the end of the Gupta period, traditions centring on the worship of lord
Siva - such as the Pasupatas - began to emerge as a particularly dynamic, if not in
fact militant, force.® Once Vaisnavism was no longer fashionable following the
fall of the Guptas, it appears that it was Saivism that found a particularly

successful way of interacting with the royal courts and claiming royal support.40

*® | would like to follow Sanderson (ibid.) in recognising the work of some Indian
historians who have long since engaged with epigraphical evidence (see e.g.
Champakalaksmi 1986). Apart from these contributions, a good and approachable
introduction to the ‘early medieval period’ can be found in Kulke 2002: 103ff. See also
Thapar 2002: 326ff.

%’ For a use of this term, see Sanderson 2009: 41. From the perspective of historical and
textual religious studies (and for the debated issue of the relations between Saivism and
Buddhism in this period) Sanderson 2009 continues to set the terms of academic
discussion. It is useful to read this along with Davidson 2002, for the two authors often
choose different approaches and are not always in agreement.

%8 A rather remarkable study dealing with this subject is Willis 2009. Methodologically,
Willis” approach is very ambitious and varied, moving from archaeological field-work to
epigraphy and even scriptural sources.

%% On these developments see Bakker 2014: 137ff.

0 See Sanderson 2009: 58 ff. It is important to remember that Vaisnavism did continue
to be influential in a number of regions in the post-Gupta period, such as Kasmir, South
India, etc. The uninitiated will find access to evidence testifying to Vaisnava influence in
Kasmir in Stein’s translation of the Rajatarangini (see in particular the ‘fourth book’ at

Stein 1900: 120ff.).
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While Brahmanical traditions were thriving, Buddhism too managed to flourish in
some regions. Mahayana became increasingly more defined at institutional level
and started interacting with the state.”* Northeastern India was the place where
Buddhism first arose and where the major pilgrimage sites were located,* but it
was not the only place were Buddhism had a strong presence. For example,
Andhradesa was a major centre of Mahayana, particularly under the Visnukundin
dynasty (5”’-6th C).* The inscriptions of these rulers mention a number of notions
which appear to be particularly associated with the Great Vehicle.** Another key

th_gt" (), although predominantly Saiva

region was Gujarat, were the Maitrakas (5
by family tradition, inherited and expanded a large network of Buddhist
monasteries mostly based within the Saurastra peninsula.”” Despite the rather
clear presence of Mahayana in these regions, it is difficult to trace the use of
particular scriptures, not lastly because manuscript copies are no longer extant,

as palm-leaf or birch-bark manuscripts do not last very long under those climatic

conditions.*®

*1 On the early epigraphical evidence connected to Mahayana see e.g. Schopen 2005:
223ff.

2 Apart from sites like Bodhgaya, connected to narratives of the Buddha’s life, one
should not forget that even monastic centres like Nalanda have roots stretching back at
least to the Gupta period (see e.g. Asher 2015: 24ff.).

** On this see Tournier 2018.

* Ibid. More on these dynasties and their ties to Buddhism will be said in Chapter 6.1.
*> A good overview of these sources is Njammasch 2001, which includes a useful list of
the relevant inscriptions as an appendix. The study should be read along with von
Hinuber’s remarks (2004).

“* Some considerations on the available evidence will be offered in Chapter 6.1.
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The picture changes, however, once one moves towards the Himalayan regions.
In the Northwest, between Kasmir, Northern Pakistan and Eastern Afghanistan,
Buddhism had traditionally enjoyed a very strong presence, particularly due to
the strategic position of the region along the Silk road, along which Buddhism
had spread into Central and East Asia. Here, the region of Gilgit claims a
particular role in the shaping Buddhist fortunes. In the 1930s, a collection of

7" centuries came to light.*” Some of

Buddhist manuscripts dating from the 6
these manuscripts were indeed Mahayana works, including copies of early PP

works.*® Fascinatingly, Buddhism will continue to receive patronage in the

Northeast, for instance under the Karkota dynasty of Kagmir (7"-9'" ).

A momentous event was the travel of a Chinese pilgrim known as Xuanzang (2
#E). His figure is crucial in a number of ways. In the 7" C, he travelled on the Silk
road into the subcontinent, leaving a rather detailed description of what he saw,
particularly in relation to Buddhism as practiced in the various regions.’® While
not always fully reliable, Xuanzang’s testimony is invaluable to scholars of this
relatively early period. The description of his meeting with Harsavardhana, who

ruled briefly over a very large empire from his capital in Kanauj, is nothing short

7 On this see Schopen 2009.

*® For a list of the relevant sources see von Hiniiber 2014. More on this will be said in
Chapter 6, touching upon the issue of the ‘institutionalisation’ of later PP works.

** See Sanderson 2009: 73 and Stein 1900: 120ff.

*% For English translations of accounts of the pilgrim’s journey and his life, see Li 1995

and Li 1996.
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of an iconic passage.’* Xuanzang’s translations of Buddhist scriptures include

those of some iconic PP works, as will be shown below.

Why are these developments of importance for the study of PP writings? There
are a number of reasons. Crucially, they highlight the role played by royal courts
in supporting religious traditions, which had to compete fiercely for patronage.
Scriptural production appearing after this period - including within PP - will
inevitably include signs of this fierce struggle, adopting some of the innovations
that had proven particularly successful in this phase (see Chapter 5.3.2). This also
appears to have happened across religious boundaries, as will be illustrated in
the next section. Next, we are reminded that it is important to keep in mind the
specificity of each region, for certain developments within Buddhism might be
particularly bound to places in which Buddhism had traditionally been influential,
and where rulers where more likely to support the faith. Finally, and most
crucially, the rise of Mahayana institutions was also conducive to the
establishment of more codified ways of dealing with scripture and their exegesis
(see Chapter 6.1 and 6.2). All of these aspects are intimately connected to the
fortunes of later PP writing. Attempts at exploring this historical dimension more
closely will be made in Chapter 6, once the reader will be more acquainted with

the primary sources.

Buddhist scriptural production during the Gupta period had been large and

varied. For example, some scholars maintain that the composition of Buddhist

> See Li 1996: 126f.
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monastic law codes (or Vinayas), which had become necessary with the

enlargement of the institutional basis, is largely a development of this period.52

As stated above, the earliest attested scriptures within PP belongs to the AS
family >3 which was then expanded into various large specimens which are
labelled collectively as the ‘Larger Prajiaparamita (sub-)family’.>* It appears that
up to about the 7" century, scriptures of the so-called Larger PP family enjoyed a
certain degree of popularity, particularly in Central and East Asia.>® After this
period, the AS became widely studied and worshipped in Northeastern India.”® In

fact, this very work is still actively worshipped today in the Kathmandu valley

among the Newars.”’

Despite the earlier specimens not being forgotten, PP scriptural production kept
achieving increasingly greater complexity in this phase. A counter-phenomenon
to the early structural expansion is attested throughout the Gupta period, when

PP’s message was recast into a number of shorter scriptures. Many of the new

>2 For an introduction to the Vinayas focusing on the available texts, see Clarke 2015.

>3 Again, on this see Falk and Karashima 2012.

>* On this complex topic see Zacchetti 2005: 36ff.

>> One can consult the lists of available sources in the various contributions found in
Harrison and Hartmann 2014.

>® See the list of extant AS MSS from Eastern India in Kim 2013: 217ff. Evidence of
engagement with the AS in epigraphical sources and exegetical works will be presented
below, as well as in Chapter 6.2 and 6.3.

>’ The Newars are the last surviving South Asian community practicing a form of
Mahayana. While one can certainly expect their practices to have developed over
centuries within the Nepalese cultural milieu, one can often see important connections
to the Pala milieu (Gellner 1992 is the locus classicus for accessing the Newar cultural

world). As for PP in this context, see Gellner 1996 as well as Emmrich 2009.

30



scriptures are actually only attested in Chinese, which brings up the question of
whether they were in fact composed there, rather than translated on the basis of
a South Asian exemplar.58 Nevertheless, at least one of the Gupta-period PP
scriptures, the Saptasatika (SaSP), is indeed attested in later Sanskrit MSS from
Bengal and Nepal.”® Of its three Chinese translations, the oldest one dates to the
early 6" century. The SaSP is a great example of how key PP notions could be
recast in a shorter format and reformulated in innovative and engaging ways.
Nevertheless, on the whole this scripture remains very close to the AS, as a

number of passages indicate.®

In the 7" C, Xuanzang translated a vast collection of PP scriptures, the Da
banreboluomiduo jing KA EEEE244% (DB, T220), into Chinese. It would
appear that this collection reflects a South Asian original.®* The scriptures are
integrated with each other in the form of ‘chapters’ or ‘sections’ (43). The DB is

one of the main sources of information regarding which PP scriptures were

circulating by this time, including the newer, shorter ones.

>® See the dedicated section at Conze 1978: 75ff.

*% Sato, who is currently working on a critical edition of this scripture, has published
preliminary surveys of the available manuscripts (See Sato 2011 and 2014).

% A number of textual passages proving this fact are discussed in Chapter 3.4.

®! Traditional accounts of Xuanzang’s life mention the non-Chinese origin of this
scriptures (see Li 1995: 327). Catalogue evidence also points to this conclusion (see

Zacchetti 2015: 178).
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The DB includes the earliest witness of a work known in Sanskrit as the
Adhyardhasatikd PP (AdhyP).®? One remarkable feature of this witness of the
AdhyP is that it includes three speIIs.63 This is a relatively new feature in PP
writing, although later attestations of the AdhyP will include even more
innovative features, eventually making of it the PP work which will depart most
markedly from the standards set by traditional PP writing. More on this will be

said below (particularly in Chapter 5.1).

A very well-known PP scripture which includes a spell is certainly the PPH.%*
Surprisingly enough, this work is not included in Xuanzang’s monumental DB
collection, although it is recorded in a translation associated with him.®> Basically
the work consists of an opening section featuring Avalokitesvara, a short extract

.% This format, i.e. the reuse of older PP

from the Larger PP, and a closing spel
textual material in conjunction with spells is one of the key features of later PP

scriptural production and the PPH can be considered as its earliest specimen.®’

The age and provenience of the PPH are somewhat controversial, although it

%2 This corresponds to section 10 of Taisho n.220. On the AdhyP see Conze 1978: 79f., as
well as Zacchetti 2015: 201ff. A critical edition of the Skt. text of the AdhyP can be found
in Tomabechi 2009.

® For a short description of this and other texts of the AdhyP see Tomabechi 2009: xIv.

% Conze’s edition of 1948 (and its later, modified reprint) are still the commonly used
Sanskrit editions. Solid philological work on the Tibetan versions was done by Silk (1994).
® This would correspond to Taishd n. 251, Banreboluomiduo xin jing (K i SR 2550
* See Nattier 1992: 189ff.

®” Further examples of this in relation to the Selected Sources will be considered in

Chapter 3.2.2 and 3.2.3.
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does seem reasonable that the work reached its fully-fledged form around this
time.%® Nattier has famously proposed that the PPH could in fact have been
composed in China, only to be subsequently introduced into India.® Reception of
this suggestion within academia has been varied. Soon after the publication of
her article, Nattier herself responded to criticism from Fukui in a still unpublished
response.’® More recently, Williams described Nattier’s suggestion as plausible, a
position which | think reflects general academic consensus.’* Research focusing
specifically on this topic has been carried out by Attwood, who supports the
Chinese origin theory.72 An informative sources regarding the PPH, Xuanzang's
role, and the impact of the work in East Asia is Mair 2002. Here, one also finds a
translation of biographical passages indicating how Xuanzang relied on the PPH
for its apotropaic power at times of peril. These are important and early sources
testifying to a belief in the efficacy of PP works, especially perhaps of the shorter

ones introducing spells.

Going backt to the relevance of Nattier's theory for the present study, | will
argue that the PPH is typologically very close to most of the Selected Sources.
But as the Selected Sources postdate the 7" C, they do not directly help clarify

the origin of the PPH, as much as possibly show the broader impact of this work

% On the history of the PPH see Watanabe 2009: 44ff.

* See Nattier 1992.

7| thank Nattier for providing me with a copy of the 1995 unpublished “Response to
Fukui Fumimasa, “Hanya shingyo no kenkyishi - genkon no mondaiten” (published in
Bukkyogaku No. 36 [December 1994], pp. 79-99)".

"' See Williams 2009: 284 (note 8).

’2 See Attwood 2018.
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in the later South Asian context. Be that as it may, the issue is also a great
opportunity to reflect on how we consider trans-regional influence in Buddhist
Studies. It is becoming increasingly clear that India was not only an ‘exporter’ of
culture but also a receiver as well. Regions where Buddhism did flourish
developed various local expressions, some of which ended up having great
impact. This is of course quite obvious in the case of China and Tibet, but is also
true for Southeast Asian Buddhism as well (see Chapter 6). Scholars who study
this interconnected and multidirectional network of Buddhist influences across
Asia, might perhaps want to avoid the term ‘apocrypha’. This expression might

carry undertones of ‘forgery’ claims that might not be entirely satisfactory.

A third crucial source from this period is the Tuoluoni ji jing FEZEEEELE (TJ,
T901).” This is a vast collection of materials centring on the worship of Buddhist
deities in the context of a mandala ritual.”* Its PP section does describe PP as a
deity and enumerates a number of associated spells.”” Remarkably, the TJ

includes the very spell also found in the PPH.”®

73 On this work see Shinohara 2014 (especially Chapter 3). Prof. Davidson is currently
working on a monograph dedicated to such important source.

’* More on the meaning of the term mandala will be said in the next section. In this
context, a mandala requires the drawing of certain complex diagrams onto which

various deities are invited and worshipped. For a description based on T901 see
Shinohara 2014: 32f.

> The relevant section is T18n901p804c16 - p809b8, partly translated in Shinohara 2014:
54ff.

7% See T18n901p807b21.
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These three important 7" C works - Xuanzang’s AdhyP and PPH, as well as the
PP-section of the TJ - mark what in my opinion is a pivotal moment in the
development of PP and related writing. It is here that we see the early signs of
those trends which will become key in the later period, namely conciseness of
composition along with the inclusion of spells, as well as a shift in focus towards

the personified form of Prajfiaparamita (which is also associated with spells).”’

The term ‘spell’ is used here as an umbrella term covering a variety of emic
expressions which can be very difficult to differentiate (on terminology see
Chapter 1.3.3.5). Particularly crucial in this context is the Sanskrit term dharani,
which has a wide semantic range in the Buddhist context: not only are these
ritual incantations, but they are also associated with mnemonic powers and

meditation, objects, as well as other aspects.78

Buddhist dhadranis are but one
component of the rich Indic spell heritage, which of course includes Vedic and

other Brahmanical mantra traditions. Spells are attested from as early as the 1 C

CE in Buddhist scriptures, particularly within the raksa genre (paritta in Pali),

7 This is not to say that these are the very earliest mentions of PP-related spells in
absolute terms. Examples of the earliest references and occurrences will be given in the
introduction to Chapter 4. Be that as it may, these three sources represent a first fairly
developed stage of such phenomena.

’8 One of the most stimulating and engaging books on dhdranis to have appeared to far
is Copp 2014, which focuses on medieval Chinese Buddhism. See, however, the critique
by Radich (2015). For a general introduction to Buddhist spells see Hidas 2015: 129. A
rather remarkable series of articles on dharanis by Prof. Davidson has raised the bar in
terms of framing cogent and ambitious academic discussions around these sources (see

Davidson 2009, 2014a, and 2014b).
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which focused on the apotropaic and protective power of spells.”” While Chinese
translations offer a plethora of sources for the study of dharani literature in the
Gupta period,80 some South Asian sources are extant as well. One in particular,
the Vajratundasamayakalparadja, testifies to the use of Buddhist spells in the

context of weather control.®!

Spells were eventually inserted within the main sltras, mostly as part of separate
textual units.®? It is admittedly very challenging to identify the exact moment
when spells were added to these constantly developing compositions..83 There
has also been speculation about the existence of a separate dharani-pithaka, i.e.
a canonical collection of Buddhist works devoted to spells. This, however, was

likely more of an abstract repository rather than an actual collection of texts.®*

Besides spells, there are two other aspects which deserve consideration in a
survey of pre—7th C developments: the personification of PP, and the formation of
the commentarial tradition. It was mentioned that Prajiaparamita was treated
as a deity in the TJ. This too is an important development that took place during

the late Gupta period. While the statements by the Chinese pilgrim Faxian (;£#)

® An ancient source of this important genre is discussed in Strauch 2014. See also
Skilling 1992.

8 A good place to start an investigation into these vast materials is Copp 2011 (also see
the respective volume Orzech et al. 2011).

8 Dr. Hidas’ work for the ERC project Asia Beyond Boundaries also focused on this early
work. See Hidas 2019.

8 One can think for example of the dhdaraniparivarta of the Saddharmapundarika
(section XXI Kern Nanjio 1912: 395ff.).

% On this see the remarks in Davidson 2014: 122.

% See ibid. p.157f.
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in the 5™ C are controversial as to their referring to an image of PP,®® sources
from Gilgit once again prove remarkable. A famous bronze of the Palola Saht
dynasty dating to the 7" C depicts Prajfiaparamita, which is further identified by
the presence of inscribed invocations (here and elsewhere).86 These could be the

earliest attested depictions of the deity.

There is one last development from this formative period which was destined to
grow into a large-scale phenomenon. Buddhist scholars became increasingly
interested in a verse summary based on the structure of the Larger PP called
Abhisamaydlar_nkc'ira.87 At least one commentary, that of Arya Vimuktisena,
appears to stem from this period.® This is indication that PP was seen by
Buddhist thinkers as an authoritative scriptural tradition, and that it was
important for some of them to present their theories while stressing a certain
relation to it. The topic of scholastic interest in PP is indeed complex, but besides
commentarial activity on the Abhisamaydlamkara, one also witnesses the
composition of verse summaries on PP by individual scholars. One such summary

attributed to Dinnaga stems from this period.

& A lucid critique of this is offered in Kinnard 1999: 133ff. For a translation of the
relevant passage by Faxian see Deeg 2005: 531. Perhaps the object being worshipped in
this context could still be a manuscript book, rather than a statue, etc.

8 See von Hintiber 2007: 39-43 (which includes plates).

8 For an introduction and overview of the vast commentarial activity on this work see i.a.
Komine et al. 2015: 180ff. Further remarks will be offered in Chapter 6.2.

% On the date of this author see Ruegg 1968: 305ff. See also the formidable studies by
Sparham (especially Sparham 2006-2012, which include a translation of Vimuktisena’s
commentary) as well as Pensa 1967.

% See Tucci 1947.
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Both the issues of personification and scholastic engagement will be treated in

more detail in Chapter 6 (6.3 and 6.2 respectively).

To sum up, by the 7" C Mahayana was a mature an institutionally self-aware
tradition which could count on royal patronage in some regions. Prajiaparamita
scriptural production had started shifting towards more concise formats, despite
the enduring popularity of older scriptures. By now, PP was also associated with

a deity. Some PP scriptures started incorporating spells.

The process of Mahayana institutionalisation had profound impacts on the
systematisation of knowledge and the overall circulation of PP scriptures. Some
of these aspects will be dealt with in Chapter 2, dedicated to a study of

manuscript transmission, and more thoroughly in Chapter 6.

Given the relatively early date and the fact that some of these developments are
attested for the very first time, many details remain obscure and sometimes
controversial. Evidence for this ‘formative’ period - whether in the form of
manuscripts, inscriptional references or archaeological remains - is unfortunately
not abundant. However, the situation changes slightly from the 8™ C onwards,
when the history of PP finally enters what might be styled its period of maturity.
PP was destined to remain a key player within Mahayana, and, it might be
argued, even reached new levels of circulation and institutional importance in

some regions.
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1.2.2 After the 7th C: Epitomising Mahayana and
interacting with Esoteric Buddhism

1.2.2.1 Pala Buddhism

Northeastern India had been the cradle of early Buddhism and, subsequently,
became home to its key pilgrimage sites, of which the most famous is perhaps
Bodhgay3, the place where the Buddha is said to have reached awakening.”® A
number of Northeastern dynasties supported Buddhism, but one among them

deserves special attention here: the Pala dynasty (8”‘—12th Q).

Pala rulers portrayed themselves as Buddhists, as is indicated i.a. in their copper-
plate grants, where one finds: the epithet paramasaugata ‘completely devoted
to the Buddha’; the adoption of Buddhist symbols as the royal crest (such as the
cakra ‘wheel’ flanked by deer); the mention of Buddhist notions in their eulogies,
etc.” Tibetan sources also stress this affiliation by portraying these rulers as

generous supporters of the faith.*?

% | would like to point out that a forthcoming publication will present hitherto
unpublished Bodhgaya archaeological materials from the British Museum collections
(see Willis forthcoming).

° See Sanderson 2009: 87ff. For a recent edition of a Pala copper-plate charter see Furui
2008 (with photographic reproduction, including of the royal seal).

%2 See Sanderson 2009: 90f. For an iconic passage from Taranatha’s account in English

translation see Chimpa 1990: 274ff.

39



A large number of Buddhist artefacts survive from this period - such as statues
and votive tablets - as do a number of palm-leaf manuscripts of Buddhist
scriptures, some of which were commissioned as lavishly decorated pious gifts

and worshipped.93

Perhaps the most striking feature of Buddhism in this area is the presence of
large monasterial universities such as Nalanda and Vikramasila, which were well-
known centres of learning with large networks at both national and international
levels. It is known for instance, that Tibetan monks were actively investing in
these institutions.”® Of course, the history of these institutions stretches further
back than the period in question, °> although it is in the Pala period that one can

perhaps speak of a ‘golden age’ for Buddhist institutions.

These centres were house to some of the great Buddhist scholars of the time,
who produced, along with their students, a plethora of commentaries and
independent treatises, most of which were translated into Tibetan.?® In China too

translation activities went on under the roughly contemporary Song dynasty (&

% These were the subject of the recent study by Jinah Kim (2013). See the overview
table at page 217ff.

% On this fascinating aspect see Seton 2015:46f., which also includes a translation of
relevant passages from Atisha’s hagiography rNam thar yongs grags (Zhol: 137:5ff).

% See the previous section regarding the ancient roots of an institution like that of
Nalanda.

% Scholastic activity related to PP did flourish in this period, particularly around the
Abhisamayalamkara. A good place to start an exploration into the key scholastic sources

and authors would be Ruegg 1981: 101ff. See also Chapter 6.2 below.
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5 960-1279). In fact, virtually all Chinese translations of the Selected Sources

stem from this period.”’

Under the Palas, various forms of Buddhism were represented, including
traditional ones. There is evidence for the worship of stipas and for the
production of statues of the Buddha depicted in traditional postures, or the
worship of Buddhist scriptures with flowers, etc. - in a way that seems quite
close to that described in some early Mahayana works.”® One can easily get a
glimpse of this richness and diversity of Buddhist traditions in this area by

studying the archaeological and epigraphical remains of a site like Bodhgaya.”

However, evidence suggests that Buddhism was not the only influential tradition.
It is well-known that Saivism too had a prominent presence inside the royal court
as well as outside of it. Some rulers - despite being described as paramasaugatas
on copper-plates - are known to have taken Saiva initiation, and land grants in

2 . . . . ol 1
favour of Saiva institutions are strikingly numerous.'®

The ritual system of the Saivas, by this time fully developed and codified in
scriptures (called dgamas and tantras) and ritual manuals, was allegedly capable

not only of protecting the kingdom, but to in fact even bestow liberation upon

%7 Some Chinese catalogues of this period do describe the geographical origin as well as
the size of Sanskrit manuscripts brought from India. See Takeuchi 1975.For a more
general characterisation of Buddhism in this period see Sen 2003: 102ff.

% On the more traditional aspects of Pala Buddhism see Kinnard 2013.

% see Willis forthcoming.

190 5ee Sanderson 2009: 108ff. A document indicating the extent of Pala support of

traditions other than the Buddhist one is the Siyan inscription (El 39: 7), see Sanderson

2009: 111.
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the initiate.’” The ritual procedures required to meet such an extraordinary
result are in fact remarkably similar to those of the by now mature and self-
aware esoteric Buddhist tradition, which had largely developed within the Pala
cultural milieu. That interactions took place between esoteric Buddhism and
Saivism is undeniable. However, the extent of direct influence of Saivism on

esoteric Buddhism is a rather controversial issue.'??

The ritual system of esoteric Buddhism'® made large use of spells, mandalas,*®*

ritualised hand gestures (mudras), diagram-like representation of the deity
(vantras), advanced visualisation of fierce deities, antinomian practices, etc.'®
Over time, this system was developed and codified in countless scriptures and
ritual manuals. There are various emic models that group these scriptures in

many ways, typically as various ‘levels’ representing increasing degrees of

esotericism: e.g. from the kriyatantras - which vastly overlap with the

191 see for example Goodall and Isaacson 2011: 124.

192 some scholars are keen on seeing the ritual system shared by Saivism and esoteric
Buddhism as a consequence of a shared cultural substratum, rather than a consequence
of influence from the Saiva side. However, gaining specific information on such
‘substratum’ is extremely challenging. See Davidson 2002: 171ff.

193 Note that not all scholars have adopted the expression ‘esoteric Buddhism’ (see the
remarks at Orzech et al. 2011: 4ff.). One should be aware that some prefer to use the
term ‘esoteric’ as an equivalent of guhya, a notion which occupies a more prominent
role within certain specific scriptural strata of the tradition.

1% These stylised depictions of palaces populated by various deities in hierarchical
disposition have sometimes be brought in connection with the social hierarchies
defining the period (see the treatment Davidson 2002: 131ff.).

1% 0On the developments of esoteric ritual with particular reference to the TJ see

Shinohara 2014.
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phenomenon of dhdrani-scriptures mentioned above - to the ‘mysteries’ of the

antinomian yogin/'tantras.m6

As was pointed out above, spells and simple mandalas had been part of the
Buddhist tradition for centuries. None of the elements listed just now are either
unique to esoteric Buddhism or indeed necessary for one to identify a certain
phenomenon as belonging to this tradition. This is why some scholars refer to
such elements by clarifying that they are in fact used pontheticaIIy.107 For one to
speak of mature esoteric Buddhism, in addition to the elements above, as well as
the presence of dedicated scriptures, one would also expect some degree of

1
% Once

belief in the soteriological significance of the initiation ritual (abhiseka).
a ritual involving spells is no longer performed for apotropaic purposes but is
linked to liberation (albeit more loosely than in the Saiva context) and made
accessible to initiates by an organised community (including masters and ritual
specialists), one is likely entering the realm of mature esoteric Buddhism. Such a

community existed under the Palas and appears to have reached its apex in the

first two centuries after the turn of the millennium.®

For the present purposes, it is sufficient to indicate that mature esoteric
Buddhism came under some pressure from various sides to justify its practices,

some of which were remarkably similar to those of the Saivas, and despite being

1% On these textual strata see for example Isaacson 1998.

197 An approachable and yet solid introduction to esoteric Buddhism which explains this

concept is Szantd Unpublished Draft.

1% This is another of the key points raised in Szanté Unpublished Draft. It appears that

such shift is already observable in the Sarvatathagatatattvasamgraha.

199 See the seminal treatment in Sanderson 2009: 124ff.
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expounded in esoteric scriptures did not appear to find much support in early

110

Mahayana literature.”” Esoteric scholars took great care in ensuring the ritual

apparatus was encoded to reflect traditional Mahayana notions, so as to infuse it
with ‘Buddhist meaning'.111 The reader might already expect that Prajfiaparamita

would come to play a significant role within these dynamics, being so intimately

connected with - and perhaps even epitomising - traditional Mahayana.

One useful framework for viewing the relation between PP and esoteric
Buddhism is that of the common distinction between a paramitanaya and a
mantranaya, i.e. two paths placing emphasis on the ‘perfections’ (paramitas, of
which PP represents the apex) or on mantras (and an associated ritual apparatus)
respectively. However, as explored in Chaper 5 and illustrated by some
specimens within the Selected Sources, these two path can overlap sigificantly. It
might be useful to mention at this point the fascinating Adikarma literature, i.e.
works and practices intended for beginner bodhisattvas on the esoteric path. As
exemplified by passages in the writing of Advayavajra and Anupamavajra, PP
sutra recitation and mantra practice did occupy a role in a beginner’s training

(see Chapter 5 for more detail).’*?

But how was PP generally faring under the Palas? Various sources suggest that
Prajfiaparamita scriptures were quite central to Pala Buddhism. First of all, there

is epigraphical evidence recording donations made in support of the recitation of

19 This is a complex point which will be taken up in some detail in the closing section of

Chapter 5.
11 On aspects relevant to this topic see for example Sferra 1999.

12 5ee Von Rospatt 2015: 821f.
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PP scriptures.® Apart from this, there is also epigraphical evidence for the
worship of PP as a deity in Northeastern India. For example, a copper-plate grant
of the Varmans mentions the worship of the deity Prajiiapamita along with other
deities at VajrayoginT.114 Historiographical sources in Tibetan also stress the

centrality of PP in the Pala cultural milieu.**

As for material evidence, the most striking resources are a number of lavishly

decorated manuscripts of the AS.1e

As already mentioned, this work appears to
have been, along with the Paficaraksa - which includes some key dharani

scriptures - one of the most commonly commissioned.

Inside monasteries, it appears that studying PP scriptures had become part of
what might be styled a ‘Buddhist curriculum’. Composing commentaries of the

Abhisamaydalankdra - a verse commentary based on the Larger PP - had become

3 For references to the key inscriptional sources see Schopen 2005: 18-19 (notes 7,8).
This and the following aspects will be taken up again in Chapter 6.1.

114 5ee EI 30: 263 (Prajiiaparamita is mentioned on line 8). The charter is unfortunately
damaged.

13 This is a vast and slightly controversial topic. Indeed, it is sometimes difficult to
distinguish between historically accurate accounts and Tibetan historiographical
agendas. A key and often-quoted passage by Taranatha mentioning how a Pala ruler
accepted the PP-expert Haribhadra as preceptor can be found at Chimpa 1990: 274.
Sanderson has translated a number of passages from Taranatha which also mention PP
(see Sanderson 2009 at the relevant section on the Palas).

116

Apart from Kim'’s study (2013), one should also mention Weissenborn 2012, which

focuses on one MS of the AS.
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common, and it appears that even official diplomas (pattras) were conferred for

writing on pp.tY

Besides large scale commentarial writing, Song Chinese translations testify to a
number of new PP scriptures appearing around this period, although a direct

relation to the Palas is not always traceable.!®

Luckily, some Pala manuscript
sources including these later PP scriptures are indeed extant. The most
remarkable one is a unique Pala composite MS including ten PP-related works,
which not only includes the PPH and the AdhyP, but also three other spell-
related PP scriptures, the most well-known of which is the Svalpaksara PP
(SvalP).’® The MS was at some point brought to Tibet, where it is still preserved.

Today, access to copies of the MS is made possible by the China Tibetology

Research Center (CTRC) in Beijing.

PP continued to be mostly associated with traditional Mahayana. In fact, it was
the AS which received most of the attention, and the available information on

manuscript worship indicates procedures still remarkably close to those

Y7 This is a crucial aspect when it comes to understanding the role of PP in later,

institutionalised South Asian Buddhism. See the references in Seton 2015: 57 (note 123).
Also see Chimpa 1990: 304.

118 5ee the useful tables - which systematically report dates (sometimes approximate) -
in Lehnert 1999: 35ff. Notice how many of these sources were translated towards the
end of the 10" C.

119

A study of the ms is offered in the introduction to Tomabechi 2009. The presence of

the SvalP has only recently been confirmed (see Komine et al. 2015: 97).
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advocated by this ancient scripture itself (such as worship with flowers, powders,

etc.) and even some connection to traditional reliquary (stdpa) worship.120

Nevertheless, one also witnesses a complex and still largely unexplored
interaction of PP with esoteric Buddhism. For example, esoteric practitioners are

th ~ 121
C.

known to have commissioned AS MSS, particularly from the 11 At some

point, the iconographic program of AS MSS started including esoteric deities and

122 At the level

not just the more traditional scenes from the Buddha’s life story.
of scholasticism, some scholars, among which Ratnakarasanti was perhaps
foremost, started composing commentaries and ritual manuals explaining, inter

alia, how the paths of PP and the path of esoteric Buddhism were indeed not

mutually excluding.*?

At scriptural level, while the presence of spells was by now quite common in PP

works, one also finds evidence of some scriptures reaching further into mature

124

esoteric territory, such as for example the just mentioned SvalP.”"" But the

opposite phenomenon, i.e. references to PP in esoteric writing, is also attested.

129 The stiipa-connection has been recently stressed in Kim 2013 (see e.g. p.52 or what is

defined as Group A within the manuscript exemplars).

121 5ee the table on patronage at Kim 2013: 217ff. Kim forthcoming will deal more

closely with PP worship in the esoteric context.
122 This is also the case with the Pala manuscript of shorter PP works kept at the China
Tibetology Research Center in Beijing. More on this will be said in Chaper 2.3.1 and
Chapter 5.2.4.

123 This important thinker is apparently also the author of short manuals on esoteric
worship, see e.g. Isaacson 2002. For a broader introduction to Ratnakarasanti and his
important commentaries see Seton 2015 (Dphil Thesis).

124 For details on the relevant passages see Chapter 5.2.3.
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There are descriptions of mandalas of Prajiiaparamita, complex visualisations of
the deity, as well as mention of the worship of PP manuscripts in an esoteric

context. Some of these sources will be dealt with in Chapter 5.1

The rise and fortunes of this later phase of PP scriptural writing will be the
subject of the present study. There should be little doubt by now that a basic
understanding of the Pala cultural milieu is, directly or indirectly, central to any
study of later PP scriptures and the interaction between PP and esoteric

Buddhism at Iarge.126

1.2.2.2 Exploring Southeast Asian Sources

As is well-known, Mahayana Buddhist traditions spread throughout Southeast
Asia and were well represented between the 8™ and 13™ C. In most regions,
Mahayana co-existed with Brahmanical traditions like Saivism, the latter being
often dominant both in terms of royal patronage as well as penetration among
the agrarian population.’”’ Clearly, while the topic cannot be explored here,
there are various views on the roles played by Indian religions and knowkedge in

the formation and maintainance of Southeast Asian polities.*?®

125 Eor a list of the available sources see Conze 1978: 88ff.

126 However, one should not overemphasise the importance of PP in this context. See
the cautious remarks on this made by Schopen (2005: 12).

1?7 See Sanderson 2003: 403ff.

128 Apart from the traditional and now largely outdated work of early French scholars

like Coedes, one should be aware of Michael Vickery’s extensive work on the history of
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One should be aware that there are complex discussions about cultural trans-

129 This includes the

regionalism and the development of ‘localised’ traditions.
role of Sankrit with respect to local languages. Some of the latter, like Old
Javanese, were not simply subordinate to Sanskrit but were used as literary
languages in their own right, as inscriptional and manuscript evidence
suggests.*® Local Southeast Asian centres appear to have been both selective

and transformative in their appropriation of Indic culture, eventually becoming

themselves culturally influential hubs, sometimes even on a pan-Asian scale.'*

As far as PP and related practices are concerned, two regions are particularly rich

in evidence, partially overlapping with modern-day Cambodia and Indonesia.**

When tracing the Southeast Asian journey of PP, one needs to distinguish
between three interrelated aspects: scriptural sources, images of the deity and

her inscriptional eulogies, and actual ritual practice.

This evidence is indeed of the utmost importance for the study of the

significance of PP in the early medieval period and should be duly recognised.

Southeast Asian kingdoms (see e.g. Vickery 1998). See also Hall 1985. Zakharov 2019
offers an overview of established views, while also proposing innovative perspectives on

the matter.

129 5ee for example Mabbett 1986 on Buddhism’s transmission to Campa, an important

medieval polity in what is today Southern coastal Vietnam.

3% A seminal discussion of the topic can be found at Pollock 2006: 125ff.

131 See Acri 2016.

32 For an introduction to Mahayana in the Khmer context see Harris 2005 (chapter 1).
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Unfortunately however, references to specific PP scriptures are rather rare in
Southeast Asian sources. The striking paucity of surviving manuscripts adds to
the challenge (on this see Chapter 6.4). Only one Cambodian inscription appears

133
k.

to mention a PP wor But one should also note that the SaSP’s translator

*Mandra (Mantuoluo, E[FZ%E) was apparently born in Funan - a region

overlapping with modern-day Combodia - in the pre-Angkorian period (6™ C), at

134 Moreover, some materials that

least according to one Chinese catalogue.
could be related to the AdhyP are attested in a Javanese esoteric work, the Sang
hyang Kamahaydnan Mantranaya, potentially making of the AdhyP the main
representative of later PP writing in the area.™®> Also significant is the presence
of verses associated with the Vajracchedika within Javanese dharani sources.'3®

More evidence, although still fragmentary, will be presented in Chapter 6.3 and

6.4.

This paucity of scriptural evidence is partly counter-balanced by surviving
statues/bronzes and some inscriptional sources recording elaborate invocations
of the deity Prajiaparamita, sometimes referred to as the ‘mother of the

137

Buddhas’ (an epithet already found in the AS ™), or her installation within

temples and shrines. Particularly well known is the instance of Jayavarman the

133 see Sanderson 2003: 427 (note 284) and Chapter 6.4 below.

B4 This is also mentioned in Harris 2005: 6. Also see the catalogue Kaiyuan shijiao lu (5

TeREZL$E) (T2154 p537b10- 15).
3> This is briefly treated in Woodward 2004: 339f.
136

One such spell inscription is mentioned in Griffiths 2014: 146f.
7 See Mitra 1888: 253ff.
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138 By comparison, the number

VIl installing a PP in the name of his late mother.
of post 8™ C South Asian inscriptions mentioning PP, even as a deity, is

surprisingly low, and largely confined to Northeastern India (see 6.1).

Perhaps the best-known attestation of Prajiaparamita in Java is an impressive
statue kept at the National Museum of Indonesia in Jakarta, widely considered to
be a true masterpiece.139 Prajiaparamita is also referred to in Old Javanese
sources where the deity appears to have been incorporated within certain royal

rituals related to funerary practices (much like in Cambodia).**

While Prajfiaparamita was predominantly associated with traditional Mahayana,
in Southeast Asia iconography and ritual contexts often betray interaction with
esoteric Buddhism. If one can take the number of arms as indication of this, one
cannot but notice one 12" C Prajfiaparamita with twenty-two arms, apparently
unattested in South Asian sources.*** In this way, PP might have undergone a
gradual process of ‘esotericisation’. This could be in some ways parallel to what

. . ; 142
can be observed in the case of Avalokitesvara cults.

B8 gee e.g. Harris 2005: 19.
139 see Reichle 2007: 51ff. (with illustration on p.52).

140

See Sanderson 2003: 377. Specific text passages will be pointed out in Chapter 6.3.
! see jbid. p.51.

142

The deity and related cults are the object of a detailed article by Green (2014).
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1.2.2.3 Stiapas and dhdrani stones

While Sri Lanka is usually associated with the Theravada tradition, Mahayana
Buddhism too left remarkable traces there.**® One can think for example of the
dharani stones, which are quite numerous.** These stones, inscribed with spells
or extracts of spell scriptures, must have been invested with major ritual
significance: as pious donations they were probably thought to confer immense

merit upon the donor, while likely serving an apotropaic function as well.**

In Sri Lanka, fragments from the Larger PP were found engraved on golden

146

leaves.”™ Also, tablets inscribed with a PP text were recovered from the vicinity

of a stupa structure.*’

The practice of depositing Buddhist texts within stlpas is
well attested, but most commonly it is the Pratityasamutpadagatha that is

inserted in the form of a stamped clay sealing, or alternatively certain

dhc':rar_ﬁs.148

%3 On this see Veidlinger 2006 and Mori 1999. See also Mudiyanse 1967. A recent MA
thesis by Powell (2018) deals with evidence relating to Vajrayana. See also the

references in Acri 2016: 9 (note 29).

144

See the classic treatment in Schopen 2005: 306ff.
%5 For a recent contribution on dhd@rant stones - albeit in the Orissan context - see
Mishra 2016.

1%¢ See von Hinliber 1983: 189ff.

%7 See Paranavitana 1933: 199ff. See Drewes 2007: 132 for considerations about the
specific location of the tablets in relation to the stipa and about the implications for the
history of the Buddhist book cult.

148

On this practice see Bentor 1995 as well as Skilling 2008 (which is to be reprinted in

Willis forthcoming).
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Miniature stlpas, clay sealings and dharani stones are commonly recovered from
Buddhist sites of this period. Notably, archaeological sites in Orissa have proven

149
d.

impressively rich in this regar These sites also preserve a large number of

esoteric Buddhist deities, in a sign of the impact the tradition had on the area.™

1.2.2.4 Surviving Traditions in the Himalayas

While Buddhism had been present in Nepal throughout the early medieval
period, the historian of PP will find it fascinating that much more recent evidence

1 with the virtual disappearance of Buddhism from

is available from this area.
the subcontinent after the 12" C, the Kathmandu valley became home to what
was left of South Asian Buddhism. There, a living Mahayana tradition survives to

32 This tradition is very rich and

this day among the Newar community.
encompasses aspects related to mainstream Mahayana and its key sutras, as well

as of esoteric Buddhism and popular dharani practices.

A key aspect to consider is the richness of the Nepalese Buddhist manuscript

tradition. This was largely made accessible through preservation and cataloguing

%9 Again see Mishra 2016.

139 A very useful tool to gain insight into the art-historical heritage of Orissa is Donaldson

2001 (volume two offers photographic reproductions).

1 As a general introduction to Buddhist literature in Nepal - including extant MS

sources - see Von Rospatt 2015.

152 5ee the seminal study Gellner 1992.
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projects like the Nepal-German Manuscript Preservation Project (NGMPP). Were
it not for Nepal, many Buddhist texts would not have survived in Sanskrit at all.
This is also and especially true for PP. Most of the later PP works considered in
this study are extant in Nepalese manuscripts. Nepalese Dhdaranisamgrahas are
large composite MSS covering hundreds of spell scriptures or individual spells,

which also usually include various later PP works.™?

However, not all of these
manuscripts are very ancient.”* Thus, one should be prepared to consider that
certain collections of texts might reflect Nepalese traditions more than Pala ones,

and that a work as recorded in them might differ considerably from its Chinese

translation of five centuries earlier.

Another remarkable feature is that Nepal has preserved a living tradition of PP
worship. One particular manuscript is preserved in the Kwa Baha temple, but it is
sometimes possible to observe other forms of worship of PP manuscripts, even

in more domestic environments. *>°

PP also features prominently in the
Navagrantha tradition, which involves the worship of a set of nine Mahayana

satra, of which the AS is one.™®

133 One of Dr.Hidas’ forthcoming monograph studies will be dedicated to these sources,

particularly those preserved in the Cambridge Library (see Hidas forthcoming).

>4 See Chapter 2.4 for details on available dates and typologies.

> For the temple-based cult of PP manuscripts see Gellner 1996. A worship procedure
has been recently described in Kim 2013.

8 Eor the list see von Rospatt 2015: 820.
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Needless to say, observing the living tradition can help formulate a number of

questions relevant to the study of earlier periods as well.**’

1.2.2.5 A note on Prajiiaparamita in China, Tibet and Japan

In the present study, Chinese and Tibetan evidence in the form of translations of
Buddhist works will play a major role. As already stated, Chinese translations are

usually the earliest dated attestations of Buddhist texts.

Buddhist culture in these regions is extremely rich and well documented,
particularly when it comes to the PP tradition. The present study focuses on
South Asia and Sanskrit sources, yet there are a few particular instances from
these non-indic Buddhist cultures which have direct relevance to the study of
later PP scriptures. The following is a preliminary list of such instances. They will

be referred to in later chapters as supporting evidence.

The Gupta-period SaSP mentioned above was translated three times into
Chinese. While this is not surprising, some extracts from its text figure

18| think it is fascinating

prominently in the epigraphical program of Shandong.
to see a shorter PP work in an epigraphical context and will attempt to keep

track of such evidence. Mahayana works engraved on stone are rare in South

Asia, with the prominent exception of dharani-sitras.

7 would like to thank Alexander O’Neill (Toronto) for starting a discussion with me on

this topic following his fieldwork in Nepal.

% For details see Wang and Ledderose 2014: 43ff.
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For example, the PPH - which includes a spell - is found engraved in China on so-
called dharani-pillars, along with another spell scripture, the Usnisavijaya. 9 The
ritual significance of such pillars would have been complex, including i.a. aspects

related to apotropaic power.

%01t is found among the

The PPH was indeed very popular in East Asia.
manuscripts discovered at Dunhuang, and sometimes its text is shaped in the
peculiar shape of a stipa. This is another development which does not seem to
find parallels in South Asia, and it might be connected to notions of power and

efficacy associated with the work and its speII.161

As for the Tibetan cultural milieu, a particularly relevant site is the Alchi
monumental complex of Laddakh. Here one finds paintings of a certain form of
Prajiiaparamita with six arms, which is also attested in one later PP work.*® In
the Alchi paintings, PP is also found at the centre of a mandala, which is also

something relatively rare and thus worth noticing.163

Another aspect concerns the already mentioned clay sealings (tsha tsha in
Tibetan). It has not proven possible to locate a clay sealing clearly depicting PP

from Northeastern India. However, there are a number of Tibetan examples. On

% On this see Kuo 2014.
1%0 5ee Mair 2002 as well as McRae 1988, the latter exploring Chan commentarial activity

on the PPH.

181 On these fascinating manuscripts of the PPH see Drége 2014. Prof. Harrison has been

working on such issues. Unfortunately, it was not possible to consult him in the course
of this study.
182 5ee Chapter 5.2.2.

183 On Alchi and the related Prajiiaparamita iconography see Luczanits 2016.
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some of them, spells are also inscribed, a fact that makes them even more

relevant to the present context.®*

Some references to such evidence will be discussed below in the context of the

cult of PP in relation to physical objects (Chapter 2.5).

Lastly, | should at least mention that Japan preserves an important living
tradition of esoteric Buddhism, some features of which are quite archaic. In

Shingon temples, the AdhyP is still recited today.165

This is one of the key
example of the endurance and adaptability of later PP writing in an esoteric

context.

1.2.3 Summary

The overview presented above might appear particularly broad in the context of
a study focusing on selected PP scriptures. However, some of the issues
highlighted are essential to the understanding of the dynamics and agendas
underlying the composition and circulation of these scriptures. By highlighting
the role of royal power and patronage in general, as well as the contrast and
overlap among various Buddhist traditions, one can see PP not only as a set of
scriptures or teachings, but as a symbol or perhaps even a ‘brand’, occupying a

prominent place within Mahayana at large. It is this aspect of PP that was

1%% See Namgyal Lama 2014: 14.
1% This is briefly mentioned in Tomabechi 2009: xii. See also Payne 2011: 1026.

57



particularly central in the early medieval period and will be a decisive factor in

shaping the fortunes of an entire new phase of scriptural production.

With these introductory notes in mind, it is now possible to approach the

primary sources.

1.3 Introducing the Primary Sources

1.3.1 Overview of Secondary Literature

Throughout this thesis, | will refer to the primary sources as ‘Prajiiaparamita spell
scriptures’, using an expression meant to capture the fact that spells are perhaps

the key feature of these scriptural works.*®®

There are a number of key technical
considerations that need to be made regarding how to properly label such group.

These will be addressed in detail below (in section 1.3.3), once the reader will be

more familiar with the choices previously made by scholars of PP.

First of all, it is necessary to point out the key scholarly studies dealing - at least
partially- with later PP writing. Perhaps surprisingly, the oldest comprehensive

scholarly account of PP spell scriptures is in many ways still the most useful: this

1%8 Eor a use of the expression ‘spell scriptures’ which has inspired this choice see Hidas

2015.
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7 The value of this

is found in Conze’s The Prajiiaparamita Literature (PPL).
account lies in the comprehensiveness of its list of scriptures, which covers most
of PP spell scriptures extant in at least a Sanskrit, Chinese or Tibetan source. Of
course, some of the records are incomplete or need to be updated, and some of
Conze’s own elaborations and theories should not be expected to reflect current
academic consensus. However, in all fairness, Conze’s work remains formidable

under many respects and the present study has only occasionally been able to

substantially move forward.

Apart from listing and describing briefly later PP works, scholars have made
various attempts at developing a taxonomy. The degree of success varies but this
has proven a particularly challenging task. Most of the sources relevant to the
present study are listed under Conze’s “Tantric Texts” section, which includes
over twenty works divided into “sttras” (e.g. the Svalpaksara), “litanies” (e.g. the
PNA), “dharanis” (e.g. the self standing PP spells), and “rituals” (e.g. works
concerned with PP within mandalas).*®® This appears to be a working taxonomy
rather than a definitive classification attempt, at least judging from the fact that
it is not found in Conze’s other publications. PP spell scriptures figure

169

prominently in Conze’s collected translations of shorter PP works.”™ There, the

classification is slightly different. Some works which were classified as “Tantric

17 However, one should refer to the second, improved edition of 1978, rather than the

1960 one.
1% See Conze 1978: 79ff.
199 5ee Conze 1993 (first published in 1973).
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Texts > Sdtras” in the PPL, are now called “summaries” (e.g. the Kausika PP)."°

Works previously classified as “Tantric Texts > Litanies” are now separately
labelled “Tantric texts” (e.g. the PNA).*’! The translations should be seen as
pioneering work, but sometimes include rather useful notes, in which Conze
explains the philological challenges he was facing. Particularly instructive is a
note in which he discusses how he edited a particular spell, which was attested

in slightly different formulations across the extant sources.'’?

Another classification is that by Saigusa, which in many ways reflects traditional
East Asian canonical conventions.’”® One aspect which is worth noticing is that
under the section devoted to the PPH, Saigusa listed other PP spell works as
well.}”* 1 wonder whether this choice was partly taken as a recognition of the fact
that the PPH should be seen as a sort of influential ‘matrix” when it comes to the

format of these sources.*”

179 see the introduction ibid. p. ii ff.

7 The ‘tantric texts’ section start on p. 184.

172 5ee Conze 1993: 198 (note 2). These two works (1978, 1993) are not the only writing
by Conze which is directly relevant to the present study. In the following chapters, | will
refer to Conze 1956, which includes editions of the SvalP and the KauP, along with a
short introductory note on ‘tantric’ PP works. While | will refer to other scholars when
dealing with iconographic aspects, mention should be made of Conze’s work on this
topic (see Conze 1968).

173

See Saigusa 1983 (in Japanese).

4 Ibid. p. 118f.
7> some remarks on what is labelled the ‘architextual’ approach adopted by Saigusa can

be found at Lehnert 1999: 63 (and relevant note). Surely, these works are sometimes

structurally similar.
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A more developed classification is found in one of Lehnert’s studies.'’® Here, PP
spell scriptures are found across three different sections: short texts
(“Kurzfassungen”), tantric works (“tantrische PP-sttren”), and ‘summaries and
compilations’ (“Zusammenfassungen und Kompilationen”).”” The PPH is found
under short texts, which implies that for the author the mere presence of a spell
is not sufficient reason to classify a work as tantric. Interestingly, the Kausika PP
is found under ‘summaries and compilations’, and according to the author this is
by virtue of the fact that the KauP’s spells are already attested in older works.'’”®
One should notice that Lehnert’s overview is written largely from a sinological

perspective, and is based on Chinese translations. Nonetheless, it is still very

useful to the scholar of South Asian Buddhism.

Moving on, Komine et al. 2015 is a recent volume on PP, written in Japanese. It is
quite comprehensive and includes a section on later scriptures.!’® While it is not
particularly ambitious taxonomically, the overall treatment is rather solid and,
most importantly, up-to-date. The highlight of the relevant section is the

inclusion of information on the Pala MS kept at the CTRC, with the (partial)

176 see Lehnert 1999: 32ff. This section is part of a methodological and well-thought

introduction to the study of Vajracchedikd commentaries from a Buddhological and
Sinological perspective. The introduction does not shy away from attempting to look at
modern theories on literature and languages (such as Genette’s thoughts on ‘paratexts’).
77 see ibid. p.33.

178 See ibid. p.66. This is a considerable step forward in terms of the attention paid to the
actual details. Usually scholars count the KauP under the esoteric specimens, following

Conze 1956 and 1978.
7% See Komine et al. 2015: 82ff.
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publication of one previously unpublished work, the Saptaslokika (SaSIP), on the

basis of that manuscript.lso

A recent overview article by Zacchetti focuses on early PP writing but does

mention a selected number of later scriptures as well 18

The author points out
that apart from recent classifications developed by modern scholar, one should
also be aware of long-standing ones which developed within the Tibetan
tradition.'® This is certainly true, and modern scholars might have little choice
but to follow this tradition in the absence of a solid etic taxonomy. However, one

should keep in mind that sometimes Tibetans do not seem to have unequivocally

agreed on the classification of a given PP spell work.'®?

Thus, as far as bibliographical comprehensiveness with regard to later PP sources,
Conze’s overview is still the locus classicus. As for the classification - and indeed
selection - of these sources, there is no single model, but a number of them,
reflecting either emic traditions or the considerations of individual scholars. This
will have to be considered carefully when laying out the list of Selected Sources

(section 1.3.2).

180 gee jbid. p. 108f. | suspect the edition was based on the folios published in Danzeng

2011, which do not include the last line of the SaSIP. See the Appendices for more
material on this minor and yet fascinating work.

181 This is the article found in Brill’s Encyclopedia of Buddhism (vol.1), referred here as
Zacchetti 2015.

182 See jbid. p.202 (second column).

183

For the complex case of the PPH see Silk 1994: 27ff. This also discusses comments on

classifying the PPH as a ‘tantra’ by Tibetan thinkers, such as Bu ston and others.
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In terms of available critical editions, some work has been done on the best-

184

known scriptures, i.e. the PPH and the AdhyP.”™" Apart form these, the SvalP was

critically edited by Yuyama, which, although partially outdated, still represents

185
k.

valuable and solid editorial wor As already mentioned, Conze’s translations

sometimes include philologically relevant notes. Conze also edited the KauP on

186

the basis of a single Skt. manuscript from central Asia.”™ Moreover, some of the

self-standing PP spells were edited by Filliozat and Meisezahl, although mostly on

187

the basis of individual manuscripts.™’ The Skt. text of the ArdhaP was edited by

M.B. Shakya on the basis of a single late Nepalese MS.*®®

Apart from these few examples, one has to approach these works through
individual Sanskrit manuscripts (many of which are now available online) or the
main printed editions of the Chinese and Tibetan canons.® This situation will

raise significant philological issues, described below in section 1.3.3.2.

184 See Silk 1994 (for the Tibetan texts; Conze’s edition is still used to access the Skt.
texts). For the AdhyP see Tomabechi 2009.

'8 This edition by Yuyama (1977) will be constantly referred to in the following chapters.
'8 This is the already mentioned Conze 1956. More on this fascinating MS will be said in
Chapter 2.2.1.

187 see for example Filliozat 1941, which edits a PP-spell as found in a Nepalese
Dharanisamgraha (p.41). Also see the various PP works listed in Meisezahl 1957.
188 5ee Shakya 1998 (edited on the basis of a Dharanisamgraha). As there is much work
to be done before a critical edition of the ArdhaP can appear, some relevant materials
will be offered in the Appendices.

'8 The online collection of the libraries of Cambridge and Tokyo have proven immensely
beneficial to the present study. On the latter see also Matsunami’s catalogue (1965).
More on this will be said in Chapter 2. As for the use of translation sources see the

remarks made below in the present Chapter.
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1.3.2 The Primary Sources: Selection and Presentation

Selecting the primary sources for the present study is not the same as developing
a taxonomy. Here, one has to consider the current status of research so as to be
able to pay attention to the less explored and yet potentially meaningful aspects.
Thus, the well-known PPH and the AdhyP will not be the focus of the present

study, although they will be considered throughout for reference purposes.

For the benefit of the reader, the following will be a brief account of each
individual work falling under the Selected Sources. The reader should be
prepared to refer back to this section on occasion. Text witnesses of a number of
these works are made available in the Appendices (see the Table of Contents).
These can be consulted to gain a general idea of the various formats of PP spell
works. Key passages will be presented and discussed in the main body of the

thesis.

Each entry will include a concordance of the scholarly overviews in which a work

is discussed (including Conze, Saigusa, Lehnert, Komine et al., and Zacchetti).

Reference texts in Sanskrit, Chinese and Tibetan will also be indicated, along with
Conze’s translations, if available. Since there is a whole section dedicated to
discussing paratexts (titles in particular), the whole Tibetan and Chinese titles will

not be reported here (see instead Chapter 3.1).
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Note that most works will be mentioned throughout the following chapters, as

different issues are taken up.

1) Ardhasatika PP (ArdhaP)

[Reference - PPL: 66; Lehnert 1999:66; Texts - Skt:Shakya 1998 (ed.); Chin:T248; Tib:

Q121 rgyud, ta 277b1-284b3 (vol. 5, p.173); Translations - Conze 1993:154]

Terminus Ante Quem: Shihu ifiz€ (*Danapala) translation (T248), after 980CE™

Scholars agree with Conze’s observation that this is a compilation of passages

191

from older scriptures.””” Most of these are lists, such as a list of kinds of

emptiness (Sanyata), perfections (paramitas), etc. Its phraseology is also in line

with earlier writing (see Chapter 3.2.2 and 3.2.3).'%?

The ArdhaP presents the typical sutra opening and structure in both Chinese
(T248) and Skt. texts, but the Chinese text is slightly less developed. A section in
the Skt. text is a series of repetitive sentences in an exchange between Subhuti
and the Buddha, with Subhiti repeating the sentence aho! aho!duravagaha
vateyam prajidparamita ‘alas, alas, this PP is indeed difficult to fathom!” (see

4.1.2). | have not been able to trace a corresponding section in the Chinese text.

%0 Chinese dates here and below are taken from Lehnert 1999.

191 see Conze 1978: 66.

192 see jbid. for a list of overlapping passages.
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The ArdhaP is preserved in a vast number of Nepalese manuscripts and a critical

193

edition is still a desideratum.™" For a preliminary collation of key exemplars see

the Appendices.

2) Ekaslokika PP (EkaP)

[Reference - Komine et al. 2015:109; Texts: Skt. CTRC 8 MS (unedited)]

Terminus Ante Quem: 1077 CE (?), see Tomabechi 2009: xxx.

This is an extremely concise work only found at the incipit of one Pala manuscript
(CTRC 8).1%* still unpublished, it consists just of an invocation to PP, the spell om
dhih hrih srih srutismrtivijaye svaha, a well-known verse also found in other PP
sources (see 3.2.2), and a statement defining the universe and its constituents as
impermanent, as opposed to the ‘peaceful’ (Santa) nirvana. There is no sltra

framework and no discursive elaboration.

3) Kausika PP (KauP)

[Reference - PPL:82; Lehnert 1999:66; Zacchetti 2015:203; Komine et al. 2015:103; Texts:
Skt:Conze 1956; Chin:T249; Tib:Q173 rgyud, pa 18b4-20a6 (vol. 6, p.279); Translation -
Conze 1993:157]

Terminus Ante Quem: Shihu Jifiz# (*Danapala) translation (T249), after 980CE; MS 10L

Khot S3, 10" C (?)

% For one such specimens see the entry at Matsunami 1965: 187.

% The folio containing the work is reproduced in Danzeng 2011.
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The Skt. text of the KauP is transmitted in the Central Asian MS I0L Khot S3 and

in fragmentary form in other Khotanese MSS.**

Despite the Central Asian origin
of the MS, it does not seem that this witness is particularly ancient. The reasons
for this will be explained in the next chapter (see 2.2.1). The KauP too is largely a

compilation of older passages.*®

It includes lists of perfections, kinds of
emptiness, etc. Its spell section is found in closing position, preceded by a few
verses. The spells listed are for the most part known from other, earlier sources

(see 4.2)."" The whole work is embedded within the traditional sdtra opening

and coda.

4) Saptaslokika PP (SaSIP)

[Reference - PPL:87; Komine et al. 2015:108f.; Texts: Skt. Komine 2015: 108f.; Tib:
Q5907 ngo mtshar bstan bcos, po 348a8-349a3 (vol.149, p.159)]

Terminus Ante Quem: MS CTRCS8, 1077 CE (?), see Tomabechi 2009: xxx.

Lacking a sttra frame-structure, this extremely concise work consists of a series

of epithets of PP, a short spell, and a closing section describing the fruits of the

195 This fascinating MS can be consulted online on the IDP (International Dunhuang

Project)’s website:
http://idp.bl.uk/database/oo_scroll_h.a4d?uid=5440284659;recnum=12708;index=1
(accessed April 2019).

1% see the reference passages listed under the title.

%7 An attempt at tracing some overlap of these dhdranis with those of other spell-

scriptures can be found in Chapter 4.2.
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spell’s recitation (such as seeing the Buddhas at the time of death, and being

reborn in pure Buddha fields (ksetras)).**®

5) *PrajAdapdaramita Namdstasataka (PNA)
[Reference - PPL:84; Lehnert 1999:61; Komine et al. 2015:110; Texts: Chin: T230; Tib:

Q172 rgyud, pa 16b7-18b4 (vol. 6, p.278); Translation - Conze 1993: 196]

Terminus Ante Quem: Shihu Jifiz&€ (*Danapala) translation (T230), after 980CE

Lacking the sdtra frame-structure, this work, much like the SaSIP, starts with an
invocation-section, although much longer in this case (108 invocations).*® This is
followed by a statement regarding the efficacy of the recitation of such
invocations. Then a spell is introduced and given in full. The work closes with a
description of the results of spell recitation (such as being free from the karmic
fetters (karmavaranas), being reborn under circumstances conducive to

awakening, etc.).

This work is also attested in a Tibetan composite MS from Dunhuang (Pelliot

Tibétain 45, see 2.2.2).°%°

198 Apart from Komine et al. 2015 as mentioned in the reference-box, see the

Appendices for a comparison with the SaSIP as found in a later Nepalese MS.
%9 A large section from this work will be presented in Chapter 4.3.1, with some
suggestions regarding how to improve Conze’s translation at critical places.

2% Colour scans of this fascinating MS can be found online:

https://gallica.bnf.fr/ark:/12148/btv1b8307260z/f2.image (accessed April 2019).
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6) Candragarbha group:

Candragarbha-PP  (CandP), Sdryagarbha-PP  (SGrP),  Vajraketu-PP  (VajrakP),
Samantabhadra-PP (SamaP), Vajrapani-PP (VajrapP)

[Reference - PPL:83f.; Komine et al. 2015:104f.;

Texts (Tib. only):

CandP: Q743 sher phyin, tsi 180a8-181b3 (vol. 21, p.258);

SUrP: Q742 sher phyin, tsi 179a1-180a7 (vol. 21, p.257);

VajrakP: Q746 sher phyin, tsi 182b8-183b3 (vol. 21, p.259);

SamaP: Q744 sher phyin, tsi 181b4-182a5 (vol. 21, p.258);

VajrapP: Q745 sher phyin, tsi 182a6-182b7 (vol. 21, p.259);
Translations - Conze 1993: 148ff.]

This group of closely related works is attested only in Tibetan. The five
Bodhisattvas after which the works are titled are: Candragarbha, Suryagarbha,

Samantabhadra, Vajrapani, and Vajraketu.

These short sttra scriptures are expositions built around questions typical of PP
writing such as ‘how should a bodhisattva train in the perfection of wisdom?’.>*
They touch upon different kinds of absorptions (samdadhis), and some of them
employ similes and incorporate verses. In general, the phraseology is largely in
line with that of traditional PP writing (see 3.2.3). The CandP and the VajrapP

incorporate one spell each.

7) Svalpaksara PP (SvalP)

[Refereces - PPL:81; Lehnert 1999:62; Zacchetti 2015:202; Komine et al. 2015:102; Texts:
Yuyama 1977 (Skt., Tib. critically edited, notes on Chin.); Chin: T258; Translation - Conze
1993: 144]

Terminus Ante Quem: Tianxizai X &2.5¢ (*Deva[$anti?]) translation (T258), after 982CE.

% see for example the translations of relevant passages at Conze 1993: 149, 152, 153,

etc.
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Of the scriptures listed here, the SvalP is probably the best-known, not lastly
because it is available in a rather solid critical edition by Yuyama. Avalokitesvara

and the Buddha are the main interlocutors, as in the PPH.2%2

This is a fully-
fledged siatra, with two embedded spell sections. The work mentions
mantrasiddhi ‘accomplishment of mantra (practice)’ and mandalabhiseka ‘(ritual)
initiation in a mandala’, in what seem to be, given the context, references to
esoteric Buddhist practices. *®® There is also a remarkable reference to
worshipping a manuscript of the text in a private environment (svagrhe).®* The

recently re-discovered CTRC 8 MS includes this work and its text differs in some

places from Yuyama’'s edition. Some such differences will be referred to below.

8) *Buddhamatr (BM)

[Reference - PPL:90 (n0.39); Lehnert 1999:63; Texts - Chin: T259]

Terminus Ante Quem: Tianxizai X 2.5¢ (*Deva[$anti?]) translation (T259), after 982CE.

This concise work is attested only in Chinese. It is decidedly ritual-oriented. It
lacks the sutra frame-structure and starts directly with a spell. Next comes the

description of a visualisation of Prajfaparamita with six arms.”% After a second

292 conze is inclined to see a link between the two works, partly on account of the similar

choice of characters (see Conze 1978: 81).
2% The relevant passages will be discussed in detail in Chapter 5.2.3.
2% See Yuyama 1977: 287 (Vf).

2> Conze deals briefly with the iconographic description (see PPL reference). See the

dedicated chapter-section in Chapter 5.2.2.
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spell-section, a long list of Bodhisattvas connected to the visualisation is given. A

translation of the whole work is offered in the Appendices.

9) Individual PP spells

[Reference - PPL:86; Texts: Filliozat 1941; Meisezahl 1957]

Nepalese and Tibetan collections of spells and spell scriptures record a number
of PP-related spells. These are mostly named after well-known PP scriptures such

206 some of these

as the Pafcavimsatisahasrika, the AS and the Vajracchedika.
spells are followed by brief statements describing the amount of merit the

reciter will accrue while uttering the dharani.

As explained above, the basis for such source selection had to be Conze’s
comprehensive bibliographical account of “tantric texts”, albeit with some
caveats. In general, ritual manuals have not been selected, although they will be

referred to at the relevant places (particularly in Chapter 5.3.1).

While Conze did not list the ArdhaP under this category, it nonetheless seems
that this work should be considered. The reasons for this are the following: the
overall structure of the work (which is in fact a concise collection of extracts from
earlier PP sources) (see Chapter 3.2.2); the presence of formulaic passages
which could be taken as typologically related to spells (see Chapter 4.1.2); the

date of its Chinese translation (10th C); and the fact that some later Skt. titles of

2% Apart from Conze’s list in the PPL, see for example Filliozat 1941: 41 (with edition).
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the ArdhaP as found in Nepalese MSS include the word dhdarani (see Chapter

3.1).%%

Also, Conze did not know of the very short spell work EkaP, which survives in the
Pala manuscript of PP works kept at the CTRC in Beijing. This work should

certainly be included in the Selected Sources (see the entry above).

The BM is a remarkable work only extant in Chinese. It was listed by Conze under
the subclass “Ritual” within the class of “Tantric Texts”, but | will follow Saigusa

and Lehnert in considering it along with the main satras (see Chapter 5.2.2).2%8

The reader familiar with Conze’s PPL will have noticed that there are at least
three more works which might be deemed relevant. One is a
Prajiiaparamitahrdayadharani (extant in Skt.- Cambridge MS 1554; PPL: 87). |
have recently obtained a digital copy from Cambridge Library and will offer some
preliminary remark on what seems to be another short ritual manual (Chapter
4.1.3). The second is the series of invocations known as the ‘25 doors’ (PPL: 85,
n.26). The invocations are also found in the AdhyP, which is thus kept as the
main reference work. The third is the *Ekaksara PP, a minimalist sGtra which
equates the PP with the single letter (aksara) ‘A’ (see Zacchetti 2015: 203; PPL:
87, n.32). While this work - extant only in Tibetan - should be kept in mind, |
believe that too often the relation between PP and spells has been exemplified
on the basis of this work. | will attempt to show that the matter is indeed much

more complex and fascinating.

27 see the relevant section above and at Lehnert 1999: 66.

2% See Saigusa 1983: 119 (X.12.[d]). See also Lehnert 1999: 63.
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By way of a summary, the Selected Sources still extant in Sanskrit are the KauP,
the SvalP, the SaSIP and the EkaP. Only extant in Tibetan is a group of five
connected texts named after various Bodhisattvas, which one can provisionally

label the ‘Candragarbha group’.”®

This, in short, is the list of primary sources of the present study. While these are
concise and limited in number, significant complexity is added by the need to
consider Chinese or Tibetan translations side by side with the Sanskrit,

depending on the availability of sources (see 1.3.3.2).

The reader will have noticed that there is need for further clarifications on
multiple fronts. First of all, at terminological level one needs to clarify how the
term Selected Sources relates to those of ‘PP spell scriptures’ and ‘shorter PP
works’. All three expressions carry slightly different meanings in this study (see
the clarification at 1.3.3.5). Also, the use of the term ‘scripture’ requires some
explanation, for not all Selected Sources are fully-fledged sitras with opening

and closing narratives (see the same section 1.3.3.5).

However, before dealing with terminological issues, one needs to address the

key questions around method.

1.3.3 Methodological Considerations

%9 This group of texts is not mentioned in most general treatments of PP works

mentioned above. One exception is of course the PPL, see Conze 1978: 83.
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1.3.3.1 Interdisciplinarity and Relevance to Buddhist Studies

It is currently fashionable to characterise one’s study as ‘interdisciplinary’ while
also claiming to explore aspects related to material culture. The present study is
for the most part based on the analysis of written sources and therefore makes
no claim to explore the said dimensions. Nevertheless, attempts are made at

connecting texts with objects whenever possible.

Mostly, this will take the shape of a study of the relevant manuscript sources.
The field of codicology is currently undergoing a phase of heightened
appreciation among scholars. In South Asian studies, large scale preservation
and/or digitisation projects have opened new frontiers to the study of Buddhism.
These include the Cambridge Manuscript Preservation Project and the Nepalese
German Manuscript Cataloguing Project, while many sources in Sanskrit have

also been made available by the International Dunhuang Project.’*

This has helped the formation of a number of scholars specialising in codicology,

but the field remains severely underrepresented in Buddhist Studies.

2 Thanks to the first, most Skt. palm-leaf MSS at the Cambridge Library can be accessed

online, along with very detailed descriptions
(https://cudl.lib.cam.ac.uk/collections/sanskrit/1; July 2019); the second has left a vast
microfilm collection which | believe is now managed by the Staatsbibliothek in Berlin.
The online descriptive catalogue ca be found here: http://ngmcp.fdm.uni-
hamburg.de/mediawiki/index.php/Main_Page; July 2019). Lastly, some relevant PP MSS
can be consulted on the IDP’s website. Details will be given as necessary

(http://idp.bl.uk/; July 2019).
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The same phenomenon is also occurring with respect to Chinese and Tibetan
sources. The huge Dunhuang manuscript corpus has been a key catalyst for the

211

development of Chinese Buddhist manuscriptology. As part of the Buddhist

Studies ‘curriculum’, it is becoming increasingly important to understand the

2

scribal practices of Dunhuang copyists, 2** not least because this helps

understand later printed editions of the Canon as well.

Tibetologists too have been focusing on manuscript exemplars of the Tibetan
Buddhist canon, which are often independent from the main printed canons and

allow for new insights into the transmissions of texts.”"?

But it is not only scribal practices that matter here. Studying manuscripts allows
one to explore the social value of these objects. In the Buddhist context and
beyond, the gifting of a manuscript and its worship are highly significant
practices which can also involve large scale financial transactions.?** Most
modern editions of Buddhist texts do not include manuscript colophons, which
are sections added by copyists including vital information regarding who

commissioned the manuscript, when, and - although often by means of

11 see for example Moretti 2012. One should perhaps note that not all the MSS found at

Dunhuang were copied there.
212 One should note, however, that not all the MSS found at Dunhuang were copied
there. See Fujieda 1961, as well as Fujieda 1966, and 1969.

12 One can think here of a series of recent studies on Tibetan canonical and para-
canonical collections by scholars based at the University of Vienna (see the TMPV,
Tibetan Manuscripts Project Vienna).

1% Apart from Kim’s study (2013), another recent contribution to the understanding of
these dynamics - particularly from the perspective of Saivism - is a monograph by De

Simini (2016).
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established formulas - for what purpose. Also, some of the high-end objects
involved the work of specialist artists, who produced exquisite miniature
paintings. The issue of the relations between such paintings, or ‘illuminations’,
and the text they are supposedly illustrating is complex and of potential far

reaching consequences.’™

In the case of PP spell scriptures, one can look at some of the older witnesses
from the Pala period, read their colophons and explore the significance of their
iconographic program. This will be taken up in chapter 2.3.1. Another key
objective will be identifying individual works within large composite manuscripts
from Nepal (2.4). Here too, one can look at colophons and object features,
hoping to understand better how such sources were used as well as other

aspects related to their commission (e.g. their economic value).

However, since the objective is to throw light on the transmission of PP spell
scriptures at large, Skt. MSS will not be the only kind of evidence explored. Other
MSS and objects will be dealt with if they are deemed to represent important
typological examples. For example, clay sealings depicting Prajiiaparamita are
surely a key area of interest, particularly if a spell is also included. Equally
relevant are statues that match the iconographic descriptions found in the
Selected Sources. One could also say that epigraphy at large is also significant,

particularly when linked with monumentalisation or landscape manipulation.

*> This has been subject of debate at least since Foucher 1900’s study of the relation

between image and text.

76



These issues could not be explored properly in the present study, although

Chapter 6 will offer a few examples in this regard.

It is hoped that paying attention to manuscripts, inscribed objects and statues

will complement and increase the value of an otherwise text-oriented study.

Another methodological aim is to attempt to bridge the gap between different
sub-fields within Buddhist Studies. This can be done by developing or reinforcing

key narratives.

Scholars in the field of Buddhist Studies are probably familiar with the risks of
creating ‘silos of Buddhological knowledge’. This can take the shape of a
tendency - particularly in students and young researchers - to focus on certain

Buddhist (scriptural) traditions in isolation from each other.

The study of later PP scriptures presents a most valuable opportunity from this
point of view. First of all, their ‘hybrid’ nature makes it difficult to classify them
under any category. They bear some resemblance to PP scriptures, as well as to
dharanisdtras, and sometimes even to the language encountered in esoteric

sources (for these features see Chapters 3, 4 and 5 respectively).

Furthermore, PP spell scriptures testify to the significance of traditional
Mahayana notions well beyond the 7th C. It is crucial to understand that
traditional forms of Buddhism continued to exist under the Palas. In fact scholars
like Jacob Kinnard have been very vocal on the conservative character of Pala

Buddhism, and not without some justification.?*® Studying the later period gives

?'® This is broadly the argument of Kinnard’s 1996 article.
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the advantage of being able to deal with a cultural milieu in which virtually all

forms of Buddhism were represented.

In recent years, the study of dharanis has found new impetus and
acknowledgment among scholars of Buddhism. One of the main achievements
has been the recognition of the antiquity and centrality of Buddhist spells and
spell scriptures (dharanisdtras). A series of articles on the raksa and paritta
genres on the South Asian side, and a number of studies on dharanis in China
from about the 3rd C CE, have practically redefined out understanding of spells

and their role within Buddhist culture.?!’

One of the most significant aspects of
spells is their tight connection to ritual and popular practices, which can
potentially throw light on key aspects of Buddhism as a lived tradition, e.g.

apotropaic practices; funeral practices; domestic worship and recitation; the role

of pilgrimage and sacred sites; calendrical worship; etc.

It is hoped that by stressing once more the important and independent status of
spell practices within Buddhism, these will gain even more recognition within the

field.

Lastly, a certain emphasis will be placed on esoteric Buddhist sources, even
though their study has largely dominated the engagement with post-7th C South
Asian Buddhism over the last few decades. Here, a narrative that | would like to

put forward is that of the complex dynamics of interaction between PP and the

*Y Strauch’s already-mentioned contribution (2014) is part of a whole issue of the SOAS

journal devoted to the study of spells. Information on early spell practices in China is

available in Orzech et al. 2011 (see pp.155-270).
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esoteric traditions. Chapter 5 will explore further key phenomena already
mentioned above, such as the commissioning of PP MSS on part of esoteric
practitioners, the progressive appearing of esoteric deities in MS iconography, as
well as the development of advanced rituals involving PP-related materials and

notions.

In conclusion, it is hoped that the approach outlined above will improve the
value of the present study by linking it to methodologies and narratives that are

currently relevant to the field of Buddhist Studies at large.

1.3.3.2 Philological Considerations

The primary sources of this study are textual. Here, the word ‘text’ will be used
to refer to any actual textual instantiation of the primary sources. For example,
one can speak of a Chinese text, a Sanskrit text, or a Tibetan text of the PPH,
depending on the manuscript or the edition referred to. The term ‘work’ will be
used to refer to the given source in a general way. For example, the SvalP will be
a PP ‘work’ and what is found under number T258 of the Taishé Buddhist Canon

will be one of its Chinese ‘texts’.**®

For practical reasons, sometimes expressions such as ‘the Tibetan text of’ a given
work will be used. The use of the determinative article does not imply that all

Tibetan texts of the SvalP are identical, for there can indeed be considerable

8 This of course is just meant to be a pragmatic approach to very complex philological

issues. For more advanced considerations about such terminology see Milikowsky 2006.
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variations between different canonical editions or MSS. The expression simply
refers to what is being chosen in this study as the text of reference. If a critical
edition is available, that will become the text of reference. As a general rule, the
expression ‘the Chinese text of X', will refer to the text as found in the Taisho

219

edition.”” The expression ‘the Tibetan text of X’, will refer to the text as found in

the Peking edition.”*

One might wonder if it might not be appropriate to use the term ‘version’ as in
‘the Chinese version of X'. This expression will sometimes be used, yet one
should keep in mind that this term has a particular significance for philologists of
early PP literature. It was mentioned above that there are a number of early PP
scriptures, such as the AS, or the various instantiations of the Larger PP.?*! The
textual interrelations among these texts are immensely complex. Some PP
philologists use the term ‘versions’ to indicate the difference in terms of size,
while they use the term ‘recension’ to refer to underlying similarities among

different versions and to identify further sub-families.?*?

While in the present study no attempt to produce a critical edition of the sources
is made, there will be attempts at identifying and discussing divergences among

the various texts.??® For example, a major difference between the Skt. text of the

1% These were accessed mostly through the electronic version CBETA 2016.

220 This would be the Otani reprint (Daisetz Suzuki ed., The Tibetan Tripitaka. Peking
Edition. 1955-1961). See Silk 1994: 64.

?2! See Zacchetti 2015: 176ff.

?22 See Zacchetti 2005: 37ff.

223

For learned considerations on the issue of editing authorless Buddhist literature see

von Hinliber 1980.
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SvalP as critically edited by Yuyama and the Chinese text of the same work (i.e.
T259) will be duly noted and discussed (see the example at Chapter 3.1 regarding

self-referential passages).

Thus, identifying major divergences on the basis of a ‘triangulation’ between
Sanskrit, Chinese and Tibetan sources can be said to be an objective of this

224

study.””” This in many ways is an extension of what Conze had already started in

the PPL.

Here, there is no aim at ‘reconstructing’ unattested exemplars on the basis of
stemmatic considerations. This is partially due to the scope of this study, and
partially due to the intricacies of the textual transmission of authorless scriptures,
which sometimes hardly allows to trace a common source for the many

stemmatic branches.??

However, the stemma of Tibetan canons as discussed by Lainé is kept in mind.*%
It has been fascinating to occasionally consult the Phugbrag and the ‘London MS’

which seem quite likely to bring new variants to the table.

As for the Chinese texts, | would like to at least mention a common practice
among students and scholars. Some variants are recorded in the Taisho
apparatus. Since this collation covers only some editions of the canon, it is

common practice in Buddhist Studies to supplement these variants with those

222 On the concept of ‘triangulation see Silk 2016: 297 and Silk 2010: 897f.

*2 This is a complex issue, which is discussed at many places; in the Tibetan context see
e.g. Lainé 2009: 19ff.
%% See Lainé 2009: 4 (with table of the stemma). Of course, this contribution builds upon

the seminal studies by Helmut Eimer.
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recorded in the Zhonghua canon, which collates a largely different set of early
sources.”?” One of these is the stone-carved Fangshan canon, a source which

might deserve to be consulted, due to its position in the stemma.??®

As a general principle, precedence will be given to Sanskrit texts and their
attestation in South Asia and Nepalese manuscripts. | have attempted to at least

collate some of the key witnesses (see the Appendices).

1.3.3.3 Periodisation and Regions

It will be clear from section 1.3.2 that aspects relating to periodisation and
location present some complexity. This fact should be addressed, and taken as

an opportunity to better understand the materials.

In particular, one should clarify why the Pala period (8th -12th C) and

Northeastern India are given such emphasis here.

One should note that the earliest attestations of the phenomena under scrutiny
slightly predate the Pala period, and are not clearly relatable to any South Asian

region in particular.??® Also, it is equally true that most of the available MSS of

227 For an introduction to dealing with the various editions of the Chinese Buddhist

Canon see the particularly lucid treatment in Deleanu 2006: 131ff. The editions are:
Taishé shinshi daizokyo K IEHT 5 Kk 4%, Tokyo 1924-1932; and Zhonghua Dazangjing
- Hanwen bufen "PEE Kk 4%—E B {57, Beijing 1984-1988.

*%8 For the position of this Canon within the stemma see e.g. Deleanu 2006:130.

> For an introductory account see Section 1.2.1 above.
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the primary sources come from Nepal and date considerably later than the Pala

period (e.g. from after the 17th C).

Nevertheless, there are reasons to see Pala Buddhism as the main catalyst for
the development of this literature. First of all, virtually all Chinese translations of
the primary sources are (Northern) Song translations (see the table above), that
chronologically overlap with the Pala period. A few crucial Pala manuscript

sources are also available.?*°

In some cases, it is not possible to identify the date of composition of a given
scripture, but only a terminus ante quem. Even in these cases, it seems unlikely
that many of the Selected Sources would have been fully formed much earlier

than the Pala period, although this is a possibility that remains open.

Furthermore, it is under the Palas that esoteric Buddhism reached its mature
form, and some elements in later PP sources seem to betray the influence of this
tradition (Chapter 5). This is also the time when PP received some consistent
attention at institutional level. Both facts point to the Pala period as at least a

catalyst - if not the origin - of the phenomena under consideration.

Furthermore, Nepalese Buddhism is closely connected to Pala Buddhism. While it
is not possible to speak of linear continuation, for many developments are

unique to Nepal, major links are certainly there and one can meaningfully speak

230 Apart from the CTRC ms mentioned above, there seems to be at least one relevant

specimen preserved at the Asiatic Society of Kolkata (see the next Chapter for details,

2.3.2).
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231 Thus, while a certain kind of

of the Nepalese legacy of Pala Buddhism.
Nepalese dhdrani-collection might not be attested in Pala sources, one can

sometimes formulate hypotheses about how Pala prototypes might have

developed into these later collections.

The transmission of later PPs to Tibet and their translation into Tibetan is also

232 And while it

largely a product of interaction with the Pala cultural sphere.
might be surprising that Pala Buddhism had such a vast network of exchange
with East Asia, one should also consider that Cambodian, Viethamese and

233 Thus, as remarkable as this

Javanese form of Buddhism were influenced by it.
fact is, the attestation of a PP dharani in Javanese sources might help unveil
some South Asian practices. As explained above, properly tackling the trans-
regional and the ‘localised” dimensions of Buddhism is a complex enterprise,
which requires sound theorical approaches and great awareness of cultural
specificites. In the context of the present thesis, the focus will remain on Indian

models and their influence. But in order to become more aware of the unique

connotations of PP cults in a given regional/cultural context -e.g. in Cambodia,

21| do agree with some of the comments made by Gellner (2004) that a study of

esoteric Buddhism in the early medieval period would benefit from the inclusion of later
evidence from Nepal.

22|t is actually not always easy (or sometimes even possible) to date the Tibetan
translations of the Selected Sources, particularly if colophons do not mention any names.
There are examples of what seem to be later translations, such as that of the SaSIP,
which seems to stem from the 14™ C. See Conze 1978: 87.

3 Of course one should not forget that South Indian influence was also very strong in
Southeast Asia. Some of the materials collected so far on the question of PP reaching

this area - probably on the basis of Pala influence - are presented in Chapter 6.3/6.4.
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Java, or even Nepal - one can refer to the specialised literature given in the

footnotes.

With this in mind, and given the fact that actual Pala sources on later PPs are
very limited, this study makes the case for the need to be flexible and embrace
whatever evidence is available as potentially relatable to the earlier period when
these scriptures where redacted. This applies particularly strongly to Nepal, given
the survival of some later Skt. manuscripts of the primary sources. As already
mentioned, local traditions from elsewhere in Asia are not studied specifically,
unless there is a clear link to the Selected Sources. This is made somewhat easier
by the fact that this study does not focus on the PPH or the AdhyP, which were
by far the most influential and wide-spread works of these later family of PP

scriptures.

1.3.3.4 The Question of Taxonomy

The study of PP writing has been characterised by attempts at classifying its
sources (see above 1.3.1). This despite the fact that dharani related literature in
general is notoriously difficult to classify.”>* Conze, Saigusa, Lehnert - but also

Hikata and others - all developed their own taxonomies.?*

% see Davidson 2014b: 126, referring to the comments on this issue made by Dalton

and van Schaik (2006: xxi-xxiii).

% See section 1.3.1 above.
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It was explained above that such classifications can appear arbitrary and artificial,
and in some cases one might truly question their usefulness. If one decides to
rely on such classifications, one should bear in mind that Skt., Chinese and
Tibetan texts can differ considerably, and it is not guaranteed that a given

feature will be attested in all three.?®®

This might also overshadow the dynamic
development of these sources over centuries of transmission. Once accepted
that the AdhyP is an ‘esoteric PP sitra’, it might be less obvious that its earliest

attested texts have in fact very little esoteric content at all.?*’

This is why a
choice was made to focus on broader topics divided into chapters, rather than on

specific scriptures divided by types. While this might require slightly more effort

on part of the reader, the result should in the end justify this approach.

In the present study, the selection of sources involved some reflection on
classificatory issues. This was dealt with above, explaining the need for a flexible

approach based primarily on the current needs of the field.

It is not the aim of this study to suggest a new taxonomy, and engaging critically
with what has been already suggested will be deemed sufficient. However, there
are two points regarding this issue that should be made here. The chapter on

dharanis (4) will focus on the importance of text structure, an issue which has

2% Some of the main differences among the various sources were already detected in

the PPL. These preliminary comments by Conze - while needing to be complemented by
more precise observations - were instrumental in allowing for the design and scope of
this study.

¥’ see Tomabechi’s comments on Xuanzang’s early translation of the AdhyP (2009: xlv).
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2% Thus, the presence

not been given much emphasis by taxonomists of later PPs.
or absence of the sttra frame-story will be given importance, as will the position
of the spell-unit, which can be found as a closing appendix or embedded within.
There is a remarkable structural difference between a PP work which lacks the
sutra frame-story and has an embedded spell-unit, and a fully-fledged sitra
which adds a spell in closing position. This does not always amount to
predictable changes in the overall message of the work, although ritual

performance is likely to be emphasised in the first case, while discursive teaching

built around a set of key Buddhist notions could be expected in the second case.

The chapter on the influence of esoteric Buddhism (5) will require a further
selection, for this study will argue for a need to focus on specific sources in that
context, i.e. the SvalP and the BM. This is not meant as a classificatory attempt
such as that of Lehnert, who defined a group of “tantrische
Prajiaparamitasutren” consisting of the AdhyP, the SvalP, the BM and the
PNA.”* In this case, the focus on the SvalP and BM will be based on the presence
of certain remarkable statements or textual passages, rather than on structural
features, which are deemed to require further explanation and to be valuable
from the perspective of the dialogue between PP and esoteric Buddhism. Some
of these statements are not found across all attested texts in the same way. This
makes the need for a classification attempt even more problematic and perhaps

less pressing.

2 - - .. .
%% Scholars of dhdrani literature seem more keen on recognising the importance of such

structural features (see Hidas 2015: 129).

29 The relevant section starts at Lehnert 1999: 57.
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Another issue is that of potential non-Indian compositions. Some of the works
attested only in Chinese or Tibetan could in fact not reflect a South Asian original.
At present it is not possible to clarify their origin, and these scriptures will be

considered as equally relevant to the present discussion.

1.3.3.5 Terminology, Descriptive Categories and Working

Definitions

Given the heterogeneous character of the Selected Sources, finding a suitable
term to refer to them as a group is indeed a challenge. As pointed out, Conze
was keen on using the expression “tantric works”.?* In this study a convention is
followed which prefers the use of the expression ‘esoteric Buddhism’ over
‘tantric Buddhism’ (for a working description of this tradition see 1.2.2.1). Thus,
adapting Conze’s label, one could refer to these sources as ‘esoteric PP
scriptures’. However, this label is quite problematic. First of all, the elements
pointed out above as characteristic of esoteric Buddhism are hardly encountered
at all in these works. Secondly, there is no clear endorsement of initiation in

soteriological terms (and yet see the statements discussed at 5.2.3).

A careful scholar might thus want to opt for the label ‘proto-esoteric PP
scriptures’. However, the expression ‘proto-esoteric’ is sometimes used to refer
to the early phase of dharani writing (outlined briefly in section 1.2.1). In the

present case, it would be better to not be constrained chronologically, for many

20 The label ‘tantric texts’ is used both in the PPL as well as in the 1956 article.
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of these ‘proto-esoteric PP scriptures’ are actually relatively late productions.
There is also a deeper issue relating to the use of terms like proto-esoteric or
proto-tantric with reference to dharani related sources. Buddhist spell literature
and practices simply cannot be reduced to a formative stage in the history of

esoteric Buddhism.?*

A fascinating expression is the rarely encountered ‘dharani
Buddhism’, which could be used to indicate the phenomenon of spells (including
both writing and practices) as a whole within Buddhism, while avoiding reference

2 The expression does have its merits, for it

to esoteric Buddhism per se.
highlights the importance, and the independent status, of this ancient yet all too
often neglected phenomenon. It cannot be excluded that, as dharani studies
evolve, this category will become as widely used as those of ‘Mahayana

Buddhism’ and ‘esoteric Buddhism’. However, as this thesis is being written, it is

not common among scholars.

Here, there is a need for choosing a neutral label, not constrained chronologically,

nor necessarily associated with mature esoteric Buddhism. To do so, it is

necessary to focus on the one feature which most of them share, i.e. the

presence of spells. Adapting an expression already suggested by Hidas in the field

of dharani studies, i.e. ‘spell scriptures’, one might indeed opt for
) 243

‘Prajiaparamita spell scriptures’.”™ This could prove a rather felicitous choice of

words. However, the works listed above also include individual spells, as well as a

1 That is not to say that there are not connections between the two forms of Buddhism.

Shinohara 2014 and Dalton 2016 offer compelling treatments of such links. Dalton 2016
also offers a brief overview of critiques of the label ‘proto-tantric’.
242

See the early comments on this in Waley 1931.: xiii (quoted in Davidson 2008: 102).
% See Hidas 2015: 131.
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works which lack the sttra frame-narrative. For this reason, one should prefer
the more comprehensive expression ‘PP spell works’ or, in extenso, ‘PP spell
scriptures, individual spells, and related works’. In the following pages,
‘Prajiiaparamita spell scriptures’ will be preferred for practical purposes, but the
reader should be aware of the nuances that can be missed by employing such

expression.

Some thought has been given to the question whether the term ‘corpus’ should
be employed here. Since the primary sources are never attested or referred to as
a specific group, the term would be artificial. This is why ‘Selected Sources’ is
preferred. This will be used to refer to the works listed above, representing a
sub-group within PP spell scriptures. For example, the PPH certainly is a PP spell

scripture, and yet it is not included in the Selected Sources.

Another expression one is likely to find in secondary literature is that of ‘short(er)
PP scriptures'.244 This can prove a helpful expression, as it captures the other
defining feature of these sources, i.e. conciseness. However, it is too broad for

the present context, for it also includes earlier works like the SaSP, the

Suvikrantavikramipariprccha PP, etc.*®

In conclusion, the Selected Sources are a sub-group of PP spell scriptures, which
in turn belong to the wider class of ‘short PP scriptures’. These labels are merely
conventional here, and are intended to help the reader indentify the extent to

which a certain statement is meant to apply.

2% This is used both in Conze 1993 as well as Zacchetti 2015.

245

See e.g. the group of ‘shorter PP’ works identified in Zacchetti 2015: 191.
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In general, the term scripture will be applied loosely in this study, it will not only
refer to those fully-fledged sttras where the Buddha or a Bodhisattva is the
authoritative source of the exposition. Nor will considerations on canonicity play
a crucial role. Works like the SaSIP, which consist of invocations, spells and brief
descriptions of ritual benefits, will also be counted under ‘scriptures’. This again
is a convention, and the reader should at least be aware of the underlying

complexities.

Moving on, a choice had to be made regarding how to refer to complex textual
and vocal units such as om sr7 hri Srutismrtivijaye svaha. The Selected Sources
usually adopt the term dhdarani (which is also typical of their colophon titles in
Nepalese MSS), but sometimes mantra is also found. Note, however, that some
early PP sources in Chinese tend to use other terms, especially some that might
reflect the Indic vidya.>*® A choice is made here to use dhdrani as a collective
term, with ‘spell’ being adopted as an English equivalent.”*’ Since such strings
can be quite complex, the terms dharani-unit and dharani-section will be used to
include related elements (e.g. if an invocation is also present), as illustrated in

Chapter 4.2.

This brings up the next issue, which is that of the particular nature of the rituals
advocated by the various texts. Here we cannot propose an overview of the
relevant ritual theories, although we will need to preliminarily characterise

practices advocated by the Selected Sources. There are a number of

%6 See e.g. the PPH, where some of the spell is termed BEIRE (on this see Attwood 2017).

On general Chinese terminology for spell see McBride 2005.

**’ see Davidson 2009 for a study of the semantics of such terms.
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ethnographical theories which are relevant in the present context, not least
Spiro’s famous tripartite framework of ‘nibbanic’, ‘kammatic’ and ‘apotropaic’
Buddhism developed in the Burmese context.’*® For more specific discussion of
ritual theories relating to pragmatics of the spoken word one can turn to
Davidson 2014 (p.7ff.) as well as Copp 2014 (e.g. the introductory discussion at

p.7ff.).

As for general characterisation of spells in the context of later PP works, a
number of scholars have used expressions such as ‘magic’ and ‘apotropaic
efficacy’.249 However, as will be illustrated in detail, the Selected Sources show a
remarkable emphasis on earning religious merit or benefits such as enhanced
insight and religious inspiration (see 4.3.1), which may not be properly covered
by such terms. Some useful expressions have been used recently by Castro-
Sanchez for describing dharani rituals: e.g. contrasting ‘mundane’ and
‘supramundane’.””® These terms will be adopted here in an intuitive manner.
Thus, a goal of spell practice such as becoming rich in this life will be labelled
‘mundane’. Physical protection against weather, diseases, etc., would also count
as mundane. However, benefits such as being reborn in heaven in the presence
of a Buddha will be called ‘supramundane’. That being said, one should not get
the impression that mundane and supramundane benefits represent two

incompatible sides of spell practices, for a vast range of goals are typically

mentioned together within spell scriptures.

%% see Newell 2010: 397.
¥ see for example Zacchetti 2015: 195. Similar expressions had been used by Conze in

the relevant contributions already mentioned.

20 See Castro-Sanchez 2011: 56ff.
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While this concerns ritual goals, one should also be able to broadly characterise
ritual procedures. There obviously is a difference between a simple recitation
practice that could be carried out at home by the devotee and an elaborate
procedure set out by dedicated manuals, which might require the intermediary
agency of a specialist priest. In the present study, the following will be adopted
with respect to written sources: ‘implicit or recitation-based ritual’ will refer to
those cases in which a spell is either left without ritual specification, or is
accompanied by a simple exhortation to recite it; ‘elaborate rituals’ will be
anything else, from a complex visualisation practice, to the drawing of diagrams

or the performance of a certain set of hand gestures.

Finally, one should notice that things get more complex once we shift from the
statements found within a text to the use of a certain object which contains such
a text. For example, the PPH might limited statements about the practice of its
spell or its power - stating e.g. that it is sarvaduhkhaprasamana ‘pacifying all
suffering’ ' - but once the work is engraved on a dhdrani-pillar along with
dharani works, it becomes part of an object with its own specific ritual
dimension.?* To better appreciate this multi-dimensional aspect of spell rituals
and associated objects, one can turn to Paul Copp’s monograph on spells in

medieval Chinese Buddhism (2014).

Summary

1 See Conze 1948: 37, 3.
252 On this see Kuo 2014.
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Having read the above Introduction, the reader should now be equipped with the
basic coordinates, both historical and methodological. It should be clear that PP
spell scriptures represent a complex phenomenon. More important than
proposing any classification is to develop an understanding of the specific ritual
character and agendas underlying the various sources, as well as of their legacy

within South Asian Buddhism and beyond.

It is with these questions in mind that the following chapters were composed.
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2. MANUSCRIPTS, TRANSMISSION, AND THE
ROLE OF SCRIPTURAL FORMATS

2.1 Introduction

The long history of Prajiiaparamita is marked by the centrality of the book and its
ritual significance. As explained above, this theme takes many forms: whether it
is a statement on the PP book’s protective power in an early Chinese

translation;253

a manuscript book held open in the hands of a Prajiaparamita
statue from Gilgit;254a lavishly illuminated Pala manuscript;255 or the PP still

worshipped today at the Kwa Baha temple in Kathmandu.?®

While much remains to be explored with regard to the transmission of the main
PP works, PP spell scriptures should not be neglected either. The present chapter
represents an attempt at tracing the transmission of such scriptures, by focusing
in particular on extant Sanskrit manuscripts. Rather than offering a detailed
codicological study, the aim of this chapter is to reflect on the possible ritual

significance, status, and appeal of the concise format that characterises such

253

Apple 2014: 28. The passage from the Daoxing banre jing E{THY 545 is rendered as
“Furthermore, Kausika, once the prajiigparamita has already been copied, even though
one cannot study or recite it, if one [just] holds the scriptural roll [of the

prajidpdramitd], then either people or ghosts will not be able to harm [him]”.

% These are described in von Hintiber 2007 (with plates).

> see for example the colour reproductions in Allinger 2008.

% See the now ‘classic’ contribution by Gellner (1996).
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sources. In particular, efforts have been made at exploring some lesser known -
and sometimes hardly accessible - composite manuscripts from Northeastern

India and Nepal.

Aspects that will be treated include: the selection and order of PP spell scriptures
in various manuscripts; information that can be gathered from colophons;
aspects such as the presence of illuminations or the choice of a certain script
(which could both inform about the cost of the manuscript and the status
ascribed to a certain work); and finally any aspects which betray how the

manuscript might have been used.

Before turning to a presentation of the relevant sources, it might be useful to
reflect on the early stages of the transmission of PP spells and related scriptures.
As already pointed out, in the 7th C there are at least three works which opened

the way for the development of PP spell literature: Xuanzang's (2:7Z%)

translations of the AdhyP and the PPH, as well as the PP-section of the TJ (T901).

The first work - the AdhyP - is found embedded within the Da Banreboluomiduo
jing KAGHS R BE B 25 4% (T220, henceforth DB), a vast collection of PP scriptures
translated by Xuanzang, which alone occupies three volumes of the popular

Taisho edition of the Chinese Buddhist canon.?®’

From the perspective of this chapter it is interesting to note that there are

indications that the DB goes back to an Indic original. Passages that seem to

>’ These would be volumes 5-7 of the Taisho.
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corroborate this come from the early catalogue Fayuan zhulin (JEZGERFK, T2122),

as well as from Huili’s (£217) biography of Xuanzang.?*®

According to Li’s interpretation, Huili’s account states that this work was object

of veneration in China (58[) and speaks of a previous incomplete translation.”®

L

However, perhaps banre (f&7#5) in the passage might simply refer to PP literature

at large. Li’s interpretation also includes Xuanzang stating that the DB was

particularly dear to Chinese people.?®® However, once again one is not sure

whether it was in fact PP tout court to occupy a ‘prominent place’,?®" including by

extension the DB, as the summa - or ultimate repository - of the PP teachings.

Be that as it may, the figure for its length given by Huili is 200.000 units, which

262

matches that given in the Fayuan zhulin catalogue.””” We learn that Xuanzang

28 The overview article Zacchetti 2015 includes a section devoted to this issues. The

biography corresponds to Taishd’s T2052, which is translated in Li 1995.

29 see EREREEMGTS » BiI(CEER » REEFE#5 (T50n2053p0275¢18) “In the Eastern
Country the Mahaprajnaparamita Sutra was highly esteemed. Although it had been
translated into Chinese during a previous dynasty, the translation was incomplete” (Li
1995: 327).

%0 see JHEAKFAERN A 4% (T50n2053p0276b11) “This sutra has a special relationship with
the land of the Han people” (Li 1995: 329).

%61 Zacchetti informed me that the expression 75 %% actually has a more nuanced
meaning akin to that of ‘predestined affinity’. It also appears that the expression is a
quotation from works ascribed to Jizang =&, 6-7" C (T 1696, p. 68, b2-3). In that
context, the author is narrating the struggle on part of a Chinese master in obtaining a
certain PP work. This struggle thus appears to be subtly compared to that of Xuanzang
by his biographers (Zacchetti, personal communication July 2019).

262 See XAFARLEAS — - ENE (T50n2053p0275¢25) “[...] the original Sanskrit text of
which consisted of two hundred thousand verses” (Li 1995: 327). The length estimate of
the reliable catalogue is found at T53n2122p1024b19.
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was encouraged to produce a reduced version and that he eventually resolved to
translate the whole thing after a premonitory dream.”®

The links between the figure of Xuanzang and the DB are striking and they are
partially enhanced by Huili’s narration. It is certainly not a coincidence that this
summa of PP happens to be Xuanzang’s last work and thus a sort of testament.
But it is unclear if any active role was actually played by Xuanzang’s team in
shaping the DB. As is well known, the biography itself states that three copies of
the DB had been procured from the ‘West’.?**

Further information about the Sanskrit originals can be gathered from the
Fayuan zhulin, which systematically gives the length of the Indic exemplars on
which the translation is allegedly based. Due to its early date, the testimony of
this catalogue is usually taken seriously, despite the fact that some length
estimates can be problematic. As for the AdhyP, its length is given as 300 units.
This is surprising, given that the work is usually associated with 150 units.
Nonetheless, the length given by the catalogue is consistent with that of

Xuanzang's translation.?®

283 See EA4EIFE5 NS (T50n2053p0275¢25) “his disciples often requested that he
produce an abridged version of it” (Li 1995: 327) as well as A% 22 I xR B2 DL
FHEEER... (TS0n2053p0276a02) this is a longer passage, translated at Li 1995: 327f.

6% See ZREEMHATEIFE: = (T50n2053p0276a12) “the Master had obtained three

different versions of this text in the Western Region” (ibid. p.328).
?%> On this see Zacchetti 2015: 202.
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Despite the possible Indic origin of the DB, no Sanskrit version survives, at least
in recognisable form. Certainly, a large number of fragments of works contained

in the DB have come to light in Central Asia.”®

Thus, the DB exemplifies shorter PP works embedded within vast collections, in

this case along with other PP works.

As noted above, the PPH is not included within the DB. Leaving aside the
complex literary trajectory of the PPH,*®’ in principle this raises the question
whether PP spell scriptures could also be transmitted along with other typologies
of Buddhist sources. The case of dharant pillars is intriguing, for there the PPH
can sometimes appear along with the Usnisavijaya. Both the concise format and
the emphasis on spell open the door for associations within PP spell scriptures
and dharant sources. As shown in this chapter, such associations are indeed
traceable within Sanskrit MS transmission from early times until modern

Nepalese practice.

One should also spend a few words on the other early compilation which

includes PP spells, the TJ (T901, 7t C).268 In this case, it would seem that the

?%% The recent volume Harrison and Hartmann (ed.) 2014 is a very useful tool for

identifying the relevant fragments. Of course, one should refer to the volumes of the
series Sanskrit Handschriften aus den Turfanfunden (see Wille et al. 1965-2017). More
on the relevant fragments will be said in the dedicated section of this chapter.

?°7 See ibid. as well as Watanabe 2009: 44ff. For a useful list of available Chinese
witnesses of the PPH see Lehnert 1999: 50f.

268

This work was mentioned in the Introduction, in the section describing the three

important 7™ C sources for the study of PP spells.
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compilation as such is a Chinese product, although many sections might go back

to Indic materials.?®

The Prajiiaparamita section starts with a short, opening sutra-narrative which
does not include spell transcriptions.m The inclusion of opening narrative

sections in sutra-style is common in the T2

Next comes a description of a
mandala preparation along with an iconographic description of PP.?’”2 The
following sections give various mudras (ritualised hand gestures) and spells, one

of which is none other than the one found in the PPH.?”

Clearly, this way of selecting and structuring PP spells and related materials
constitutes a very different strategy than the sitra-based one of the DB. Yet this
is to be expected of a works or a section thereof actually resembling a ritual

manual.

2%% On this issue see Shinohara 2014: 31.
2% The section starts at T18n0901p0804c16. | am not aware of any study dealing
specifically with this narrative and its PP-related themes.

Note that the narrative does mention the uttering of PP spells (e.g. T18n0901p0805b2-
3). Some importance is give to traditional notions such as that of $amatha (Z& B fit1)
(T18n0901p0805a13-19). PP is also compared to mount Sumeru, in what does not
appear to be an extremely common theme (T18n0901p804c27-28).

?"! See Shinohara 2014: 38.

%72 This has been translated in Shinohara 2014: 54ff.

273

References to this will be given in Chapter 4, which deals with key aspects related to

PP spells, including intertextuality (4.2).
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Thus, | think these three early examples already help identify some of the key
possible scenarios. On the one hand, one wonders whether collections of PP
works - even if not as extensive as the DB - did continue to attract attention. PP
spell scriptures being particularly concise, their insertion within various PP
repositories can be expected, particularly as a means of validating such

innovative sources.

On the other hand, one should pay attention to the fascinating possibility of PP

spell scriptures being found side-by-side with dharani sources.

Furthermore, one should not forget that they could also occur independently, e.g.
in a dedicated MS on palm-leaf or even on a different kind of support, such as

clay, stone, etc.

Finally, the TJ example reminds one that the circulation of PP spells was not
limited to sutras. It is clear that these spells circulated widely and independently

and were also often inserted within dedicated ritual manuals.

2.2 Central-Asian and Dunhuang Sources

2.2.1 A Central-Asian Witness

As Chinese translations up to the 7" C do not seem to include specimens of the
Selected Sources, it becomes necessary to look elsewhere for some potentially

early attestations.
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Central Asia has yielded a large number of MS fragments recording PP works.
Most of these belong to the Larger PP, which appears to have been quite well

attested in the early period.274

Most shorter PP specimens are works also
attested in Xuanzang’s DB, e.g. the Suvikrantavikdmipariprccha or the
Paficaparamitanirdesa. The three best known shorter PP scriptures are present
as well: the Vajracchedika, the PPH and the AdhyP. The latter is also attested in

some remarkable bilingual manuscripts (Sanskrit-Khotanese) which have

attracted some attention.?”

One phenomenon of particular interest here is the presence of some composite
MSS in which a PP scripture is included along with dharani works. For example,
MS Or.15009/46 does include both the VajracchedikG and the
Anantamukhanirhdradharanisatra.?’® This witness consists of only one folio and
it is difficult to understand what kind of collection might have underlain it.
Fascinatingly, this association within PP works and dharanisatras will become a

major feature of the later MS transmission, as will be shown below.

In general, it has proved particularly difficult to trace the Selected Sources in
Central Asian materials. This could be taken as further indication of their
relatively late composition date, or of the pre-eminence of the Larger PP and the
Vajracchedikad in the region. The main available catalogues do not seem to record

them, and preliminary readings of the large number of unidentified PP fragments

274 See Wille 2014: 206f, Wille 2014b: 227, Hartmann and Wille 2014: 249 and 252.
%> See Maggi 2009: 374.
'8 Wille and Karashima 2009: 122.
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2’7 Even the Gilgit

do not show trace of this phase of PP scriptural writing.
manuscript ‘library’, otherwise so useful for the study of PP, does not preserve

specimens of the Selected Sources.”’”®

The only exceptions are witnesses related to the KauP. The entire text of the
KauP is found in one witnessed classified as 10L Khot S3 or Ch.0044.%”° This MS is
not in the common pothi format but in the Chinese-style scroll format.?®
According to the online catalogue, one side of the scroll bears the Chinese text of
the Bodhisattvabhimi. The other, partially damaged, preserves the Sanskrit text
of the KauP. No special reasons have come to light during the present study as to

why these two works should be grouped together and this could simply be a case

of manuscript reuse.?!

The script is not very polished and lines are followed only in an approximate way.
There appear to be faint interlinear aksaras on a few occasions, although their
purpose cannot be determined. In modern times, line numbers were added to

the left every ten lines in roman numerals.®

"7 See Wille 2014b: 227.

278 For a list of relevant MSS see von Hiniiber 2014: 97 (n. 10a); 102-103
(n.24,25,26,27,28,50); 107 (50); 108 (52d.2, 52d.3, 52d.4). This issue is also mentioned in
Chapter 6.1.

279 see Wille 2014b: 227 and Bailey 1963: 356 (Khotanese Texts V).

%% On these and other formats see Formigatti 2016: 86f.

281 On the reuse of Chinese scrolls see van Schaik and Galambos 2012: 140.

*%2 please refer to the website and catalogue details given above to quickly gain access

to a digital reproduction of this MS.
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The minimalist colophon was reported correctly by Conze as kausaka nama
prajidparamita samapta, which is followed by what appears to be a special

punctuation mark indicating the end of the work.??

However, this is not the only Skt. witness of the KauP from Central Asia. Two
short passages from the KauP are found on Central Asian scrolls in conjunction
with other works, thus strengthening the assumption that the KauP of IOL Khot
S3 did not bear any particular connection to the Chinese text on the recto. These
fragments are P2925.58-59 and P5537.1-6.2%* The first fragment corresponds to
the sitra’s opening section, ending with a mention of the work’s main character,
i.e. Sakra/Indra. The second is also a fragment, but linked with a much longer
passage in Khotanese. The opening is clearly recognizable as that of the Skt. KauP,
including the sttra frame narrative and what seems to imprecisely correspond to
the sentence ayam prajiaparamitayah arthah ‘this is the meaning of PP’, as
found in IOL Khot S3/Ch.0044. Up to this point, the writing is relatively regular.
From here, the writing becomes very irregular, betraying the intervention of at

285 Be that as it

least one more hand, which alternates with the more careful one.
may, the text is no longer that of the Skt. KauP, with the exception of a few short

passages in the opening portion, which could be identified as corresponding to

%8 For the colophon see Conze 1956: 118. The punctuation mark consists of two vertical

dots and a slightly elongated triangular dash. Again, the images are available on the
website of the International Dunhuang Project (IDP) under both sigla IOL Khot S 3 and
Ch.0044 (accessed April 2019).

?% See Bailey 1956: 102 and 118 (Khotanese Texts Il1).

285

The editor suggests a writing exercise involving a teacher and a student (p.118 note

2).
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286 While a detailed study of these

parts of paragraph 2 of Conze’s edition.
fragments is best left to experts of Khotanese codicology, there are some general

remarks that could help place these witnesses in the wider picture.

At first, there were hopes that these witnesses could be proof of a relatively
early circulation of PP spell scriptures. However, it soon became clear that an
early date is not warranted on paleographical grounds. In terms of scholarly
assessments of the script, Conze had called that of IOL Khot S3/Ch.0044 “cursive
Gupta script".287 Maggi and Martini have recently used the label “late Khotanese
orthography” for the same manuscript.?®® Despite what might look to the
uninitiated as some archaic features, it would appear that there is no ground to
assume a date of creation prior to the 9™ C.?%° Also important is that there is no
Chinese translation of the KauP that predates the Song period.®® Thus, the
Central Asian fragments are in line with the general view that the Selected

Sources post-date the early phase of PP spell writing (7th C), and perhaps by a

good margin.

%% see Conze 1956: 116. A full analysis of these Khotanese passages could not been

undertaken here.
*¥7 Conze 1956: 112.
*% See the communication Maggi and Martini 2012: 4 (Newsletter Dharma Drum
Buddhist College).

%8 While the paleographical technicalities escape me entirely, | would like to thank
scholars of the calibre of Mauro Maggi and Camillo Formigatti for discussing some of the
related issues with me. The only actual reference to the paleographical features of the
KauP | was able to trace is one by Hoernle (on some features of the vowel signs). See
Hoernle 1916: xxiv (Manuscript Remains of Buddhist Literature). On the paleography of
Central Asian MSS see Sander 1968.

20 5ee Lehnert 1999: 67.
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Moreover, given the fragmentary transmission and the lack of colophon
information, it is difficult to elaborate on the cultural/ritual implications of the
presence of the KauP in Central Asia. It appears that these examples should not
be seen from the perspective of the development of particular collections which
include PP spell scriptures, inasmuch as they represent individual fragments
scattered over more, possibly reused scrolls. This at least is the preliminary

impression.

Despite these limited findings, the presence of Central Asian fragments of the
KauP remain remarkable, for this work appears to have had a different trajectory
than most of the other Selected Sources, both in terms of genesis and
transmission. No other Sanskrit witnesses of the KauP have come to light during
the present study, including in Nepalese sources. The KauP will resurface in

Tibetan dhdrani repositories (see below 2.4.1).

2.2.2 Spell Scriptures in a Tibetan Composite Manuscript

Given the paucity of PP spell scriptures in Central Asian sources it becomes
necessary to consider at least some of the more remarkable specimens in
languages other than Sanskrit. Pelliot Tibétain 45 is a collection of dharani works

in Tibetan from Dunhuang.291 It includes 79 folios which measure ca 7x16 and are

! The digital reproduction of the MS is available here:

https://gallica.bnf.fr/ark:/12148/btv1b8307260z.image (accessed May 2019). See also
the catalogue Lalou 1939: 18 (which gives a provisional table of contents and

information about physical structure).
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292

bound by a string on the upper long margin.””* On the basis of palaeographical

considerations, it appears that this MS could belong to the period between the
second half of the 9" century and the second half of the 10™.23 It contains the
text of the PNA, which is found as the third of otherwise 15 works. While not all
of the works have been identified, most of them belong to the dharanisitra
genre (e.g. the Tathagatosnisasitatapatrapardjitanamadharani  or  the

Avalokitesvara-ekadasamukhanamadharani).”**

One should notice the simple drawing on the verso of the first folio, which

295 There are occasional minor

depicts a vajra, with flames, on a lotus flower.
drawings on other folios, but overall this appears to be an object which would

have been relatively cheap to commission, in contrast to some other specimens

which will be mentioned below.

The final colophon is very brief and parts are illegible to me. After a preliminary
reading, it would seem that the colophon mentions updsakas (lay devotees), as

well as the attainment of Buddhahood and of religious merit.**®

2 See Lalou 1939: 18.

*% This estimate was kindly offered to me by Sam van Schaik (personal communication
October 2018). For relevant paleographical information see van Schaik 2014: 299-337.
294 Again, see Lalou 1939: 18.

% see Pelliot Tibétain 45, folio 1v. For all visual features, please refer to the website
provided above.

%% | can read (PT 45 folio 82r, 3f.): dge bsnyan dge [-|] ‘0| sangs rgyas sa (xxxx) grub par
gyurd cig | | bsod nams gyi tshogs. | would like to thank Ulrike Roesler for looking at the

MS with me on one occasion.
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As for the internal colophon, the PNA simply ends with the word zhu - indicating
that the text had been proof-read - which is repeated twice in diverging sizes and

colours, alternated by two double vertical strokes.?®’

On the whole, the script is
rather regular, with exception of the spell-section. The PNA’s spell is written in a
slightly smaller size and thinner line. The characters are also slightly bended

towards the upper-left.*®

Thus, the spell is visually separated from the rest of
the work, which makes it easily identifiable. Note, however, that the Sanskrit title
given at the beginning of the work is also found in a similar hand. This visual
feature could then simply be related to the way Sanskrit words are transcribed in
the MS. If this is the case, the feature should not be interpreted as highlighting
the importance of the spell or its position within the MS. Before the title line, the
previous work ends with the words zhus lags, again written with two different

writing tools.**

There are also two decorations, the larger of which is a circular
decoration which seems to depict flowers. Again, this decorative feature does

not seem to have implied considerable additional costs for the commisioner.

This relatively early collection is remarkable in the present context because it
shows a PP spell scripture integrated within a group of dharanisutras, thus
representing a different scenario from PP-centred repositories like the DB. No

Sanskrit version of the PNA appears to have survived, which makes this witness

27 see PT 45, folio 30v. (folios are not numbered in the original, so navigate to MS page

31 on the Gallica website).

2% please refer to the digital copy available online, details given above. See PT 45, folio

29v,4 - 30r,3.
299 See PT 45, folio 23v. | am unable to determine whether two people were involved,

although this seems possible.
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particularly valuable. Some of its reading will be referred to in the following

chapters.

Also of interest is the fact that this witness too seems to post-date the 9™ C.

2.3 Pala Witnesses and related sources

2.3.1 Shorter Prajnaparamitas in a Pala Composite Manuscript

The single most remarkable witness for shorter PPs in general and PP spell
scriptures in particular is certainly the Norgulingka MS, or CTRC 8, a copy of
which was inspected in Beijing in July 2018 as part of the present study.300 An
edition of the EkaP and SaSIP texts included in this MS, as well as a list of variants

from three works (incl. the SvalP) are presented in the Appendices.

This is a collection of ten shorter PP works arranged in ascending order of length:

301

from the extremely concise EkaP, to the elaborate SaSP.>’*In terms of PP

scriptures which include spells, CTRC 8 preserves: the just mentioned EkaP,

3% Thanks to Dr. Birgit Kellner (director of the IKGA) and Dr. Dramdul (director CTRC) for
making this possible. The copy available for inspection in Beijing is a black-and-white
photostat copy, probably made from a previous reproduction of the original MS, which
is located in Tibet. The quality of the copy is not very good, but the inferable good state
of the original and the regularity of the script allow a relatively unimpeded reading. See
Tomabechi’s description (2009, Introduction).

31 Tomabechi 2009: xxx/xxxi.
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which is otherwise not known from other sources (even in Chinese or Tibetan
translation); the SaSIP, another elusive PP spell scripture which is only attested in
one Nepalese Dharanisamgrahas and in a late Tibetan translation;302 a version of
the PPH; and one version of the SvalP. Regarding the latter, it should be noted
that the internal colophon gives the title of aryyabhagavati
prajiigparamitardhasatika. ** Following a request to me on part of Dr.
Tomabechi, who inspected the manuscript in 2009, it was possible to confirm

that the text in question is indeed that of the Svalpaksara PP and not that of the

ArdhaP 2%

CTRC 8 also includes a work called avikalpapravesa nama dharani aryabhagavati
prajiaparamita sapadasatika. This is of course not a mantra or dharani-related
work but a sdtra focusing on the notion of entering the avikalpadhatu.*® Of
course, the MS also includes the AdhyP, which was edited by Tomabechi during a

stay in Beijing.

The MS is dated to the reign of Sirapala, whom Tomabechi identifies with

Sarapala Il on paleographical grounds.>*® The colophon of CTRC 8 reflects a

typical formulation, particularly common in Pala MSS: **/

392 5ee below for details on the Nepalese exemplar.

393 This corresponds to work no. 5 of the list in Tomabechi 2009: xxxi.

3% This is also mentioned in Komine et al. 2015: 97 (no.5).

3% For a recent treatment involving this work see Meinert 2003: 177.

3% See jbid.: xxx (note 29). This would point at the early second half of the 11" C as the
date of production.
7 see the example in Kim 2013: 249. Most of the same terms are also found in

inscriptions (see Schopen 2005: 223ff.).
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[ve dharma formula]

deyadharmo [+‘]lyam pravaramahayanayayinah
paramopasakaranakasri(u)dayardajasya yad atra punyam tad
bhavatv acaryopadhydyamatapitrpirvangamam krtva
sakalasatvaraser anuttarajfianaphalavaptaya iti| | [...]
srinsdrapaladevapravarddhamanakalyanavijayarajye samvat 3

karttikadine 10 pustakam [+ likhitam?] iti.>®

‘This is the religious gift of the foremost follower of Mahayana

'3%9 the ranaka > $ri Udayarija.

and ‘distinguished layperson
Whatever merit [is to arise from such gift], may that be - with
precedence to my mother and father, preceptor and teacher - for
the attainment of the fruit of ultimate knowledge of the entire
mass of beings. [...] This book was [written] in the third year of the

reign of increasing welfare and victory of Sri Strapaladeva, in the

10%" (lunar) day of (the month of) Karttika’.

According to the formula, the religious context surrounding the production of
this MS is that of religious gifts, which are said to generate great merit, which in

turn is dedicated to all beings. In particular, mundane purposes are not

3% The word vijaya - usually found in this kind of formula - had been left out of the 2009

edition (p. xxix).
39 These expressions are actually very common in epigraphical sources. However, their
precise interpretation is a matter of some controversy. Apart from the seminal
discussion at Schopen 2005: 223ff. see also McCombs 2014: 315ff.

310

For possible meanings of this term see Sircar 1966: 276. Here it may suffice to note

that this could be a person as a relatively high status.
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mentioned, with a reference to the attainment of ultimate knowledge instead.
As for the donor, one notices his possible wealthy/influential status (ranaka) as
well as the fact that the donor is simply described as a follower of the Mahayana.
Thus, there is a lack of indications regarding affiliation to esoteric Buddhist circles.
The terms acarya and upddhyaya are actually part of the staple formula of Pala

311 While such terms are not sufficient to establish an esoteric

colophons.
affiliation, a table on MS commission published by Kim argues that such

affiliations can sometimes be detected. Apparently the number of relevant cases

increases from the 12" C, a period slightly later than the production of CTRC

312
8.

For the present purposes, it is important to note how shorter PP are fully
embedded within a religious culture - and its market - of high-end gifts which
usually privileged either the AS or the Paficaraksa. This is a signal of the
recognition of acceptance of PP spell scriptures within such culture. However,
despite such recognition, one is puzzled by the fact that this particular series of

PP and related works does not seem to be attested elsewhere.

The PP connection is also emphasised by the invocations and stanzas opening
the MS. After invocations to the three jewels and all Buddhas/Bodhisattvas, one

finds an invocation to PP and some verses which describe her, ending with:

311

Again, see the example in Kim 2013: 249.
*12 See Kim 2013: 217ff.
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“those who seek awakening should listen to this Prajiaparamita, mother of the

Jinau 313

As is well known, on occasion independent dharani works are found at the end
of Pala MSS of PP, in what is a further indication of how the two genres came
into close contact in this period. Curiously, one Pala MS in the Los Angeles
County Museum is described in catalogues as a Dharanisamgraha. However,
research by Allinger has shown that this is nothing but a MS of the AS, with the

314

Usnisavijaya dharani found before its colophon.”™ Be that as it may, in the case

of CTRC 8, only the ubiquitous ye dharma formula is found before the colophon.

It is curious to note that the same cardboard box no.8 which contains the PP MS
also includes folios from a different MS which records other spell scriptures.315
After a brief inspection of randomly selected passages, the pattern that emerged
was consistent with that of the works of the Paficaraksa. Unfortunately, | was
unable to trace the few missing folios of CTRC 8 within this second manuscript.

The copy was at places hardly legible and the script - although still of the Pala

variety - was much less polished and regular than that used for the PP MS.

Moving on to the visual features, CTRC 8 immediately reminds one of the well

known Pala MSS of the AS and Paficaraksa. It is written with great care in what is

313 See Tomabechi 2009: xxix (prajiiaparamitam jinasya jananim $rnvantu

bodhyarthinah).
314 See Kim 2013: 81.

315

This had already been pointed out by Tomabechi (see ibid.).
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usually termed ‘Pala script’,**® with a number of illuminations. Notably, there are

illuminations around the string holes as well, rather than just in the usual ‘panels’.

317 Due

This however, is a feature also found in a number of other Pala witnesses.
to the bad quality of the copy preserved in Beijing, the internal miniatures could
not be identified. However, thanks to the recent publication of colour pictures of
the opening and closing folios of the MS, it is now possible to identify the

18 The opening ones show some of the typical

miniatures on such folios.
depictions of scenes from the Buddha’s life, including the monkey’s giving of
honey and the parinirvana.*'® More remarkable are the closing folios, which
show depictions of esoteric deities. The deities of the two main panels have been
identified as Hevajra and Cakrasamvara in their more common forms.

Unfortunately, the flanking deities could not be identified.*?

In the following chapters, some of the more fascinating variant readings

detected during the study of CTRC 8 will be presented at the relevant places.

3% On the reasons for preferring the expression ‘Pala script’ over the many others which

have been proposed see Formigatti 2016: 84.
37 see for example Allinger 2008: 115.
318 See Danzeng 2011: 145f.

*9 See Ibid.

320

| would like to thank Cristian Luczanits for his help with the identification (personal

communication, October 2018).
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2.3.2 Other Pala and related sources

Apart from CTRC 8, Pala witnesses of the Selected Sources are extremely rare.
This is despite the fact that the Pala period appears to have been the main
catalyst for the composition of PP spell scriptures in the first place. PP did occupy
a relatively central place in Pala Buddhism, particularly within the social and
intellectual elites. Perhaps more relevant to the study of PP spell scriptures

would be the question of the impact of PP at popular level. Here, however, the

321

evidence is not as rich as one might hope.™" Kinnard has made some useful

remarks about the notion of prajiia permeating a number of cultural expressions,

322

particularly in relation to visual arts.” Nevertheless, the impression a student

gains from a brief look at the major archaeological sites and art-historical

remains is that other deities, dharani scriptures, and forms of worship seem to

323

have been more wide-spread than the PP-related ones.™” Regions like Sri Lanka

321 Here one could also consider the possibility that relevant materials might simply have

been lost. After all, ‘popularity’ does not automatically translate into higher chances of
long-term preservation. A typical example often used by sinologists is that of medieval
Chinese vernacular narrative/performative literature (e.g. bianwen $83), which in its
time must have been extremely widespread in Chinese urban centres, and yet only
survived by chance in a marginal area such as Dunhuang (Zacchetti, personal
communication July 2019).

322 This in fact is the main subject and thesis of Kinnard 1999.

32 The methodological challenges encountered when attempting assessments of this
kind are considerable. Therefore, this is proposed here as a preliminary observation.
Two helpful sources are Donaldson 2001, on the archaeology of certain key sites in
Orissa (with a second volume dedicated to plates), as well as Willis forthcoming, which is

a presentation of various kinds of previously unpublished archaeological finds from the

site of Bodhgaya. Orissa does seem to have preserved some statues of PP, although the
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d.3?* This of course is not the

or Cambodia are far more generous in this regar
place to take up such a large-scale assessment, which would deserve a study of

its own. The thorny question of the possible links between PP spells and PP’s

‘popularity’ on the ground will be taken up again in later chapters.

Coming back to the primary sources, there is another MS allegedly from the 11"
C which had been studied by Conze: it is an incomplete, three pages MS of the

SvalP, kept at the Asiatic Society of Kolkata.**®

Despite repeated attempts,
requests for a copy have not been successful. It could, however, be possible to
inspect the MS in situ at a later date. According to Conze, the MS originally

consisted of four folios. It is unclear whether he means that the SvalP text would

have originally occupied four folios, or that the codex itself would have consisted

number seems limited (see for example plate C-22 in Donaldson 2001). | would like to
thank Umakanta Mishra for providing me with pictures of PP statues from the Orissa
State Museum, as well as from some Orissan archaeological sites. It would appear that
some of these statues are still unreported. Hopefully there will be a future occasion to
approach the subject of PP in the later period with more emphasis on archaeological
and epigraphical evidence.

3% Something about Sri Lankan evidence will be said at 2.5. Regarding the many statues
of PP from Cambodia, which are found even outside the common triad with Lokesvara
and the Buddha, one can turn to Multzer o’Naghten 2016 (which includes images).
Iconographically, these statues are not what someone familiar with Northeastern India
and the SGdhanamala would expect to see. This raises some important question
regarding the transmission of PP along the maritime ‘silk roads’, such as the role of local
centres and their relation to Pala models. The subject is briefly treated in Chapter 6.3
and 6.4.

3 This is the text edited - with help from the Tibetan version - in Conze 1956 (see the
description on p.112). See Shastri 1917 (vol.1) p.15: “107578B Svalpaksara

Prajiaparamita”.
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of only four folios. In the latter case, one would be witnessing a rather different
specimen from the CTRC collection of shorter PP works. A MS originally
consisting only of the SvalP would be typologically fascinating, for it might have
connections with particular ritual or apotropaic purposes. However, this remains

a mere speculation at this stage.

Apart from the scant information available from extant Pala witnesses, one
notices a relatively high number of Chinese translations of PP spell scriptures
carried out towards the end of the 10th C, during the Song (K) period.
Translations of the AdhyP, the PNA, the SvalP, the ArdhaP, and the KauP, belong

to this period.326

As with the post-Gupta phase of Indian Buddhism, post-Tang Chinese Buddhism
too has been subject to a number of demeaning assessments, being sometimes
considered a period of decline. Gradually however, scholars are being
increasingly successful in showing that the later period - marked by extraordinary
cultural richness as well as pan-Asian Buddhist networks unprecedented in their
scale - deserves a thorough reassessment. As suggested by Tansen Sen, the
perceived lack of attention in China towards newly translated Buddhist materials
(mostly esoteric in nature) reflects complex dynamics, one of which has to do
with the actual interest of the Chinese shifting towards the developments of

327

their own Buddhist schools.”*" In fact, esoteric Buddhism was never to enjoy

there the same success as in Tibet.

3% 5ee the relevant sections in Lehnert 1999: 35ff.

327 See Sen 2003: 132ff.
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Song translations are often criticised on stylistic grounds. Especially in the case of
the highly codified esoteric works, imprecise translations can seriously
undermine the value of the entire endeavour. The matter is more complex than
sometimes assumed, with the quality of translation outputs being very diverse
and depending on various factors, including the fortunes of the institute charged

328 perhaps this is less problematic in

with translating Indic works into Chinese.
the case of PP spell scriptures, due to the minimalist nature of their narrative

sections, the lack of highly codified esoteric language, and their referring for the

most part to well-known sets of Buddhist terms.

It is important to note that extensive resources are available for the study of the
transmission of later PP works in this period. Song catalogues in particular can
give very valuable information. Not only do they record the translator’s name,
the length of the work and alternative titles. Sometimes they also provide
information regarding the provenience of the Indic exemplar or its script. Thus,

for the SvalP, a Song catalogue mentions 1K ‘central India’ as the place of

origin.‘:‘29 The same is given for the KauP, the ArdhaP, the BM, the PNA.

It is interesting to note that most of the relevant works were translated by

_ _ et . . th *MN3 3
sz, . 7
*Danapala (i€, mostly active in the late 10™ C). Nevertheless, *Danapala was a

very prolific translator and PP spell scriptures appear to have represented only a

328 Eor an overview on the dynamics relating to translations of Buddhist texts under the

Song see Sen 2003: 104f. and 112ff. as well as Sen 2002 (article). For a balanced
assessment of this complex issue see also Bowring 1992: 79ff.
329

See Takeuchi 1975: 41. For more general considerations on this see Sen 2003: 127

and 129f.
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minor interest to him. 3%°

However, one should not forget that the state played a
key role in directing the activities of translators in this period, including

determining which Skt. sources were to be translated.

Unfortunately, it has proved impossible so far to understand whether any such
scriptures arrived in China as part of composite MSS including dharanis or PP
works. The catalogue entries appear to mostly deal with each scripture

separately.

Another central issue is that of foreign agency in commissioning copies of PP
spell scriptures. Given the paucity of Pala sources, including commentaries by the
learned elite of Buddhist scholars, one has to wonder whether an external
influence had prompted the redaction of more sources which were for the most
part typologically similar to the PPH. While some smaller Chinese Buddhist circles
might have had an interest, it seems more plausible at present to look at Tibet.
As the hagiographical passages studied by Seton illustrate, large quantities of
Tibetan gold were flowing into Pala monastic universities.**" This might have had
an influence on the production of commentaries reflecting certain agendas

congenial to Tibetan interests.>**

Certainly, most PP spell scriptures were also translated into Tibetan. In the

available printed canons, often internal colophons simply give the title of the

330 See Lehnert 1999: 35ff. at the relevant sections; on Danapala see Sen 2003: 122 and

128.
31 5ee Seton 2015: 47.
332

Seton is planning to present a paper on this issue at the forthcoming AAR (American

Academy of Religion) conference in November 2019.
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translated work. When further information is given, this is usually limited to the
names and titles of the translators. While this helps with dating the translation, it
does not provide much information regarding the transmission of PP spell
scriptures into Tibet or their possible commission. Historiographical works in
Tibetan are rich in mentions of the copying of PP works or their study by various
masters or disciples. However, the vast majority of passages identified in the
course of this study refer to the most common PP works, which fall outside of

the Selected Sources.>*

It would seem that para-canonical repositories of dhdranis in Tibetan are
particularly relevant to the topic of this chapter. Apart from Pelliot 45 (see the
PNA MS described above), there are other dhdrani collections which include later
PP works, such as the Gzungs ’dus, linked to Taranatha (16™-17™ C). The main
guestion here is that of the antiquity of such sources, for it appears that both
Tibetan and Nepalese evidence points at a period much later than the Pala one.

Such dharani collections will be the subject of the following section.

For the present purposes, it will suffice to bear in mind the possibility of foreign
influence on the redaction of PP spell scriptures. At the same time, one should
also attempt to embrace the pan-Asian dimension of Buddhism in this period.
Certainly Pala Buddhism was a major centre, but by this time other centres had

established themselves not only as passive takers as well as of influencers. This is

333 For one such reference from the Blue Annals regarding the figure of Rva Lo ts3 ba,

see Sanderson 2009: 103.
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3% In terms of PP

not only true of China and Tibet, but of Southeast Asia as well.
spell scriptures, one should attempt to find out whether their redaction was a
consequence of the success of works like the PPH, in whose shadow they were

destined to remain, or whether more specific needs were served. Some partial

insights into these issues will be presented in the Conclusions.

2.4 The Nepalese Dharanisamgrahas

2.4.1 Opening Remarks

It was pointed out above that Sanskrit witnesses of the Selected Sources are rare
in Central Asia as well as Pala Bengal. Most of the surviving witnesses come,
perhaps unsurprisingly, from Nepal. It was there that South Asian Buddhism
continued to thrive even after the 13th C, a time which virtually marks the end of
Buddhist activity in India itself. Embedded within the Kathmandu valley, a living
tradition of Mahayana survives to this day among the Newars. Clearly, centuries
of Nepalese history have created local expressions of Buddhist culture, which
cannot be treated as simply an extension of Indic models. Yet most scholars
appreciate that no treatment of later Indic Buddhism is complete, without
reference to Nepal. Thanks to the Nepalese German Manuscript Cataloguing
Project (NGMCP), a plethora of Nepalese manuscript sources are now available

to scholars. One might expect PP spell scriptures to figure prominently as

33 This is the main theme of a recent volume on esoteric Buddhism in Southeast Asia

edited by Acri (2016).
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individual works in dedicated MSS. However, at least on the basis of the entries
of the online catalogue, this does not appear to be the case. Certainly, one
should consider that what is now directly available through the catalogue does

not reflect the entirety of what was once in circulation.

Thanks to the catalogue, it is easy to see how a work like the Astasahasrika PP
overshadowed - as it had already done in Pala Bengal - the Larger PP, the latter

having already reached the peak of its dissemination prior to the 7t 3%

A number of shorter PPs are attested, such as the SaSP, which survives not only
on paper but palm-leaf as well, or of course the Vajracchedika PP and the PPH.3%¢

On the other hand, the sources selected for this study appear to be rather rare as

individual MSS.

It is crucial to note that such works are mostly preserved within large repository
of dharani materials commonly known as Dharanisamgrahas (DS). ¥’ Surprisingly,
scholarly treatments of PP spell scriptures so far have not stressed the

importance of these MSS.

The typical Dharanisamgrahas in question often contain hundreds of dharanis

and occasionally sutras as well. It would appear that the sltras embedded within

335 A fact that is often left unstated is that even these MSS of the AS are, in some way at

least, composite. Usually, a witness of the AS would also include the
Prajiiaparamitastotra at the beginning, as well as the ubiquitous ye dharma formula
before its colophon. On the important role of stotras see Skilling 2016.

3% Regarding the SaSP witnesses, see Sato 2013. While most of these witnesses are on
paper, manuscript B23/15, catalogued by the NGMCP, is on palm-leaf.

>’ For comprehensive editions of two such exempars see Hidas forthcoming.
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such MSS are usually - if not exclusively - PP works. Remarkably, a number of PP
works included in the DSs are not PP spell scriptures at all.>% A very common
work is the rather long SaSP itself, a rather elaborate work with roots stretching
back to the 5™ C.3* The Abhisamaydlamkara and the Ratnagunasamcayagatha

340 \While details about the Selected Sources

are also attested within such MSS.
will be given below, it can be said that in general the SvalP, the ArdhaP and the

self-standing PP-dharanis are perhaps the most commonly encountered.

A key methodological question regarding these DSs concerns their antiquity. As
for the NGMCP’s catalogue, as well as other available sources consulted during

this study, most relevant DSs are attested on paper - not palm-leaf - and stem

341

from 18™ C Nepal, if not indeed later.”™" This poses some questions, as one

33 This is an important fact with potentially vast implications which lay beyond the
scope of this study. One can however consider that the Abhisamayalamkara and the
Ratnagunasamcayagatha (sometimes included in DSs) are both in some ways connected
to the Astasahasrika, the key PP work in the later period. Thus, in a sense both works
represent shorter summaries of PP.

¥ sato is currently working on a comprehensive critical edition of this work. While
Masuda’s edition of 1930 is far superior to Tucci’s one (1923), it only includes the first
half of the work. On the early translations of the SaSP see the relevant section in
Zacchetti 20015 (p.197). One of the early translators of the SaSP was *Mandra, who will
be mentioned again in Chapter 6.4 for his connection to Southeast Asia.

340 | would like to thank Dr. Hidas for providing me with a list of titles of PP works
included in the DSs (February 2017).

1 Note that a handful of DSs are also listed in the Brhatsicipatram, whose volumes IV
and VIl are dedicated to Buddhist works (see the Bibliography: Nepalarajakiya...).
Volume 7.2 pp.5-6 give some basic information on a few exemplars, with the date

portion from one colophon also being reported. On the basis of the name of the Malla

ruler, one again is looking at the 18" C for the date of commission.
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cannot expect this tradition to be simply a continuation of Pala era manuscript
practices. There are a few early DSs preserved in palm-leave MSS which are
currently being investigated by Dr. Gergely Hidas. Preliminary information on
their contents seems to suggest that they represent a typologically different

collection when compared to the ones investigated here.**?

It appears safe to
consider these DSs as a product of the later Nepalese tradition. This might also
help to explain the rather unexpected inclusion of a work such as the SaSP: the
main character of this work is Manjusri, a bodhisattva who occupies a prominent

position in Nepalese Buddhism and particularly in certain mythological accounts

of the origins of the Kathmandu valley.>*

Overall, DSs represent the ultimate integration of PP within dharani collections, a
trend that had more ancient roots, as was pointed out above. By contrast, It has
not proven possible so far to trace Nepalese collections of (almost) exclusively PP

works, such as the DB or CTRC 8 mentioned above.

The incorporation of PP works within dharani repositories gave these works the
opportunity to circulate in a new environment. Some information about such
environment can be extracted from the study of colophons and codicological

features.

Before moving to a presentation of the key witnesses, it is necessary to spend a

few words on the Tibetan repositories of dharanis (gzung ’dus), which also

32 see Hidas forthcoming.

>3 The key source in this case is the Svayambhipurdna. See von Rospatt 2014: 52 (a
depiction of Mafnjusri draining the lake which occupied the valley is found in the closing

section).
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include PP works. This tradition of DSs appears to go back to Taranatha (who
lived between the 16™-17" C). A useful table of contents of a later reprint of a DS
apparently belonging to such tradition can be found in Everding 2015.2* The
table makes it clear that PP works were included within the collection. However,
the PP works selected are partly different from those typical of Nepalese DSs. In
terms of sitras, one finds the KauP - which had already stood out for its Central-
Asian connection -, the Ekaksari PP, the PPH, and the Vajracchedika. A number of

PP-dhdranis are attested as well.>*

Apart from this, PP-dhdranis did circulate in Tibet even in other forms. Some
information on this is available thanks to the work on various Museum

346

collections by Meisezahl.”™ Mostly, one is dealing with special prints of various

spell works. The PP dharanis usually bear titles which link them to one of the

main PP scriptures (such as the AS or the Paficavimsati PP).>*’

2.4.2 The Indexed Dharanisamgrahas

There are a few Nepalese DSs about which some information is already available.

One can think of: MS Add. 1326 in the Cambridge library, which is currently being

% See Everding 2015: 77.
> See Everding 2015: 304.
3% See Meisezahl 1964 (Bern Museum) and Meisezahl 1957 (Linden Musem).

** Meisezahl reports some of these in full. See Meisezahl 1957 p.49f.
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edited by Dr. Gergely Hidas;**®* MS no. 62 of Filliozat’s Catalogue du Fonds

Sanscrit, in which one finds a detailed table of contents;**® and the DSs of the

Kawaguchi collection in Tokyo, described in Matsunami’s catalogue.350

Apart
from the French exemplar, images of all other DSs are available online through

the websites of the Cambridge and Tokyo libraries.**

Cambridge Add. 1326 is a beautifully preserved exemplar from the reign of the
Malla ruler Jayamahendrasimha (1714-1722).*? It is on paper, as all DSs
examined so far, and counts as many as 225 folios, which is an average length for
Nepalese DSs. It includes some illuminations, one of which appears to depict the
commissioner - a Buddhist affiliated to a particular vihdra - and his wife.*>* There
is little doubt that commissioning such a MS would have entailed significant

expenditure.

The long and detailed colophon gives some information - switching between
Sanskrit and Newari - regarding DSs in this cultural context. First of all, it is
mentioned that the MS was commissioned in order to help all beings achieve

awakening, as per the typical formula.** Later on, the colophon mentions that

38 See Hidas forthcoming.

** See Filliozat 1941: 31ff.

%% See Matsunami 1965: 77ff. and 148ff.
1 The Cambridge exemplar can be consulted here: https://cudl.lib.cam.ac.uk/view/MS-
ADD-01326/1 (Accessed April 2019); http://utlsktms.ioc.u-tokyo.ac.jp/list.php_(Accessed
April 2019).

2 The colophon starts at folio 224r1. An edition can be found on the website.
%3 See C. 1326, folio 223v.

34 See C. 1326 folio 224r3.
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the with the MS a number of deities will be installed (sthapithdh) at home (grhe),
which could be taken as indication of such MSS being kept in a domestic
environment.**> Most importantly, there is also mention of concrete benefits,
such as the overcoming of various obstacles and diseases. These are benefits of a
mundane nature, found in conjunction with a MS which also includes PP works.
While one can assume that the object served an apotropaic function simply by
means of it being kept on a family altar, it seems that these mundane benefits

are actually linked to the act of commissioning the MS in the first place.**®

In terms of PP works included in the MSS, one notices the SaSP, which is found
towards the end.*’ There is also the ArdhaP, which is one of the Selected

38 The SvalP is also included, placed after the longer Sa$P.*° In terms of

Sources.
spells, one notices a few self-standing PP dhdranis.>*® Apart from these, the MS

includes hundreds of dharani-related materials, which will be made available in a

comprehensive edition by Dr. Hidas.

As for Paris MS 62, Filliozat’s catalogue provides not only the title of works, but
also their incipits and internal colophons. Based on photographs of the opening
and closing folios kindly provided by the BNF in Paris,**! it quickly became clear

that this was not an object copied in antiquity. The codex, counting 169 folios, is

35 See C. 1326 folio 224v5.

36 The list of obstacles can be found at C.1326 folio 224v6.

7 Its colophon ends at folio 201v1.

8 This work starts at folio 38v2.

% see the colophon at folio 203v.

%0 see e.g. the colophon of a Paficavimsatika-prajiiaparamita-nama-dharant at 139r.

%1 | would like to thank Jerome Petit of the BNF for providing me with such materials.
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written in modern Devanagari, rather than the semi-ornate Nepaldksara of
Cambridge 1326. Another surprising aspect is the lack of a final colophon, for the
MS simply ends with the ye dharma formula and the words subham astu. The
clue for understanding the origin of the codex lies in Filliozat’s mention of the
names of Hodgson and Burnouf at the end of the MS description. Hodgson had
commissioned the copying of Nepalese manuscripts for shipment to the West.
Some of these were prepared for the Société Asiatique, a fact for which Burnouf

362

once expressed gratitude.”™ MS 62 is in all likelihood one exemplar from such

batch and therefore cannot be used for codicological purposes.

Nevertheless, one can still focus on the contents of the MS. The SaSP is found
here in second position, just after a short work dedicated to Mafijusri.>*® In
Cambridge 1326, the work was instead found towards the end. The second PP
work to be encountered is the SvalP, as number 45, which ends with the typical
statement to the fact that it was Nagarjuna who ‘extracted’ the scripture from
the world of the Né\gas.‘:’64 Then comes the PP-dhdrani as number 52, which is
given in full by Filliozat, as it occupies only two lines. Apart from the actual spell,
one should notice  the closing  statement anaya  dharanya

sSatasahasryaprajiaparamitavacanat phalam labhate ‘with [the recitation of] this

dharani, one attains the [karmic] fruit [generated] from the recitation of the PP

%2 | would like to thank Vincent Tournier for pointing this out to me. See Tournier 2012:

87 as well as Feer 1899: 161 (referred to in note 2 of Tournier’s article).
** Filliozat 1941: 32.

3% See ibid. p.40 dryyanagarjunapadaih patalad uddhrta iti.
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in one hundred thousand units”.*®® This statement will be elaborated upon in

Chapter 4, dedicated to a study of the ritual significance of PP spells.

Another PP dharani is found as number 94, and the PPH appears as number 139,

preceded by the Usnisavijayadharani and followed by the Mdl’I_CI_dhernl_.366

Thus, the order and selection of PP works differs quite substantially from that of
Cambridge 1326. This alone should be sufficient evidence to prove that there
was some variety even among this longer kind of dharani MSS, which could differ
both in work selection as well as general length. One could speculate that the
extent of such collections, as well as other features, would have been decided on
the basis of the commissioner’s financial means. However, things are certainly
more complex, inasmuch as one should also consider the wider ritual purposes
and social dynamics behind the commissioning of given copies - dimensions

which still remain largely obscure to me.

Next, one can turn to Matsunami’s catalogue for information on other DSs. The
dharani collections are found between number 189 and 202 of the catalogue, as

well as between 416 and 421 (excluding 417).3¢

Works of the latter group are
usually recorded as ‘Saptasatika PP and other works’. This points to the fact that
they are dharant collections which actually start with the SaSP, much like Filliozat

62. Based on differences in work selection, a preliminary observation is that most

of these works are not just copy of each other or of a single common ancestor.

3% See jbid. p.41.
%% Ipid. p.55.
7 See Matsunami 1965: 77ff. and 148ff.
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As for other PP works, according to the catalogue the ArdhaP is attested in MS
4183 The PPH is well represented, being found in a number of MSS.*° The
SvalP is found in some MSS, usually the same which also include the SaSP, i.e.

418, 419, and 420.37°

As for the self-standing PP spells, they are mostly - although not exclusively -

preserved in the same group of MSS which start with the Sasp.?’?

Another PP-related work which figures regularly in this group of DSs is the
Abhisamaydlamkara, which served as the main instrument for PP interpretation
not only in Pala India but in Tibet as well.*”? Once again, it appears that PP works
were included within such MSS not exclusively by virtue of their including actual
spells. Perhaps their value as summaries or ‘emblems’ of the PP-teaching did also

play a role.

Furthermore, no traditional sttras outside the PP tradition have been identified

so far, despite the fact that a large number of dharanis do claim a connection to

373

some of the main Mahayana sutras by virtue of their titles.”"" If this fact were to

be confirmed, this would point to a particular need for the insertion of PP works

%8 Ibid. p.187.

39 These are Matsunami’s witnesses number 196,199,201,202,418,419,420, and 421.
370 bid. p.212.

71 Ibid. p.325.

372 Ipid. p.350. More on this work will be said in Chapter 6.2.

3”3 For some examples one can turn to Filliozat’s catalogue. On p.40f. one can find the

spells associated with the Samadhiraja and the Gandavyiha, reported in full. Yet these

are not fully fledged sitras in the way the PP ones are.
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within DSs, perhaps by virtue of a high status ascribed to PP teaching in Nepalese

Buddhism.

However, this fluidity in the selection of PP sources does weaken arguments
which would seek to establish a special link between PP spell scriptures and the
DSs on the ground of spell-related practices. Once more, it is PP as a notion - or

perhaps ‘brand’ - which seems to be the main catalyst.

The colophon of MS Tok 418 describes the collection as not only a

I 374

Dharanisamgraha but as a Mahadyadnasitra as wel After the ye dharma

formula, information about the commissioning of the MS is given. This is the gift
of a Vajracarya priest who is said to have been a follower of Mahayana, as per

375

the usual formula.””” After information on the copyist, brief mention is made of

obstacles such as diseases or the consequences of the five major sins

3% One can consult the digital reproduction here:

http://picservice.ioc.u-tokyo.ac.jp/03_150219~UT-
library_sanskrit_ms/MF13_50_003~MF13_ 50 _003/?pageld=001 (go to p.280; Accessed
July 2019).

The label ‘Mahayanasitra’ can be found in the line giving the general title, just before
the start of the ye dharma formula (Tok 418 folio 278r, 7).

37> see Tok 418 folio 278v, 1. The formula includes the terms pravaramahdyanayayin
paramopadsaka, albait with some orthographic variations (such as the palatal $a in place
of the dental sa, as usual in these sources). These common expressions were also found
in CTRC8 (see the relevant section above). One could describe Vajracaryas are

representatives of the priestly class in Newar Buddhism. To learn about their important

roles within the community see Gellner 1992.

131



(paficamahapapa), which | assume the copying of the MS should help

counteract.376

MS Tok 419 also includes a hand-written table of contents at the end. The
colophon is much shorter than MS Tok 418’s and is hardly legible at places.377
Based on the script, it would seem that the table of contents is to be considered
integral part of the MS. Does its presence tell us anything about how the MS or
perhaps its PP spells were actually used? At present | am unable to offer an
answer, although | suspect that there would be multiple aspects to consider. For
example, it is clear that these MSS can vary in work-selection as well as number
of works included. This would also have impacts on the total cost of the copying
to the commissioning person and the table of content might help keep track of
such features. Also, there could be a need to recite certain spells of specific
occasions, perhaps based on the local calendars. The table of contents would
help the reader navigate to the relevant spells. From this perspective, a relevant

guestion in view of a continuation of this research would be whether the PP

. . . 7
works were somehow connected to specific festivals or other occasions.*’”®

376 See Tok 418 folio 279r, 3.
77 For the digital reproduction see http://picservice.ioc.u-tokyo.ac.jp/03_150219~UT-
library_sanskrit_ms/MF13_50_004~MF13_50_004/?pageld=001 (accessed July 2019).
For the colophon section navigate to p.314 in the browser and find Tok 419 folio 311v, 2.
The table of contents starts right after the colophon.

3’8 Eor more reflections on these, see Chapter 4.3, section on spell practice.
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Moving on, Ms Tok 420 is found within a wooden cover with some miniature

39 The presence

paintings of what seem to be bodhisattvas and esoteric deities.
of such features clearly would have made it more expensive to commission. It
too includes a hand-written table of contents at the end. Unfortunately, it
appears that the colophon pages are missing. Even MS Tok 421 does not present
a colophon. Another feature is that, on the first folio, the title saptas[sic]atika
prajiaparamita is found on the left margin, written vertically and rotated 90°

380

clockwise.™" This is in fact fairly typical in Nepalese MSS.

Generally speaking, all of these MSS are quite unassuming from the visual point
of view, with Cambridge 1326 clearly representing a more high-end product. The
fact that these MSS are in many ways ‘humble’ could imply their wider
circulation among less wealthy strata of the population. This would also entail
that PP spell scriptures could circulate outside the traditionally elitarian contexts.
However, clearly one cannot simply infer the social status of commissioners on
the basis of a MS’s appearance. Wealthy patrons could commision a less
decorated copy for domestic use, and a lavish copy could have been purchased
collectively by a number of individuals. Here, colophon information has to be
supplemented by ethnographical work. While a detailed study of modern and
contemporary Newar practices of text worship could not be undertaken here,

new research being currently carried out at the University of Toronto will open

379 Viisit http://picservice.ioc.u-tokyo.ac.jp/03_150219~UT-
library_sanskrit_ms/MF14_51_001~MF14 51 _001/?pageld=001 (accesed July 2019)

3% This is also available online through the Tokyo library website mentioned above.
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381 Furthermore, the forthcoming monograph on

new perspectives on this front.
DSs by Gergely Hidas will certainly throw more light on these fascinating sources

and their ritual backgrounds.

It should be pointed out that another typologically similar Nepalese DS has been

made available online by the National Mission for Manuscripts, established by

382

the Government of India in 2003.™° While the colophon is again minimalistic, the

accompanying table of contents list the PP works in opening position: the SaSP,

the PPH, the SvalP, and the ArdhaP occur as works number 2 to 5 respectively.383

Some preliminary editorial work on these important documents is offered in the

Appendices.

2.4.3 Exploring a Microfiche Collection

The former Institute for Advanced Studies of World Religions (IASWR) had

384

published a collection of Buddhist MSS from Nepal in microfiche form.”" After a

381 | am referring to research by Alexander O’Neil, being carried out under the

supervision of Prof. Emmrich, who himself has written on Prajiiaparamita in the

Nepalese MS context (see Emmrich 2009).

382 A copy is available for download under the title Dharanisamgraha (Krtibodha Series

6). The codex is accompanied by an approximate transposition into modern devanagari.

3% This starts on page 525 of the mentioned publication.

3% | would like to thank Andrew Skilton for allowing me access to his private copy of this

valuable collection.

134



385

quick glance at the catalogue published by the Institute,™” it became clear that a

number of DSs were also included.

The task of identifying a handful of PP works scattered among hundreds of
dharanis is challenging and time consuming, particularly if the MSS are in
microfiche format. Moreover, many of the images are legible only with much
|.386

difficulty, if at all. Once again, the closing tables of contents are very helpfu

The following represent some preliminary results.

The IASWR DSs show considerable variety in length and work selection. Often no
PP work could be identified at all, although the PPH appears to be the single

7

most-attested PP work in smaller collections.®®” This is also in line with

information gained from the NGMCP catalogue.

Three larger MSS were identified as including other PP scriptures: MBB | 7, MBB
[ 172-183, and MBB Ill 53. Just like the DSs mentioned above, these three MSS
contain the SaSP as well. Useful, hand-written tables of contents are found at the

end of these MSS.

3% See Bajracharya 1975.

%% Some of these tables of contents are written in the same script as the rest of MS and
thus seem to be integral part the MS book itself. This fact could have some implication
for the way these sources were used in actual practice, although at present | cannot
offer further considerations on this.

387 Apart from the specimens mentioned below, the PPH was found in MBB 11-102, a
smaller collections of spell-related works. The IASWR material illustrates how the
dharani collections took a variety of shapes. As work on these collections progresses, it

might be possible to identify a number of different typologies.
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Manuscript MBB | 7, of ca. 360 folios spreading over 16 fiches, is visually very
unassuming and does not appear to contain illuminations. All PP-related works
identified are found at the beginning: the SaSP and the Abhisamayalamkara
open the MS, followed by one PP-dharant.’®® The colophon is short and is
preceded by the common ye dharma formula. The date is given as a rather

% This is perhaps a mistake for

puzzling series of five digits: samvat 100(1)2.
1012, which would bring the date of the MS to the end of the 19" C. The
remaining part of the colophon gives the names of the people involved,
apparently not touching upon issues of mundane or ‘supramundane’ benefits

arising from copying or worshipping the MS.*®

The next manuscript - MBB Il 172-183 - is recorded in the title catalogue as
“Mahayanasitrasamgraha”. However, this is in fact a repository of dharanis and
a few PP satras. The MS contains about 270 folios spread over 16 fiches.*** This
time the SaSP is found in second position, ** followed not by the

Abhisamaydlamkédra but by the SvalP. The MS also contains the PPH.*%?

%% |In the case of this MS, a table of contents is provided within the first microfiche. In
this case however, the table is not integral part of the MS as seems to often be the case.
Here, the table (written in contemporary, cursive Latin script) seems to have been
prepared by the IASWR team itself.

3% See MBB | 7 final folio (n.362), 5.

3 See ibid.

1 This information is based on the catalogue produced by the IASWR in connection to
the Buddhist MSS collection (Bajracharya 1975).

392 Note that this MS is among those considered by Sato (2011) in his preliminary survey
of SaSP witnesses. A table of content written in the same hand as the rest of the MS can
be found in the closing folios.

3% This would be n. 73 in the closing table of content.
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Unfortunately, the MS does not present a colophon other than a short auspicious

formula.>®*

Manuscript MBB Ill 53 counts 314 folios. From the first glance, it appears
different than the other two DSs from the IASWR, or indeed the Tokyo DSs. The
reason is the inclusion of a large number of miniatures, which are nonetheless
not as refined as those of Cambridge 1326. The selection and arrangement of PP
works within this MS are remarkable. The SaSP is found neither in opening nor

3% The first two PP works are not found in

closing position, but in the middle.
opening position but as works number 20 and 21. These are the SvalP and the
ArdhaP respectively.’*® Unexpectedly, the MS also includes a text of the SaSIP,
which to the best of my knowledge was believed to have survived in Skt. only in
MS CTRC 8. The full text of this elusive yet characteristic PP spell work can be

found at folio 249. A diplomatic edition of this work can be found in the

Appendices, supplemented by that of Komine et al 2015.

Generally speaking, on the basis of work selection it appears that this MS was
somehow linked to an esoteric environment: most of the titles are in fact related
to esoteric deities (see the Appendices for the list). The partly Newari colophon is

fairly developed, mentioning a number of people (again Vajracaryas), as well as a

3% The folio number given on the right is 281.

3% Here too one can use the closing table of contents, which is redacted in the same
script as the rest of the MS. The folio numbering starts anew in the table, which means
that from 314 the count restarts from 1. The SaSP can be found on folio 2.

3% There is also a PP-dharani mentioned on folio 1 of the table of contents. At present,
ot has not proved possible to determine which dharani this is. However, the present

study does present an edition of one work from this MS, see the rest of this section.
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date. The latter is unfortunately not fully legible, yet it seems to point at either
the 18" or the 19" 3%’ Unfortunately, once again no indication regarding the

religious significance or actual uses of the MS could be detected.

Surely the exploration of DSs has only begun. Yet one notices how a particular
typology is fairly established, with PP works being systematically inserted,
despite considerable differences in both work selection and positioning. For the
present purposes, it is important to note that these MSS show PP scriptures
being found side by side with dharani works. In terms of ritual use, while
colophon evidence is not very extensive, some mundane benefits are mentioned
on occasion, along with supramundane ones. Finally, some of these MSS show
links with an esoteric environment. Such MSS can include a number of PP

scriptures, and not necessarily only those incorporating spells.

As the relevant extant DSs are late compositions, at present the links that can be

traced to Pala Buddhism are only indirect.

2.5 A note on other Sources and Relevant Objects

In principle, the circulation of PP spells as well as the composition of extremely
concise PP spell scriptures would have opened the door for a variety of practical

uses and applications. Assuming an environment in which PP was integral part of

37 For the date, which seems to be given in four numerals, see MBB Ill 53 folio 314v, 7.

The reason why | find the date difficult to read is that it appears to have been

highlighted with an extra layer of ink.
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Buddhist life and practice, one would expect these works to be attested on a
variety of media, such as amulets, clay sealings, statues, steles, stlpas, golden
foils with dharanis, depictions of mandalas and mudrds, etc. Some such
examples do exist, although in most cases they are linked to the most common
PP works, which fall outside the Selected Sources. Nevertheless, it is crucial to
keep such examples in mind, for they testify to specific uses of PP materials

which could have serious implications for the present study.

Once again, evidence from the Indian subcontinent itself is not particularly
abundant, with the partial exceptions of Sri Lanka. On the other hand, many of
the Asian regions in which PP was worshipped preserve some fascinating

examples.

As mentioned above, Gilgit sculptures of the 7" C mark the affirmation of PP as a
deity. These are remarkable not only iconographically, for the book is depicted
open in PP’s hands, but also by virtue of the inscriptions they bear. Aside from
the inscription indicating the donor, one finds that the book itself is inscribed
with the homage formula om nama prajiiaparamitaya . . .**® This is of course not
a PP spell, although it is striking that one of the earliest representations of the

399

deity also includes such a formulaic invocation.”” It has not been possible so far

to locate a PP spell inscribed on one of her statues. While most statues from

3% See Hinliber 2007:39. What is given here as ‘om’ is actually a spiral symbol.

3% More on invocations and their links to spells will be said in Chapter 4 (opening

section).
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Eastern India are of course inscribed with the ye dharma formula, some do bear

spells as well 4%

Another important South-Asian phenomenon is the presence of PP texts
inscribed on metal support from Sri Lanka. Some inscribed metal tablets were

01 Other texts, such as the ye dharma formula or certain

found near a stipa.
dharanis, are commonly found in connection with stl]pas.402 However, it appears

that PP was never fully integrated within such practices.

One might speculate that PP spells and spell scriptures could have been
typologically suitable for practices of this kind. Yet In the case of Sri Lanka, it is

403 statues

fragments from the Larger PP which were found inscribed on tablets.
from Japan apparently testify to the Vajracchedika being inserted within stipas,
along with other objects.404 Dharani inscriptions from Indonesia also include

materials associated with the Vajracchedika, rather than with any of the Selected

Sources.*®

400 am thinking of the Hilsa statue of Tara mentioned in Sircar 1971: 98, which bears a

short mantra embedded within the om [...] svaha formula.
% See Paranavitana 1933: 200 and Drewes 2007: 132.

92 gee the forthcoming volume on Bodhgaya by the British Museum (Willis forthcoming).
This will also include a reprint of a previous contribution by Skilling on the ye dharma
formula.

%% See Paranavitana 1933: 200.

“** See Bentor 1995: 255.

%5 see Griffiths 2014: 146.
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On the line of the possible stlipa connection, some Chinese MSS from Dunhuang

4% Thisis a powerful visual elaboration

do depict the PPH in the shape of a stupa.
of a concise satra, with the spell itself perhaps becoming the equivalent of the
relic contained within the sdtra/stlipa. However, the actual symbolism of these

MSS is not fully clear to me, and unfortunately no specimen including the

Selected Sources has been brought to my attention.*”’

Another notable use of the PPH is its presence on some Chinese dharani pillars.
The PPH’s concise size allows for the carving of the whole sitra on an object
which appears to bear apotropaic ritual significance.408 This is another example
for the use of a concise PP spell scripture outside the more familiar context of
manuscripts. However, the dharani pillars as such does not appear to be attested

in South Asia.*®

Clay sealings are fascinating objects which one might expect to incorporate PP
spell materials. These sealings are often found within miniature stupas. They

often carry visual representations of the Buddha, along with the inscribed ye

% See Drége 2014: 287.
7 Drége seems to stress their apotropaic significance, see ibid. Note that Paul Harrison
presented on Vajracchedika MSS shaped as pagodas at UKABS Annual Meeting 2018.
%98 Kuo 2014: 356 for an example of the PPH and p. 363 for the mention of some
mundane purposes related to the erection of such pillars. The Vajracchedikéa too seems
to be attested on some pillars.

‘% However, dhdranis are commonly found inscribed on stone and other hard materials,
as explained above. One area of particular interest is that of the Karakorum highway. For

an engraved Avalokitesvara spell from that region see von Hinliber 1989: 94.
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dharma formula or a dharani.**® It would have been perfectly possible to

produce sealings depicting PP along with her spells, or even to dedicate an entire
sealing to a short work such as the SaSIP or the EkaP, as is sometimes done in the
case of other dharani works. At the beginning of this study, great hopes were
kindled by Lawson’s suggestion that some South Asian sealings did indeed
contain a PP dharani.**! It quickly became clear, however, that the dharani was
nothing other than the Bodhigarbhdlamkaralaksa dharani.**? Publications on
clay sealings do suggest that PP was sometimes depicted in India, although it has
not been possible to identify any specimens from the subcontinent which
unmistakably depict this deity. On the other hand, there are a good number of
Tibetan and Southeast Asian sealings which appear to in fact depict
Prajiaparamita. On some Tibetan sealings, along with a depiction of the deity

413

one also finds PP spells.”™ The famous spell of the PPH - gate gate etc. - is indeed

attested on some of these sealings. Apparently there are even some sources in

414

Tibetan that describe which PP spell is appropriate in this context.”” However,

the relatively numerous Southeast Asian clay sealings depicting PP unfortunately

415

do not appear to bear PP spells.””” Be that as it may, the Tibetan examples do

prove that the stupa-connection was an area of great potential for PP spell

19 An important study of the sealings kept in British Museums is the 1982 thesis by

Lawson. This can be consulted in the Bodleian Library. See also Skilling 2008.

! Lawson 1983:713f.

12 gee Schopen 2005 ‘Bodhigarbhalamkaralaksa and Vimalosnisa Dharanis’ (p.314ff.).
13 See the examples (with image reproductions) in Luczanits 2016 as well as those in
Namgyal Lama 2014.

14 See Namgyal Lama 2014: 22.

15 For an example see Piriya 1980: 170 (Plate 46).
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scriptures. For some reason, however, such connection was never fully
developed, with preference being usually given to other deities, formulas, or

spells.

On the other hand, larger use of PP spells was made in the esoteric context.
There are a number of sketches of mandalas and mudrds related to PP from

4% 1n some cases - such as in Lokesh

Japan which do include such spells.
Chandra’s illustrations relating to the 12" Japanese iconographic manual

Zuzésho (f&#P) - not only the bijja mantra, but entire PP spells are given.*'’

These are typically given in siddhamatrka script, along with instruction in Chinese,

and Japanese transcriptions.

Overall, the mantras used in this context reflect those known from PP spell
scriptures or works like the Saddhanamala. However, the mere presence of PP
spells does not translate to the actual spell scriptures also being worshipped or
read. This refers to the fact that spells were often circulating on their own (see
Chapter 4). Of course, some PP sutras were indeed used within esoteric ritual
contexts, although the evidence points at the most common shorter PPs as
preferred specimens, rather that the more minimalistic Selected Sources (see
chapter 5). The example usually given in this context is that of the AdhyP. In the
Japanese Shingon tradition, the AdhyP claims a central position, being still

418

recited today.”™ This is further example of how the shorter specimens of PP

writing could indeed serve a variety of practical purposes: not only could they

1 | okesh Chandra 1999: 2666ff. (vol. 9).
7 Ibid.: 2675.
418 See Tomabechi 2009: xi.
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potentially be inscribed on a variety of objects, but - like the AdhyP - they can be

recited daily in their entirety.

2.6 Summary of Observations

In terms of transmission of PP spells and spell scriptures in Sanskrit, composite
MSS occupy a prominent position. Two major types of collections are attested. In
the first, PP spell scriptures are found along other sources belonging to what
might be styled the PP ‘genre’. In the other, PP spell scriptures are found along
with dhdaranis and dharanisitras. Most of the extant Skt. witnesses are in fact
large DSs from Nepal, which include not only PP spell scriptures, but other kinds

of PP works as well.

In terms of ritual use, the PP repository known as CTRC 8 is typologically similar
to the lavish AS MSS from the Pala period and probably served a similar purpose.
This specimens also presents some esoteric depictions, although the MS as such
cannot be identified as having being commissioned and worshipped within an

esoteric Buddhist context.

As for the large DSs, mundane benefits arising from their commission are
sometimes mentioned in the colophons. The less lavish appearance of such MSS
might entail a wider circulation beyond elitist contexts. Most of these MSS

include common dhdranis, usually connected to the key Mahayana deities or
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scriptures. Some specimens do show an esoteric link. Once again it is source

selection and iconographic programs which betray such links.

The Selected Sources did not enjoy the wide transmission of the Vajracchedika,
the PPH or the AdhyP. Even potential practical uses made possible by the concise
format and the presence of spells were not common in South Asia, at least
according to the sources gathered during this study. However, the three major
PP works just mentioned - as well as other PP works - do relate to some relevant
practices like inscriptions on clay sealings, insertion within statues, inscription on
pillars and metal foils, etc. A number of well-known PP spells do sometimes
emerge in the esoteric context of descriptions of mandalas and mudras. This,
however, does not entail use of PP spell scriptures in such contexts, although this
cannot be entirely ruled out. Of course, it is also possible that relevant materials
have simply been lost, and surely more objects will be identified if this research

is carried forward in the future.

Now that the principal traits of the transmission of PP spell scriptures have been
traced, it is time to turn to the actual texts, to see what further information

about intended use, target demographics, and overall agendas can be found.
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3. THE LEGACY OF EARLIER PRAJNAPARAMITA
SCRIPTURES

In general, the Selected Sources are classified in etic taxonomies as belonging to

M9 Of course, the many

the diverse group of Prajfidaparamita scriptures.
peculiarities of these sources - both on structural and phraseological levels - call
for the use of further qualifications such as ‘shorter PPs’, ‘later PPs’, ‘esoteric

PPs’, etc.*®®

In this connection, the following question arises: are these works
‘prajidparamitas’ in name only - i.e. by virtue of their titles -, or are there any
further detectable links with earlier PP writing? Answering this question would
not only help propose better classifications, but could also throw light on the
issue of the underlying agendas which motivated redactors to compile later PPs
in the first place. What did PP mean to them? Was it akin to a ‘prestigious brand’
commanding authority and respect within certain circles? Did they aim at

emphasising or ‘updating’ particular PP teachings in the wake of a changed

cultural landscape? These are the aspects the present chapter aims to explore.

19 This topic was treated in the Introduction (1.3.1).

420 see the Introduction (1.3.3.5) for a reflection on the use of such labels as well as on

the various taxonomies proposed by scholars.
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3.1 Establishing the Link: Paratexts and Self-
reference

First of all, it is necessary to have a fresh look at titles and self-referential

passages.

From a certain period onwards Prajfiaparamita scriptures were increasingly titled

- and classified - in quantitative terms.*?!

Such titles in Skt. usually consist of the
term prajiapdramita and the approximate length of the scripture in units of
thirty-two syllables, agreeing with it in the feminine. For example, Astasahasrika

PP stands for ‘the PP [scriptural work] in eight thousand (units)’.**?

Quantitative titles are significant in the present context, for they can potentially
be used for legitimation purposes. That is to say, they can reinforce the idea that

a given work is nothing but a shorter ‘redaction’ of an underlying, unitary PP

**1 The evidence | am aware of points at the 6th C in term of early attestation of this

practice and comes from a certain Chinese text related to the translator Bodhiruci (on
this see Zacchetti 2015: 176, who also refers to Funayama 2006: 48ff.). However, this
might not be the only early example. While commentarial tradition on the
Abhisamaydlamkara is usually associated with a later period, one should not forget that
Arya Vimuktisena might have lived as early as the 6th C (on this see the discussion in
Ruegg 1968: 305ff.). He seems to actually have referred to the Larger PP as
paficavimsatisahasrika (see Pensa 1967: 15, 4) in his commentary, thus using a
guantitative title. Such issues are also treated in some more detail in Zacchetti
forthcoming.

Be that as it may, it is clear that quantitative titles were introduced in a period
significantly earlier than that of the composition of the Selected Sources.

422 5ee Zacchetti 2015: 176.
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teaching. This could also be used to establish an indirect connection with the

423

longer PP works.”” In fact, there is a long-standing tradition of seeing PP

scriptural development under the categories of 1) uniformity in content and 2)

variation in format.***

This of course removes, rather conveniently, the focus
from innovative aspects as well as idiosyncrasies at the level of content that
would make each individual work stand out. By contrast, it is a key tenet of the
present study that PP should be seen as inherently dynamic on both the level of
content as well as format. It is this ability to adapt and respond to various

developments in the surrounding Buddhist culture that helped PP maintain an

active role over about two millennia.**

Going back to the issue of quantitative titles, these are indeed attested in the
present corpus, although not as commonly as one might expect. One should
keep in mind that on occasion both a quantitative and a descriptive title are

known for a single work.*?

2 One can perceive a similar attitude in Xuanzang’s DB. There, various historically

independent PP scriptures are conceptualised - and indeed edited - as “sessions” (&) or

“sections” (47) of one single “text”/Sitra.
*2% See Zacchetti 2015: 176.

% \While the focus here is on scriptural production, one should also keep in mind that it
is often specific actors - such as rulers, intellectuals, and ritual specialists - who resort to
PP’s prestigious name in order to develop their own personalised agendas. However,
this is sometimes reflected within scriptural production itself. The following chapters will
deal with a few remarkable cases.

% One example is the PPH, which is best known by the epithet of hrdaya ‘heart’,
although in the MSS presented in the previous chapter it is regularly referred to as

paficavimsatiprajidparamita ‘the PP in 25 units’.
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The ArdhaP is referred to in paratexts*?’ mainly in quantitative terms. This work
is a collection of stock passages from longer PP scriptures, as already pointed out
by Conze (see Introduction). There is some variation in the ArdhaP’s titles, but a
quantity of fifty slokas is given on a regular basis e.g. Ardhasatika PP ‘the PP in 50

(units)’.

Chinese titles of the Selected Sources are in general quite likely to add the term

28 This seems

dhdrani, but in the case of the ArdhaP this qualification is absent.
quite in line with the fact that the sutra does not actually include dhdaranis.

However, some Nepalese manuscripts do in fact record the term dhdarani as part

of the ArdhaP’s title.

The MS edited by Shakya ends with advayasatika prajiaparamita

dharanisatra(sic] samapta.*”® The internal colophon of MBB IIl 53 also records

27 | use the term ‘paratext’ in a slightly intuitive way to indicate what is not part of the

narrative/discursive bulk of a sitra, e.g. a title as given in the colophon section. While its
use in this thesis is less technical, the term has received significant attention in textual
studies, and | have come across a number of contributions on Buddhism in which serious
attempts are made at understanding Genette’s thoughts on paratexts and related
categories. For example, Genette’s ideas were used by Lehnert for framing a discussion
on PP textuality (1999: 18).

28 The title reads Fo shuo wushi song banre boluomi jing {#si 7+ AEEE A R SR 24K
‘The Scripture spoken by the Buddha of the Noble Prajiaparamita in 50 units’ (T248),
which roughly corresponds to the Skt. quantitative one.

2 See Shakya’s edition of 1988. There is also a digital version provided by the publishers
of Buddhist Himalaya on http://nibs.com.np/vol-1-no-2-1998/ (accessed April 2019,

three pages).
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advayasati[siclka prajfiGgparamitadharani.”*® The modification of the title from

ardha- to advaya- might perhaps be rooted in the similarity of the relevant
conjunct characters in some kinds of Indic script. This, however, is not entirely

clear.

Given that the ArdhaP is called dharani(sitra) only within DSs, this could be an
example of a scriptural title being adapted to fit the typology of the collection a

work is inserted in.**!

Again, one should point out that the ArdhaP does not
actually contain any spells and this also applies to its text as recorded in a later

witness such as MBB 1l 53.

In terms of self-reference, the ArdhaP refers to itself as imam gambhiram
prajidparamitam ‘this profound PP’ as part of a typical formula exhorting the

study of the text.**

In conclusion, apart from the appearance of the term
dharant in later DSs, titles and self-references of the ArdhaP do establish a link

with the PP scriptural tradition.

30 5ee MBB Il 53, folio 16, 2. A MS of the Tokyo collection reads aryyabhdagavati[sic]

advayasatikaprajiiGparamita parisamapta (see Matsunami 1965: 187 and Conze 1978:
66). It is unclear how many MS witnesses carry such title, but they appear to be
relatively numerous.

31 On these collections see the previous chapter.

432 gee Cambridge 1326, folio 40r, 4. More on this formula will be said below. See for
example Kimura 1986 (Il, Ill): 54 for a similar expression in the Paficavimsatisahasrika PP
and Mitra 1888: 176 (line 3 from the bottom) for the Astasahasrika PP. The use of
formulas so well attested in PP literature in a work like the ArdhaP probably does signal

some kind of underlying unity.
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Another specimen from the corpus which is titled in quantitative terms is the
SaSIP. The title gives the measure of seven $lokas (saptaslokika). This appears to
represent an approximate number of syllables rather than an actual prosodic

structure.

Manuscript CTRC 8 gives the internal colophon saptasiokikd bhagavatr
dryyaprajﬁdpdramitd.433 The Tibetan versions seem to mostly follow the same

pattern, although the term satra is also added (mdo).***

This is despite the fact
that the SaSIP does not include any sitra frame-narrative. As pointed out above,
this is an extremely concise work formed by a few opening invocations followed
by a dharani-unit giving the spell and dealing briefly with aspects of its practice.
In general, it is fascinating to see how a highly innovative work in the PP context,

both in terms of format and content, can actually be styled simply ‘the PP sutra

in seven $lokas’.

In terms of self-reference, one should note that the term mahaprajiaparamita is
present within the SaSIP’s only spell. A chain of feminine vocatives also appears

to refer to the deity, although she is not directly mentioned.**”

Another example of quantitative titles is that of the EkaP, attested only in MS
CTRC 8. This work is highly innovative in terms of format within the PP genre,

being constituted just by a few invocations and a single stanza. The colophon

3 This is folio 1b5. See Tomabechi 2009: xxx.
3 See for example the title in Q5907 ngo mtshar bstan bcos, po 348b1 (vol.149, p.159).
> However, a buddhamate ‘i.e. mother of Buddhas’ is indeed mentioned. See Komine

et al. 2015: 108, 6.
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reads ity ekaslokika bhagavati prajiidparamitad samapta.**® Self-reference is not
explicit, although the stanza is the one also found in the Vajracchedikd.437 The
EkaP is preceded by a stanza which seems to serve the function of a ‘prologue’ to
the entire MS. This is the statement ending with [...] prajidaparamitam jinasya
jananim srnvantu bodhyarthinah ‘Let those who seek awakening listen to the
Prajfiaparamita, mother of the Jina, [...]".**® Thus, in this case too, paratexts and

self-references do provide a certain link with PP, despite the significant

innovations in format.

Titles can also be of a more descriptive kind. In the case of the PNA, the title
refers to the content of the work itself, by indicating that it includes the 108

3 The list of names represents

names of PP: *prajiaparamitanamastasataka.
only part of the contents of the work, which goes on to include a spell-unit and a
closing statement on ritual benefits. The PNA titles appear to be quite stable in

the Tibetan tradition, on which the Skt. reconstruction is based. **° On occasion,

Tibetan titles make reference to the fact that the PNA includes a spell.*** This

3¢ CTRC 8 folio 1b5. See Tomabechi 2009: xxx.

37 This is the famous stanza taraka timiram dipah [...], which starts at CTRC 8, folio 1b3.
For the stanza in the Gilgit MS of the Vajracchedika, see Schopen’s 1989 edition. Note
that the MS was first edited by Chakravarti in Tucci 1956 and by Dutt (1959).

**¥ See CTRC 8 folio 1b2.

9 This is how Komine et al. record the title (2015: 110). Conze instead reconstructed
prajiiaparamita namastasataka (Conze 1978: 84).

*9 See for example Q172 rgyud, pa 16b7 (vol. 6, p.278) ‘phags pa shes rab kyi pha rol tu
phyin pa’i mtshan brgya rtsa brgyad pa zhes bya ba.

421

This is found for example in the Phugbrag canon, which adds gzungs sngags bcas pa

‘together with dharanis and mantras’ in the colophon (F22 sna tshogs, ka 285b5 (vol. 42).
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brings the descriptive character of the title even further. It is immediately clear
to the reader that this is not just another PP work, but something that might not
actually belong to the sitra class. Notice that the SaSIP is an equally unlikely
candidate for the classification as ‘sttra’. Nevertheless, some Tibetan titles do

refer to it as mdo.

More remarkable is the Chinese title of the PNA, which runs Sheng bagian song

L

banre boluomiduo yibaiba ming zhenshi yuanyi tuoluoni jing B2 J\ T AR5 57 48

S

= — )\ LETFEERHEELK (T230).* Apart from labelling the work
dhdaranisitra, the title establishes a connection with the Astasahasrika PP, which
perhaps indicates that the AS was considered the ‘fundamental’ PP, by the time
of the composition of the PNA. This is, however, slightly puzzling since the
Chinese version of the PNA does not seem to mention this work within its text.
However, the Tibetan version does state at one place that by virtue of the PNA’s
spell, one will retain in memory the entire Satasdhasrika PP.** This passage, as
well as the one on the benefits of reciting the PNA, will be presented in their

entirety in the next chapter.

It is not uncommon to find rather significant idiosyncrasies in this canon. On the
classification of this canon within the stemma, see Lainé 2009: 15ff.

*25ee the relevant section in the Introduction for more background information. One
might tentatively render the title as ‘The Dharant Scripture of True and Complete
Meaning and the 108 Names of the Noble Astasahasrika PP’.

3 See Conze 1993: 198.
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In term of self-referential statements, the PNA calls itself prajiiaparamita, as per
the passage “if someone learns this perfection of wisdom, etc.”.*** The reference
to the Satasahasrika could also be taken as a passage establishing the links with

PP, and so does the fact that the 108 names are clearly identified as referring to

the deity.**

Moving on, the title of the SvalP literally means ‘the PP in a few syllables
(svalpaksara)’. This could be seen as a non-quantitative descriptive title,
stressing the conciseness of the composition, instead of providing an
approximation of its length. Unfortunately, early MS witnesses do not seem to
provide much additional information. The edition of Conze (1956) - based on an
early MS from Kolkata which could not be inspected during this study - does not
appear to report a colophon.**® As already mentioned above, in MS CTRC 8 the
internal colophon of the SvalP gives the title as ardhasatika. There is no other
indication at this stage that a measure of 50 slokas was ever used to refer to the
SvalP in quantitative terms. This is why at this stage | would lean towards

considering this title a mistaken reference to the ArdhaP.**’

Leaving aside these Pala MS sources, one can look at the information found in

Yuyama’s edition. Here, svalpaksara prajiiaparamita seems to be the established

44 See shes rab kyi pha rol tu phyin pa 'di 'dzin na [...] in Q172 rgyud, pa 18b1 (vol. 6,

p.279).
5 See ibid. for the reference to the Satasahasrika PP ('bum). For a statement indicating
that the names listed actually refer to Prajiiaparamita see ibid. 18b4.

% A brief description of the incomplete MS is found in Conze 1956: 112.

7 See Tomabechi 2009: xxxi.
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title.*

Yuyama rightly reports that MSS from the Tokyo collections sometimes
add dharanisidtra and even satanamadharani. 49 These MSS are all
Dharanisamgrahas. Once again, one should stress the fact that the Selected
Sources are sometimes labelled dharanisiitras even in the South Asian tradition,

and not only in the Chinese one. This is probably due to the typology of

composite MS they are inserted in.

Tibetan titles of the SvalP are very regular and in line with the Sanskrit, although

» 450

they do sometimes add ‘mahdyanasitra’.”>" The Chinese title is Fo shuo sheng

fomu xiao zi banruoboluomiduo jing {5 EE @Rl NFREAS T SR EE 24K (T258)

‘The Scripture spoken by the Buddha of the noble Buddha Mother

» 451

Prajfiaparamita in a Few Words'.”~ One should notice here the expression

mother of the Buddha (fomu {5£}), which is typical of titles of PP works
translated under the Song dynasty and could betray a renewed emphasis on this
notion in the context of later Buddhist practices (more about this will be said in
Chapter 5). Apart from this, the title seems to be a calk of ‘svalpdksara

prajidaparamita’.

Thus, it would at first seem that the characterisation of the SvalP as a
dharanisdtra represents a later development within the Nepalese tradition.
However, internal self-referential passages bring this into question. In Skt., such

passages report the term svalpaksard, e.g. in kena kdranena bhagavan iyam

8 See Yuyama 1977: 292 (note 122).
2 1pid.
0 See Yuyama 1977: 293,3.

%1 see the relevant section in the Introduction.
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svalpdksara prajiaparamita?** ‘For what reason is this (called) the PP in a few
syllables? ' But, as noted by Yuyama, the Chinese text here systematically reads
the equivalent of *prajiaparamitadhdrani in place of svalpdksard.*>® Thus, in
the Chinese version the SvalP refers to itself as a dharanisdtra, which is perhaps
more remarkable than mere changes in titles. One wonders whether this is an
idiosyncrasy of the Chinese translation or the faithful rendering of a seemingly
lost Skt. witness. Whatever the case, this is a practical example for the
usefulness of comparing the various versions of these works across multiple

languages.

Another kind of descriptive title is that which identifies the main narrative
character within a given work. Thus, the KauP bears its title by virtue of Kausika
(i.e. Indra) being the Buddha’s main interlocutor.** This seems to be mirrored by
both Tibetan and Chinese traditions, with quantitative titles of the KauP

apparently not being recorded.

Given the paucity of Skt. sources of the KauP, one cannot say if the term dharanr
was eventually inserted in the title. It is not found in the colophon of IOL Khot
$3.%° The Tibetan tradition does not seem to provide evidence for this either.

However, the Chinese title Fo shuo Dishi banreboluomiduo xin jing (=577 FERk

2 gee Yuyama 1977: 287 (section Vla).

** Yuyama 1977: 291 (note 103), e.g. {II({EH UM E R EEZILEE
(TO8n0258p0853c14) ‘For what reason one calls this Prajiiaparamita dharani?’.

>4 See the colophon of the Central Asian ms reported in Conze 1956: 118. Kausika is also

featured in the AS and the Larger PP.
** See ibid.
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TR B 263 4% ‘The Scripture Spoken by the Buddha [called] Heart of the Indra
Prajiiaparamita’ does include the expression xinjing (/(3%4%), which, as some
scholars argue, might actually be related to the expression dharanisatra.*®

Alternatively, one could think of the more common meaning of xin ,» as heart

or ‘essence’.”®’ In this sense, the KauP might be presenting itself as an alternative

to the PPH. One should not forget that the KauP does include the same spell as

that found in the PPH, among many other structural similarities.**®

The same kind of title is found in the scriptures of the so-called Candragarbha
group. Again, each of these five works is titled according to one of the main
characters of the narration. Only Tibetan witnesses are available here.
Sometimes, these works are styled sutras (mdo) or mahayanasitras (mdo theg
pa chen po).**® The fact that some of these works centre around spells does not
seem to transpire from the titles. There are a few self-referential passages, all of

which include the term prajr”w’vpdramitc'l.460

*® Nattier 1992: 175 has a few comments on this, quoting Fukui’s work (1987: 201ff.).
See also her unpublished response to Fukui’s criticism (1995).
457

On this one could consult Lopez 1988: 30, as well as McRae 1988: 90. On the meaning

of ‘essence’, Zacchetti once suggested me to consider a passage from Kuiji (#55)’s

relatively early commentary on the PPH: ZERE ST WA S, RO DLETE -
(T33n1710p524a29-b1) “[this scripture] explores the secret meaning of the extended
text [of the PP] and makes its essence (E.[3) known, being named after it” (trans. by
Zacchetti). He also mentioned that zhenxin 5., refers to the unchanging nature of
something/someone (personal communication July 2019).

% On the circulation of this important spell see Nattier 1992: 211 (notes 52 and 53).
9 See for example Q743 sher phyin, tsi 180a8 (vol. 21, p.258).

0 See for example the passage from the SarP in Conze 1993: 149, 16.
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Both the KauP as well as the Candragarbha group are - being fully-fledged sitras
- fairly conservative when compared to minimalist spell works like the SaSIP or
the PNA. One could speculate that for this reason titles based on characters did
not appear to undermine the legitimacy of these works in terms of belonging to
the PP tradition. In contrast, a work like the SaSIP might have been made more
acceptable once clad in a quantitative title. However, the character of
Indra/Sakra did play a role in both the AS and the Larger PP, and is thus not

%l 1n the Candragarbha group, the

entirely foreign to this scriptural genre.
interlocutors are Bodhisattvas *Slryaprabhasa, *Candragarbha,
*Samantabhadra, *Vajrapani, and *Vajraketu. | have not been able to trace the
five bodhisattvas as a group anywhere else during this study and thus the
significance of their appearing in a PP context is not fully understood. However,

this seems to represent an innovation in character selection when compared to

earlier PP writing.

Moving on to the BM, one is witnessing a strategy which is only partially similar.
The Bodhisattva Prajiiaparamita is not the main character of a sutra-like
narration, but she is the main focus of the visualisation practice set out by the
work. The title reads Fo shuo guanxiang fomu banre boluomiduo pusa jing {355
IR B A S SR B 2L 4% (T259) which might be rendered as ‘The
Scripture spoken by the Buddha on the Visualisation of Bodhisattva

Prajfiaparamita Mother of the Buddhas’.*** There is no satra frame-story in the

“*1 For one of his appearances in the Larger PP see Kimura 1992: 22 (V).

%2 For a German rendering of the title see Lehnert 1999: 63.
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BM, which was actually classified by Conze as a ritual work. Notice once again

the expression fomu ({fi£}), also encountered in the SvalP’s Chinese title.

In conclusion, there is not a single system underlying the titles of the Selected
Sources. The typical quantitative system, which would have been advantageous
in terms of legitimation, is used only in some cases. Furthermore, it is generally
unclear when and where some of these works started being called dharanisitras.

In most cases this seems to reflect either a Chinese or later Nepalese usage.

In general, the link with PP scriptures is made explicit in the title itself. This
phenomenon is already attested in Pala manuscripts. Self-referential passages
too, when present at all, seem to systematically refer to PP. Despite some
peculiar developments, it was to be expected that these materials would
establish such link. It is only by looking for further evidence that one will be able

to answer the question of whether these scriptures are in fact ‘prajidparamitas

only in name.

3.2 Internal Labels and Text-reuse

3.2.1 The term ‘prajnapdaramita’

The term prajiaparamita is commonly found in the Selected Sources and not
only in self-referential passages. This is a first indication that the links with the PP
scriptural tradition may run deeper than a work’s mere internal or external labels.

Sections 3.2 and 3.3 will be dedicated to exploring such links in more detail. First,
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it might be useful to list the various contexts in which the term prajfiagparamita is

found. This will also remind the reader of the rich semantic range of the term.

Some works of the Candragarbha group contain the term as part of short
discursive elaborations which touch upon doctrinal aspects of PP.*3 This is
perhaps the kind of link with traditional PP writing the average reader would
expect. It is important to note that discoursive teachings are not fully lost with
the rise of PP spell scriptures. One could think of the well-known elaborations on
sunyata of the PPH, although in that case the teaching section is actually an

extract from the Larger PP, rather than an original reformulation.

Apart from a few discursive sections, one also finds the term prajiaparamita
used to mark the transition between structural units. In the KauP, at least two
sections are introduced by the formula ayam kausika prajiaparamitayah arthah

‘this, Kausika, is the meaning of PP’,*** while a closing statement reads ayam

ucyate samksiptena prajidpdaramiteti ‘this is called the PP in concise form’.*®

Also, in both the KauP and the CandP one notices a fairly long formulaic section
in which the term prajiaparamita is repeated within the structure ‘ablative term
+ prajidaparamitd + adj. in the nominative functioning as predicate’ (e.g.

sarvadharmanirodhatvat prajiiaparamita anirodha ‘because of the non-cessation

3 See for example the translated passage of the SarP (in Conze 1993: 149,2 and 4),

VajrakP (153, 3).
%4 See Conze 1956: 115 (1) and 116 (11).
%% Ibid. p.117 (end of IV).
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466

of all dharmas, PP is without cessation’).” Similar formulaic and repetitive

expressions are not foreign to earlier PP literature.*®’

In the spell section of the KauP the term is used with reference to the deity
Prajiaparamita. It is again used as a structural unit, this time as part of the
invocation (namo prajidaparamitayai) preceding each spell.468In works which
lack the sitra frame-narrative, such as the EkaP and the SaSIP, one again finds

the term as part of invocations or spells with reference to the deity.469

The PNA is of course concerned with enumerating the names of PP, but the term

470

PP also occurs in the opening stanza.””” The BM, as already mentioned, refers to

-

PP Bodhisattva ({fhEEARAS K7 4 2524 20%), the ‘mother of Buddhas’ who is the

main focus of its visualisation practice.471

In the SvalP the term prajAidparamitd seems to be used exclusively in a self-
referential way to denote either the work, its teachings, or its spells. For
example, as noted above some passages refer to the work as prajiaparamita

svalpaksara or simply as prajidaparamita. Interestingly, one of the spells is

%% See Conze 1956: 116 (I1) and Conze 1993: 150 (last paragraph). The latter corresponds
to the passage found on folio 181a (Peking p.258).

7 See for example the relevant section at Kimura 1992 (V): 79.

%8 See Conze 1956: 117f. (IX forward).

%9 See CTRC 8 1b3 and 2a3 respectively.

*° This opening stanza is also found in the Chinese translation (T0O8n0230p0684c08)

There is also a reference to the Satasahasrika PP as mentioned above.

"1 See T08n0259p0854a14.
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472

introduced as prajiiagparamitahrdaya.””” While one can think of a connection

with the PPH - as was the case with the KauP - one should again bear in mind

that the term hrdaya is used rather commonly to refer to speIIs.473

Thus, the term prajfiaparamita is integrated within most of the Selected Sources.
However, one notices the polysemic character of the term. While it can refer to a
‘teaching’ in the discursive section of some siutra works, the deity comes to the
foreground in the practice-oriented and spell-centred works. The SvalP is rather

peculiar in its use of the term, which is mostly self-referential.

3.2.2 Common Lists and Verses

The core text of the best-known PP spell scripture, the PPH, mainly consists of an
extract from the Larger PP, as pointed out above. One would therefore expect to

.. . 474
trace a similar phenomenon in at least some of the Selected Sources.

The Selected Sources certainly do incorporate a large amount of textual

materials which are rather typical of earlier Mahayana writing at large. While this

472

See Yuyama 1977: 287 (Vb). The Chinese instead simply has the equivalent of the
term mantra (TO8n0258p0853b05).

473 Refer to the consideration made above regarding the corresponding Chinese term xin

Ly (3.2).
*’* The phenomenon of intertextuality is a very important topic in the study of
Mahayana satra literature. However, sometimes such phenomenon is overlooked. For a

brief discussion see Harrison 2018: 15f.
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can be methodologically rather challenging, it is sometimes possible to argue for

a special link with PP sources.

In fact, Conze had already made considerable progress in the identification of
potentially extracted units, identifying the ArdhaP and the KauP as being largely
compilations of stock materials. He alsoidentified possible sources such as the AS,
the Larger PP, and even shorter sitras like the Suvikrantavikramipariprccha
PP.*”® Examples of stock materials would include: 1) the 18 different kinds of
emptiness (sinyatd), which are found in both the ArdhaP and the KauP *’%; 2) the

list of ‘wholesome dharmas’ of the ArdhaP *’’; and 3) the list of perfections

78 While these are in fact very common in Buddhist writing, perhaps

(paramitas).
the list of ‘emptiness-kinds’ might signal links with PP writing in particular (see

the note above, referring to a passage from the Paficavimsatisahasrika PP).

Formulaic sections like those describing the nature of PP found in the KauP and

the CandP are, according to Conze, reminiscent of certain parts of the AS, such as

479

the dharmadesana of Dharmodgata (section XXXI).""” In terms of stanzas, the

KauP includes one also found in the Vajracchedika as well as one from the

> See Conze 1978: 67 and 83 for the list.
6 See the passages starting at Cambridge 1326, folio 39v3 and Conze 1956: 116f.
(section IV). For the relevant Paficavimsatisahasrika passage see Kimura 2007 (I-1): 33.
47 See Cambridge 1326, folio 39v5 for the common list starting with catvari
smrtyupasthandni etc. Also see the Appendices for a collation of witnesses on this
passage. For one of the many relevant passages from the Paficavimsatisahasrika see
Kimura 2007 (I-1): 29.

8 See Cambridge 136, folio 39v2. These are of course the perfection of giving
(danapdaramita), etc.

7 See Conze 1978: 83. This would correspond to the section starting at Mitra 1888: 512.
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Madhyamakakarika.**® Interestingly, the same stanza from the Vajracchedika is

also found in the EkaP.*®!

Lists and verses of these kinds are numerous and identifiable with relative ease.
Nonetheless, one again should be careful when attempting to point out a
particular source. As with spells, such elements are likely to circulate and be
memorised individually, and it becomes challenging to reconstruct dynamics of
insertion and extraction with respect to larger sutras. However, in the present
context it is often possible to assume a special link with earlier PP scriptures,

accepting many of Conze’s proposed correspondences.

In the course of this study, it quickly emerged that the presence of stock-
materials such as lists and verses is indeed a key feature of later PP writing. In
fact, PP spell scriptures are largely defined by a preference towards assembling
short, semi-independent text units (lists, verses, epithets, spells, etc.), many of
which are also attested elsewhere. This is in contrast with the sustained
discussions on issues like the nature of dharmas etc, familiar from earlier PP
writing. As will be shown below, even a Gupta-period shorter PP like the SaSP
still placed emphasis on discursive elaborations, * niruktis, paradoxical
statements, etc. In contrast, it would appear that style of PP writing is no longer

characteristic of this later phase, at least as reflected by my Selected Sources.

80 These are found at Conze 1956: 117 (sections V-VII).
**! See CTRC 8, folio 1b2-1b4.

82 |n terms of discursive elaborations, one could also think of the perhaps contemporary
Paricasatika PP (Li and Fujita 2016), which in fact also presents an up to date doctrinal

focus. More on this work will be said in Chapter 6.2.
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One should also note that while spell-centred works like the SaSIP or the BM
might not rely on the insertion of lists and stanzas, their spells and ritual
descriptions do point at a vast web of interrelated scriptural writing. However,
even there, it is possible to identify a certain group of spells which are typically

linked to PP. This topic will be taken up in the next chapter.

3.2.3 Phraseology

Apart from virtually self-standing elements like lists, verses and stanzas, indirect
reference to early PP works or traditional Mahayana sutra writing can also take
the form of certain phraseological choices and discursive styles. Clearly, however,

tracing such passages to any particular source is highly problematic.

This phenomenon does not appear to be well attested in spell-centred or
visualisation-based works like the SaSIP, the EkaP, the BM or the PNA, which are
even less discourse-oriented. Once again, it is works like those of the
Candragarbha group, the ArdhaP, or even the KauP which seem to develop this

aspect to some degree. Note, again, that these are all fully-fledged sttras.

For example, one cannot fail to notice the recurring question ‘how is a
Bodhisattva to train in the Perfection of Insight?” within the Candragarbha

group.*® References to training (Siks@) in PP are of course encountered regularly

8 See Conze 1993: 148, 12; 149,2; 150,2; 152,12, etc. (line numbers not including titles

and subtitles).
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84 The way dharmas are treated in this group of texts is

in early PP literature.
quite reminiscent of typical PP discourse aiming at avoiding conceptual

hypostatisation.485 This kind of discourse - which is meant to embrace all aspects

of the Bodhisattva practice - is otherwise virtually absent in the Selected Sources.

More relevant for the present purposes is the fact that in the ArdhaP, some
passages adopt the typical phraseology found in Mahayana works (and PP ones

in particular). For example, one encounters classic statements like:

486

yah  kascit subhdte  sravakabhidmav — api  siksitukamena,

pratyekabuddhabhimav api siksitukdmena bodhisattvabhimav api
Siksi *®’ tukamena buddhabhamav api Siksitukamena [-]] iyam eva

prajidparamita srotavya, 488 udgrahitavya, dharayitavya, vacayitavya,

paryavaptavya | (Cambridge MS 1362, folio 38v 4-6)

‘Anyone wishing to train on the stages of a sravaka, pratyekabuddha,
bodhisattva or buddha should listen to this very Prajiaparamita, take it

up, memorise it, recite it, and master it’.

8 This notion is already expressed clearly in the very first chapter of the AS. See e.g. the

typical expression at Mitra 1888: 14,13.

“8 This typically takes the form of short elaborations on the emptiness of dharmas (see

the passages translated at Conze 1993: 149 and 153 in particular).

“8 Here one would expect an instrumental agreeing with Siksitukdmena. See Edgerton

1985: 43 for what seem to be some potentially related examples.
*’ The MS actually reads ksi-si, with the numbers 2 and 1 being added on top of each
syllable to indicate the right order of reading.

% The MS actually has comma-like punctuation marks here (and passim). On these

terms see the recent contributions by Drewes (2011, 2015).

166



Also relevant are expressions such as duradhimucyd prajiaparamita
anabhiyuktena **° ‘It is hard to be focused*® on the PP for the one who is not
fully dedicated’, duravagaha vateyam prajidaparamita ‘Unfathomable, alas, is
this PP’ ** or even ihaiva prajidparamitayam updyakausalyasamanvagatena,
bodhisatvena  mahdsatvena, sarvvadharmaisiclsamudagamaya, yogah
karaniya[+h]| | ** ‘A Bodhisattva Mahasattva, endowed with skill in means,
should exert himself in this Perfection of Insight for the attainment of all
dharmas’.*>*® These passages immediately remind one of the Astasdhasrikd PP,
although it might not be possible to speak of actual quotations as much as of

phraseological ‘alignment’.***

89 See Cambridge MS 1326, folio 40v4.

4% perhaps more commonly, one finds the expression duradhimoca (see Edgerton 1993:
266). Mine here is a tentative rendering of the term. Such terms have a very rich and
nuanced semantic background, which partially escapes me. On this term one could
consult: Vetter 1993:72f., where adhimucyamana is rendered as “concentrating”; the
Pali dictionary entry under adhimuccati (Cone 2001: 93), which mentions “inclines to”,
“believes”, “concentrates on”; as well as Conze 1973 (Materials for a Dictionary of the
Prajiiaparamita Literature), where the meaning is i.a. rendered as “resolutely intent on”
(p.16).

! Ibid. line 3.

2 The passage ends on folio 39r 1.

93 | take sarvadharma in compound with the following term, after emending to a short
vowel. This is partially encouraged by the fact that two other MS witnesses consulted
have a short ‘a’ here (see the Appendices for a collation). However, one could also
imagine a perhaps counterintuitive asamuddagamaya, i.e. a ‘non-attainment’.

““ For the passage including duradhimocd see Mitra 1888: 185,1. For a passage
including duravagahd see Mitra 1888: 212,5. For a parallel passage including yogah

karaniyah see Mitra 1888: 7,5.

167



Another work which shows some traces of traditional phraseology is the SvalP,

495 Instead, in the case of the KauP, this

particularly in the narrative sections.
phenomenon is hardly noticeable, for the work is a compilation of stock lists and

lacks discursive sections almost entirely.

One should note that the notion of emptiness is not particularly emphasised in
the Selected Sources. The list of different kinds of emptiness occurs in two works,
i.e. the KauP and the ArdhaP.*® However, in both cases there is no discursive

section that would further emphasise the centrality of this notion. 497

3.2.4 A note on sutra frame-narratives

Another key feature of the fully-fledged sitras within the Selected Sources is the
presence of narrative elements. Such narratives can potentially be used to set

links with traditional writing or, alternatively, to mark points of departure.

The ArdhaP is presented as a dialogue between the Buddha and Subhiti, the
latter being a regular presence in PP satras.**® The initial and closing descriptions
of the audience do not present any peculiarity, thus contributing to the overall
conservative character of the ArdhaP. In terms of legitimation, having the

Buddha reveal the sitra can potentially help stress the authenticity of the

% The passage on the prediction of Buddhahood at Yuyama 1977: 287 (Ve) is essentially

the same formula found i.a. in the AS (Mitra 1888: 48, 12ff.).

% See the passages starting at Cambridge 1326, folio 39v3 and Conze 1956: 116f.
(section IV).

497

See Conze 1993: 149 and 153 for the key examples from the Candragarbha group.
% See Zacchetti 2015: 173.
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message, including that of the spell itself, if present at all. As for location, the

teachings of the satra are revealed on the familiar Grdhrakata peak.499

With the KauP it is Indra who becomes the interlocutor. While Indra might
appear a less obvious character in the PP setting, he did figure in dialogues in the
AS and Larger PP.>® Once again the enunciation takes place on the Grdhrakuta

peak. Overall, the opening and closing narrations are minimalist in character.”®

The SvalP is more fascinating from this point of view, for it gives the stage to
Avalokite$vara and includes a number of rather idiosyncratic statements.
Contrary to the previous characters, Avalokitesvara would not be expected in
this context. However, one should not forget that the same character also figures
in the PPH. This is one of the reasons that prompted Conze to suggest a link

2 The opening narrative of the SvalP takes place

between these two scriptures. >
once again on Grdhrakita but is somewhat more developed than the previous
specimens outlined above. The Skt. version adds the typical sitra formula adau
kalygnam madhye kalyanam etc.”® before moving to Avalokiteévara’s opening
guestion. He is described as offering obeisance to the Buddha, who is sitting on

the lion throne, before asking him to reveal the PP ‘in a few syllables’, which is

supposed not only to lead beings towards awakening, but to also grant the

99 See Cambridge 1326, 38v3.

>% This was pointed out above, see also the section in Kimura 1992 (V): 22.

1 See Conze 1956: 115.

> For a theory on the presence of Avalokitesvara in the PPH see Nattier 1992: 176.

*% This is an extremely common, staple formula in Mahayana satras. At present | do not
know of a dedicated scholarly treatement of it, but Yuyama offers some remarks and

one parallel reference. See Yuyama 1977: 286 (llb) and the related footnote.
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success of one’s mantras.”® Statements like these do appear innovative in the PP
context - by virtue of their emphasis on mantra practice - and will be taken up in
detail in chapter 5. By contrast, the closing narrative is quite minimalist, although
it is introduced by some remarkable comments on part of Avalokitesvara on the
SvalP having been expounded for people ‘of little religious merit’ (on this see

4.3.1).

The remaining instances of frame narratives in the Selected Sources are found in
the Candragarbha group. The narratives are generally remarkably minimalist.
Places mentioned are GrdhrakUta, Rajagrha, or other locations in Magadha.505
The interlocutors are  Bodhisattvas  Suryaprabhasa, Candragarbha,
Samantabhadra, Vajrapani, and Vajraketu. As pointed out above, the origin of
this particular group is unclear, although they are not traditional characters in PP
scriptures. Note that the SamantaP’s narrative mentions is slightly more

developed, as it mentions that all Buddha-fields started trembling as a

consequence of Samantabhadra entering samadhi and the Buddha touching his

% Ibid. p.286 (llla, 6).
*%% See Conze 1993 p.148ff. There is some doubt regarding the location of the SamantaP.
Conze translated this as “The Lord dwelt in Magadha, in a remote forest called the ‘Pith
of Dharma’ (p.151). Stok here has yul ma ga dha dgon par chos kyi snying por bzhugs
(531 sna tshogs, ka 282a4 (vol. 51)). It is not fully clear to me whether dgon pa refers to

a forest or a forest-dwelling.
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head.”® The earthquake narrative is found within the Selected Sources in the

SvalP as well, and is fairly typical of Mahayana writing.>®’

Thus, there is some experimentation with the individual characters - the choice
of whom could be particularly meaningful in some cases - but overall the frame
narratives appear to be fairly standard. This provides a number of continuities

with the PP genre, along with internal labelling and overall phraseology.

3.3 Practice: Absorptions and Book Worship

3.3.1 The Absorptions (samadhis)

It is often stated that meditative practices have been integral part of Mahayana
since its earliest attested beginnings.508 Williams reminds us that already in the
sutras translated by Lokaksema one could notice a certain emphasis on such

practices.509

This seems to fit with a common - and yet not unproblematic -
picture of early Mahayana as associated with forest hermits, i.e. hardline

practitioners who had shunned the worldliness of institutionalised Buddhism.>*°

% 1pid. p.151.

7 yuyama 1977: 186 (IV, 7). In the SaSP the earthquake narrative links the two halves of

the work (see Masuda 1930: 141 [last line]).
% Here, one can at least mention Deleanu’s article on meditation in early Mahayana
(2000).

*% See Williams 2009: 30.

510

On this see Williams 2009: 36f. Important discussions include recent ones by Harrison

and Drewes (see both contributions in Harrison 2018) , as well as Boucher’s 2008
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Absorptions (samddhis) are a key feature of a number of Mahayana sitras and
are sometimes portrayed as gateways to certain realisations. One should,
however, also consider that most sdtras lack a detailed description of what such
absorptions actually entail. The term samadhi as such also appears to be highly
polysemic, and can be used to simply refer to certain sitras or to specific
sections thereof, in which meditation need not be the main topic at all.”*!
Relevant to the present context is the fact that such absorptions are also
traditionally linked to the notion of dhdrani, particularly if one interprets the

latter in the sense of ‘retaining’ to memory.>"

In the early PP context, samadhis occupied a central place. The three traditional
vimoksamukhas ‘gateways to liberation’ are well integrated within the PP. These
exemplify how PP discourse adopted early practices while inserting them in a
new soteriological context. The ‘gateways’ of emptiness (siinyata), signlessness
(animitta), and lack of aim (apranihita) seem to represent a set of meditative
absorptions originally thought to ultimately lead towards nirvana. In the PP
context, however, they are seen as means to develop detachment rather than as
ends in themselves.”*® This is part of the larger soteriological program of a work

like the AS, which outlines a detailed path for those interested in becoming

contribution based on a study of the Rdastrapdlapariprcchéa-sitra, and Nattier’s often
quoted study of the Ugrapariprccha (2003, p.93ff.). The reader should be made aware
that scholars have taken a variety of positions on this issue, which is not entirely settled.
*!* On this see Skilton 2002.

>2 One can refer here to Braarvig’s study of the relation between spells, memory and
eloquence (1985). For some very useful critical remarks on these issues see Davidson

2009: 106ff.
>3 See Zacchetti 2015: 174 (column b).
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Buddhas. In fact, there are also specific statements to the effect that certain
kinds of absorptions can be instrumental to the attainment of awakening.514
Scholars of early PP writing remind us that the samadhis figure prominently in a
commentary to the Larger PP which served as the foundation for PP exegesis in

China, the *Mahdprajidparamitopadesa.’

A treatment of these issues with respect to early Buddhism is not the aim of
these pages, although the above sketch should have conveyed the idea that
there is room for PP spell scriptures to establish links with PP soteriology through

particular treatments of the absorptions.

The PPH should be considered here, for it is structurally akin to the Selected
Sources. In the PPH, the Buddha enters a state of absorption as part of the
opening narrative.”*® One should mention here the complexity of the textual
transmission of the PPH and the fact that this passage is transmitted in slightly
different versions. Taking as reference Silk’s critical edition of the two Tibetan
recensions, the passage reads: A) “At that time the Blessed One was entered into
the concentration of the Preaching of the Dharma called ‘Profound

lllumination’ ”>*’; and B) “At that time the Blessed One was entered into the

> Ibid.

>15 Better known as the Da zhidu lun K55 FE 5% (T1509). Part of this work was translated
by Lamotte (1944-1980), who also proved that the place of origin was the North-west. In
the same context, dhdranis are also mentioned. See the section in Copp 2014: 20ff.

*1® See Conze 1948: 34, 8.
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See Silk 1994: 172 as well as ancient commentators’ interpretations at Lopez

1988:41ff.

173



concentration called ‘lllumination of the Profound Preaching of the Dharma’ ”.>*®

Thus, there is some variation - including in the Skt. version 19 regarding the
actual name of the absorption as well as its relation to the act of teaching the
Dharma.’® Sariputra will then ask a question to Avalokitesvara while being

‘orompted by the power’ of the Buddha.”*

A conversation then will take place
between the two, with the Buddha eventually arising from his samadhi to praise

Avalokitesvara for his understanding.

Despite the text-critical issues, absorption in the PPH could be seen as a crucial
element within the frame-narrative. No detailed description of the absorption is
given, despite the presence of a specific name. As a narrative element, the
soteriological implications are perhaps hinted at, but they are not made explicit.
It is therefore difficult to bring this in relation to the complex meditational
‘technology’ of the AS. This point might seem trivial, yet it does have some major
implications for the assessment of the legacy of the AS’ teachings in PP spell

scriptures.

In the Selected Sources, references to absorptions are, surprisingly perhaps, not

common. However, the SvalP does contain the following section:

atha khalu bhagavams tasyam velayam
sarvasattvapramocanam nama samadhim samapadyate sma

| yaya samahitaya drnakosad bhravivarantarad anekani

>18 See Silk 1994: 173.
> See Conze 1948: 48, 7 (and relevant note).
% See the notes at Conze 1948: 34.

>?L see Silk 1994: 174 (paragraph 2).
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rasmikotiniyutasatasahasrani nisceruh | tais ca rasmibhih
sarvabuddhaksetrani sphutéany abhidvan | ye ca sattvas taya

prabhaya sprstds te sarve niyata abhidvann anuttar@yam

samyaksambodhau | *** yavan ndarakah sattvdéh sarve
sukhasamarpita abhdvan | sarvani ca buddhaksetrani
sadvikaram praviceluh | divyani candanacdrnavarsani

tathagatapadamiile pravarsanta | (Yuyama IV p.286)

‘Then at that time the Venerable One entered the absorption
called ‘liberating of all beings’. By virtue of that absorption

innumerable®?®

rays of light were emitted from the hair tuft
between his eyebrows. Those rays manifested all the Buddha
fields and all beings that were touched by that light became
assured with respect to [the attainment of] >4 supreme
perfect awakening. All beings down to hells became filled with
happiness. All the Buddha fields shook (as in an earthquake) in

the six waysSZS, and a rain of divine sandal powder fell at the

Tathagata’s feet.’

In MSS, the name of the samdadhi is recorded as either sarvasattvapramocana

‘liberating of all beings’” or sarvaduhkhapramocana ‘liberating from all

522

See e.g. Kimura 1986-2007, I-1: 3 for a similar passage from the

Parficavimsatisahasrika PP.

>3 This is the typical Buddhist verbose expression for indicating very large numbers.

> This renders niyata. On this term consult Gomez 1996: 284, as well as Zacchetti 2005:

259 (note 131).

> The shaking of the earth in six way is a feature commonly encountered in Buddhist

works, including later PP sources (see e.g. the SaSP at Masuda 1930: 240). On this topic
see Ciurtin 2009.
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suffering’.>®® Rays of light arise from the Buddhas hair-tuft, reaching all

buddhafields, causing an earthquake, and establishing beings in awakening.
Interestingly, it seems that this passage was modelled on the prologue to the

>2" This is despite the fact that the embedded spell-units as well as

Larger PP.
some esoteric terminology of the SvalP make it stand apart as one of the most

innovative specimens.

What is remarkable about the above passage is its position. The Buddha enters
the absorption not at the beginning, but once the sutra is well on its way, since
he has already had an initial exchange with Avalokite$vara. The absorption takes
place just before the revelation of the first dharani-unit. The fact that the
Buddha enters the absorption just before revealing the spell could represent a
narrative device to highlight a link between meditation and the spell’s power.>*®
It also serves to justify the miracles that take place, much like in the Larger PP.>%°
This appears to further strengthen the links with PP. However, there is no further

mention of the absorption in the sttra, which makes it difficult to speculate

further on this issue.

> yuyama 1977: 286 (IV, 1). Note that in some MSS samddhi is treated as a feminine
noun, and not as a masculine as is more common. This seems to be due to non-standard
Buddhist grammatical usage.

> Again, see e.g. Kimura 1986-2007, I-1: 3 for the corresponding text of the
Paficavimsatisahasrika PP).
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The Skt. states that the Buddha entered the absorption tasyam velayam ‘at that time’

(see ibid.). The Chinese here has —H¥, which could be rendered as ‘immediately’, ‘at
once’ (T A—HF A = EEH, TO8n0258p0853a21).
>?% See Zacchetti 2005: 150.
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The SUrP and the SamantaP also mention absorptions. The StrP stands out, for
the absorption is here not used as a narrative feature but constitutes an integral
part of the teaching. When the Bodhisattva asks the Buddha how to train in the
PP, the Buddha replies by saying that one should practice the absorption called
“skilled in means like the sun”.>*° The following section compares the absorption
to the sun in a series of seven puns. For example, both the sun and the

absorption are said to dispel darkness.”*!

After this, the SurP moves on to explain
how one should train with respect to the dharmas, leaving aside the issue of
absorption. Perhaps surprisingly, the only work within the Selected Sources
which gives some prominence to samadhi, i.e. the SurP, does not contain any

spell. Instead, closing verses simply describe the characteristic of the wise

person.>*?

The extremely concise SamantaP too mentions an absorption. This time is it

called ‘the firm non-discrimination of all dharmas’.”* This is found in the opening
narrative, where it is Samantabhadra to enter the state of samadhi. Once again
all Buddha-field tremble as a consequence of it, and the Buddha is at some point

involved in touching the Bodhisattva’s head.>**

A few verses follow, ending the
introductory section. Once again, no spell is found, as the remaining portion of

the works includes only a question on training and a short reply by the Buddha.

>3 gee Q742 sher phyin, tsi 179a, 6 (vol. 21, p.257). See Conze 1993: 148.
>1 See jbid.

>32 See ibid. folio 180a, 4.

>33 See Q744 sher phyin, tsi 181b, 7 (vol. 21, p.258).

> Ibid. line 8.
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The ArdhaP includes the term yoga, already quoted above: ‘[While training] in
this very PP, the Bodhisattva Mahasattva, endowed with skill in means, should
practice the union (yoga) for the attainment of all dharmas (of the Buddhas)’.>*
As the same expression is found in the AS, this is best understood in the context

536

of phraseological overlap.” Moreover, the term yoga here has a less technical

meaning and does not directly relate to meditative practices.

Finally, one should also mention that the SaSIP does include a description of an
actual practice. The details are scarce, yet it seems that this involves reciting the
work’s spell a number of times during a series of days and nights. At the end, the
practitioner will have a vision of the Buddha sitting on a lotus flower.”*’ Given
that this practice appears to be centred on dharani recitation, it does not seem
to reflect a deliberate connection with traditional PP writing and it will therefore

be taken up in the next chapter (see also Appendix D).

Looking beyond the Selected Sources, one should note that there are references
to samadhis in some ritual works concerned with the mandalas and spells of
PP.>*® These will be taken up briefly in the chapter on the links with mature

esoteric Buddhism (5.3.1).

In conclusion, samadhis are a feature enjoying considerable continuity in PP
literature. However, rather than developing or re-proposing the complex

soteriological ‘technology’ of the AS - much of which was centred on dealing with

> The passage ends on folio 39v 1 (Cambridge 1326).

>3 See Mitra 1888: 7,5.
>37 See Komine et al. 2015: 109, 5.

>3 One such work is no. 40 in Conze’s list (1978: 90).
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the results of various states of absorption -, PP spell scriptures mainly refer to
samadhis within their narratives. These certainly can still play a significant role,
for example in terms of legitimation, particularly if they are placed right before a
dharant is revealed (e.g. SvalP). In the case of the SurP, however, a certain
absorption was part of the main teaching of the sttra. This can be regarded as an

exception within the Selected Sources.

3.3.2 Self-referential Formulas on Practice and Book

Worship

PP works, as well as other Mahayana sources, are well known for their self-
referential passages inviting studying, copying, and worshipping of the scripture
and its manuscript.”® As with the samadhis, only a few works among the

Selected Sources contain such passages.

As mentioned above, the ArdhaP includes the typical formula iyam eva

prajidapdaramita  srotavya, udgrahitavya, dharayitavya, vacayitavya,

= 540

paryavaptavya.”” Equally typical is the second formula yah kascit kulaputro va

kuladuhita va, imam gambhiram(sic] prajiaparamitam srosyanti M

dhdarayisyanti, vacayisyanti, paryavapsyanti| so°® ‘titanagatapratyutpannanam,

>3 A seminal treatment of this much-debated issue can be found in Schopen 2005: 25-62.

>* Cambridge 1362, folio 38v6. See above for a translation of the wider passage.

> There appears to be a mismatch between singular and plural forms in this passage.

>*2 Again the pronoun is in the singular, while the verb is in the plural.
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buddhd@nam bhagavatam bodhim dharayisyanti >* ‘Any son or daughter of good
family who hears, holds (in mind?), utters or masters this profound PP, he or she

544
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will take hold of™™" the awakening of the venerable Buddhas of past, future and

present’.

The SvalP goes a step further inasmuch as it is more explicit about committing
the text to a book. In some MSS, terms meaning ‘worship’ are actually attested.

See the following passage and its variants:

tadiyam ca ye namadheyam Ssrosyanti dharayisyanti vacayisyanti
likhisyanti likhapayisyanti bhavayisyanti paryavapsyanti parebhyas ca
vistarena samprakasayisyanti  pustakalikhitam ca krtva svagrhe
dharayisyanti vacayisyanti>*, te ‘pi sarve>*® tathagata bhavisyanti

andagate ‘dhvani (Yuyama 1977, section Vf on p.287)

>3 See Cambridge 1326, folio 40r, 4.
>* | am not sure whether the occurrence of forms of dhr- with respect to bodhi
‘awakening’ is actually common. Conze translated this as “obtain” (1993: 156) and yet,
as if to express uneasiness with this solution, he added a note indicating that the Tibetan
here reads bzung ba, i.e. take hold of, possess (ibid.). The Chinese clearly has an
equivalent of ‘to obtain” here: Z[IFFiE L ~ KK ~ FIAEFE( - N ARG 4 =55

=342 (TO8n0248p0846b11). For more occurrences of dhr- see the notes to the next

passage.

>* The variant pajayisyantiis also recorded. See the relative footnote.

>* One witness adds alpopayena alpasravanena ca ‘with little means and learning’ at

this point (see the relevant note).
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‘Those who will listen to the name relating to him [i.e. the Buddhal,>*’

hold it (in mind), utter it, write it down, cause someone to write it down,
meditate on it, master it, explain it to others in detail, who hold it>*® and
utter it in their homes having committed it to a written book - all of them

too will become Tathagatas in the future.’

If this interpretation is correct, this is not technically a self-referential passage.
However, the Chinese translation has a slightly different reading which seems to

>4 Be that as it may, one should notice the

put the scripture at the centre.
emphasis on worshipping after committing to a manuscript-book (as for the

expression pustakalikhita). This practice of course appears to have ancient roots

within the PP context, although perhaps most of the extant MS sources date

> | think this expression refers to the name of the Buddha given in the previous

paragraph. A similar passage involving the notion of ndmadheya can be found in the
prologue to Saddharmapundarika XXIV (see Kern Nanjio 1912: 438, 7).

** There is a long-standing and fascinating controversy on how to understand the term
dharayati and others occurring in such formulas. See for example the discussion in
Drewes 2015: 119ff. | generally assume that a connection to oral transmission and
memorisation is potentially present. This is why | translated the first occurrence of dhr-
as hold (in mind). However, in the second part of the sentence the focus is clearly on
object-based practices. | wonder whether given the mention of svagrhe, here the term is
best understood in the sense of ‘keeping’ or ‘preserving’ (perhaps more in line with
Schopenian thinking).

* See U {FTERINVEADE » WEE 25 [ 151 HF /248 [...] (T08n0258p0853b22).
Yuyama'’s translation of the Chinese passage in which these statements occur runs as
follows: “You will be able to hear the true law in this way. You should hold, recite, copy
by yourself, or teach to others, consider and understand the book. [...] Let them copy,

hold and recite this Sitra in their houses. (1977: 300; paragraph Vf.)
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from the Pala period.”® Also from the Pala period are those fascinating
depictions of what appear to be scenes of the worship of manuscript-books in

sculptures from Orissa.”!

In the examples presented above, it is established that the practice of copying,
etc. is soteriologically meaningful, for it paves the way to the attainment of
awakening. One of the key questions here is the following: was the shift towards
a shorter format motivated by the popularisation of such practices? As PP spell
scriptures are so concise, it is easy to copy them or sponsor their copies. The
same also applies to reciting them, etc. Given that they are linked to
soteriological benefits, PP spell scriptures could have been redacted as a way to
meet an increasing demand, or perhaps to encourage such demand in the first

place.

However, as mentioned in Chapter 2, the paucity of extant copies - not only on
palm-leaf/birch-bark but on other materials such as stone, clay, metals, etc. -
appears to suggest that mass production of PP spell scriptures for gaining merit
or reaching awakening was not undertaken in South Asia. Of course, lack of
extant evidence does not rule out that they were once circulating in higher
numbers.>? Also, lack of extant witnesses does not translate in lack of a related

agenda on part of the redactors.

>0 References to Schopen’s work on this issue were given in the Introduction. For a more

recent treatment see e.g. Apple 2014.

551

See for example Kim 2013: 34.

>>2 There might certainly have been specific factors which affected their preservation.
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At the same time, one should notice that the relevant passages are found only
on few occasions. Had this been the real interest of the redactors, one would
have probably encountered more claims to this effect. My impression is that the
mechanisms of merit-making so typical of PP are still very much central, yet the
emphasis has moved from copying and worshipping the manuscript-book to
uttering the spells. This is a rather bold claim, which will be elaborated upon in

the next chapter on spell practice.

3.4 Comparing other Shorter Prajiiaparamitas

Before assessing the data collected and presented to far, it is necessary to briefly
engage with other shorter PP works to see if similar strategies and/or degrees of
affiliation to earlier scriptures can be traced. To provide a feasible scope, the

following presentation will only deal with scriptures extant in Sanskrit.

There are two specimens of short PP works which immediately come to mind:
the PPH and the AdhyP. Interestingly, these two later PP scriptures are very

different in terms of the ways of establishing affiliation to the PP genre.

The AdhyP in many ways represents an opposite scenario when compared to the
PPH. Here, the links to the PP scriptural tradition are particularly faint, although
not altogether absent. The AdhyP is quite innovative in the PP context both in
553)’

terms of teachings (see the esoteric notion of visuddhipadas for example

phraseology and overall structure. Bodhisattvas, many of whom play a

>>3 This is briefly introduced by Tomabechi in a dedicated section (2009: Iviii).
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prominent role in esoteric scriptures, briefly explain the prajigparamitanaya one

after the other.>®*

Thus, in terms of self-referentiality, an expression containing
the term PP is constantly being repeated, although the term -naya opens an

entirely new dimension of esoteric affiliation.>>>

There are a handful of passages that might be of interest here. For example, the
opening narrative contains the traditional formula adau kalyanam etc. typical of

many sutras and also found in the Svalp.>*®

One formulaic passage describes
prajidapdramitd in a chain of terms, such as samatda, dharmata etc. in a way
similar to that observed in the ArdhaP and the KauP. Here, however, the
instrumental is used in the formula rather than the ablative.”’ Furthermore, on a

few occasions there are minimalist, yet typical references to the characteristics

of dharmas and to emptiness.>®

Thus, the AdhyP in its Sanskrit form of the Pala period does retain some
mainstream traits, although on the whole they are much less prominent than
those of sutras like the KauP or the SvalP. One should note that the presence of
traditional phraseology and formulas within esoteric scriptures is actually quite

common. More on this will be said in Chapter 5.

> See Tomabechi 2009: liv ff.

> On this see Astley-Kristensen 1991: 8.

>%® See Tomabechi 2009: 5, 7 and Yuyama 1977: 286 (llb).
>>’ | am not sure this passage is actually found in the Pala MS tradition, for | am not able
to trace it in Tomabechi’s edition (2009). The passage can, however, be consulted in
editions based on the Central Asian witness (see e.g. Leumann 1930: 97, 3-10).

>>% See in particular the passage in Tomabechi 2009: 17, 2-5 which also seems to have

been quoted by Buddhist thinkers. On the issue of quotations see Chapter 6.2.
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One significant specimen here is the SaSP, whose textual development can be
traced back to the Gupta period. As we have seen, the SaSP is regularly present
in composite MSS which also include PP spell scriptures, both from Pala India as

1.>>? In terms of its text, the SaSP is a good example of how to

well as from Nepa
develop a typical PP discursive style, aimed at avoiding conceptual
hypostatisation, in refreshing and creative ways. One finds slightly counter-
intuitive statements, juxtaposition of opposites in a paradoxical way, and
niruktis.”®® As stated above, this richness of discourse and overall dialectic
dynamism is almost entirely absent from the Selected Sources. Furthermore, a
number of passages are very close in wording to the Astasahasrika. As usual, it is
difficult to discern whether they are actual quotations rather than mere
phraseological uniformities. One should also remember that the Skt. text of the
AS referred to here reflects that of its mature South Asian attestations. One
should attempt to trace all the relevant passages to the early Chinese
translations of the AS, in order to gain a more precise picture of transmission and

intertextuality. Nonetheless, in the present context such passages deserve at

least to be pointed out.

Rather strong in terms of intertextuality is a SaSP’s expression such as
bodhisattva iti bhadanta saradvatiputra nama dharmam na samanupasyami ‘|

do not perceive a dharma [which could be called] bodhisattva, o venerable

> See Chapter 2 above.

> see for example the word-play in which the a Buddha’s qualities are described as
“supreme (agra) on account of their ungraspability” (agrahyatvad...agra

buddhadharmah [Masuda 1930, 204]). This example is quoted in Zacchetti 2015: 198.
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S'élradvatTputra’.‘r’61 It would be difficult not to think of the AS: naham bhagavams

tam dharmam samanupasyami yad uta bodhisattva iti ‘1 do not perceive, o

Venerable One, that dharma, namely the bodhisattva’ >

At the level of phraseology, standard expressions of the kind evam pasyann
aham bhagavan na kimcit pasyami ‘seeing thus, o Venerable One, | do not see
anything’ in the SaSP, remind us of the many variations of tam apy aham
dharmam na samanupasyami ‘that dharma too | do not perceive’ found in the

AS 563

Another kind of possible reference is when the SaSP appears to actively engage
with older sources. The AS stated: acintyadharmasamanvdagata hi subhite
tathagata arhantah samyaksambuddhah 4 0 Subhuti, the Tathagatas -
perfectly awakened ones, Arhats - are endowed with the unthinkable dharmas’.
The SaSP appears to pick this up by asking: icchasi tvam mafijusris tathagatam
acintyadharmasamanvagatam? % Do you concede, o Manjusri, that the
Tathagata is endowed with the unthinkable dharmas?’ It then proceeds to show

how such notion cannot stand in the context of non-duality.

Similar is the case with the AS stating: prajidparamitayam siksamanah subhdite

bodhisattvo mahdasattvah sarvasattvanam agratdyam siksate %6 0 Subhti,

**! See Masuda 1930: 220,5.

*%2 See Mitra 1888: 4 (second-last line).

*% See Mitra 1888: 471,4.

> See Mitra 1888: 402, 5 (from the bottom).
*% See Masuda 1930: 238, 7.

> See Mitra 1888: 431, 8 (from the bottom).
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training in the PP, a Bodhisattva Mahasattva trains in being the foremost among
all beings’. The SaSP asks: icchasi tvam mafijusris tathdgatam sarvasattvanam
agryam?°®” ‘Do you concede, Mafijuséri, that the Tathagata is the foremost of all
beings?’. In typical PP fashion, the answer will show how the question is in fact

meaningless.

The list of possible links is in fact much longer, although the examples given

above should suffice to convey the general idea.

Along with the SaSP, there is a relatively well known, small group of PP scriptures
which contain more or less detailed, scholastics-oriented treatments and
definitions of some of the key notions relevant to PP. A brief reference to them

should be made here.

The Suvikrantavikramipariprccha PP is a relatively early specimen within this
group.568 Much like the SaSP, it experiments with paradox and word play,
developing even more vigorous discussions. Scholars have observed continuity
with earlier PP writing not only in terms of topics but at the level of phraseology

| 569

as wel More importantly, one can observe a relatively close link with certain

specific sections of the AS.

The recently published Sanskrit text of the Pafcasatika PP represents another

example of a scholastics-oriented PP composition. Despite the lack of pre-Pala

%7 See Masuda 1930: 238, 2.

>%8 This work is already found in Xuanzang’s DB (See Lehnert 1999: 64).

> On this see the remarks in Zacchetti 2015: 197. See also the introductory essay in

Hikata’s 1958 edition (particularly pp. Ixxvi ff.).
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Skt. witnesses as well as of pre-Song Chinese translations, it is not entirely
impossible that this work be as ancient as the SaSP and the

>’ The work - which was referred to by

Suvikrantavimramipariprccha PP.
Asvabhava in the Mahdyanasiatralamkaratika - incorporates some notions
usually associated with the Yogacara school.>’* As far as | am aware, major close
relations to the AS or the Larger PP are not directly obvious in the case of this
text, which presents a rather sustained and technical doctrinal treatment. Be
that as it may, this work is one of the best examples of PP scriptures being used
to accommodate doctrinal innovations. In fact, the way PP is adjusted to

accommodate spells and esoteric practices in the later period might be an

extension of the phenomenon observed here in the context of doctrine.

However, links with earlier PP writing can be detected in an important further

testimony of PP’s doctrinal adaptability: the *Nitdrtha PP (not extant in Skt.).>”?
This work, which survives in a Song Chinese translation, includes a set of ‘ten

573 But

vikalpas’ which is again usually associated with the Yogacara tradition.
what makes the work relevant in this context is that it is extremely concise when

compared to the other PPs just mentioned. Also, in the *Nitartha one witnesses

the presence of ‘stock materials’. In this case, large sections forming the bulk of

>7% See the discussion on chronology in Li and Fujita 2016: Ixxx ff., who seem to take the

end of the 7™ C as a terminus ante quem. Before the appearance of this study, Lehnert
seemed prepared to ascribe the Paficasatika to an early period (1999: 67). For a general
introduction and an overview of contents see the opening sections in Li and Fujita 2016.
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See Li and Fujita 2016: Ixix and Ixxi.
>’ For an entry on this often forgotten, yet relevant PP work see Lehnert 1999: 66.

>3 See Conze 1978: 67. The specific passage starts at T08n0247p0845b09.
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the work are quite clearly taken from the Larger PP.>"* This is typologically more

in line with what was observed in the case of the Selected Sources.

There is a further group of PP-related texts that deserves mention here. These
works could be said to belong to the genre of stuti or stotra. Despite being
generally neglected, stotras can be important in tracing PP’s reach, representing
as they do a dimension which is more accessible to the average Buddhist, based

on devotion and the aspiration for awakening.

There is one set of twenty-one stanzas known as the Prajiiaparamitastotra,

ascribed to Rahulabhadra.>”

Despite the fact that it is hardly ever mentioned in
scholarly treatments of PP writing, this stotra is widely attested in Sanskrit MSS

and is typically found as the opening texts of many AS and Larger PP

witnesses.>’®

In the stotra, PP is addressed in the second person in what is overall very simple
and straightforward language. In this context, one finds a series of typical
characterisations of PP, e.g. as the mother (of the Jinas), as the sky, as the chief
among the perfections (paramitas), as the key factor in bringing about

577

awakening, etc.”’’ These characterisations can help understand how PP was

>’ See Ibid.
>’> This is also found at the start of Mitra 1888'’s edition of the AS as well as that of
Hikata 1958 (Suvikrantavikramipariprcchad). In particular, see Hahn 1988, which includes
a translation and the Tibetan version.

>’® One should be cautious, for expressions such as ‘a MS of the Astasahasrika’ are
sometimes used imprecisely to refer to what is in fact a MS of the AS preceded by the
PP-stotra (and followed by the ubiquitous ye dharma formula, along with the colophon).

>’7 See for instance Hahn 1988: 64 (stanza 6).
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conceived of from a devotional point of view. In fact, many of these typical
appellations of PP are also found within the Selected Sources. The PNA could be
the specimen that comes closest, with its list of names of PP representing a
parallel phenomenon. Of course, in the PNA the ritual dimension is more
prominent since the context is that of spell practice. One could also think of the

invocations found within the SaSIP’s spell as a parallel example.””®

3.5 Summary of Observations

The starting question of this chapter was: are the Selected Sources PP works ‘in
name only’? The answer partly depends on one’s definition of PP, yet it should
be clear that in most cases the links with the main PP specimens go further than

mere titles and self-referential passages.

The reader expecting PP spell scriptures to take up sustained discussions on the
nature of dharmas, emptiness, or the meditative and karmic ‘technology’
required for one to become a Buddha, might in fact be disappointed. These
aspects of the PP teaching are indeed rather neglected. Nevertheless, some
specimens - like the CandP - do include short discursive sections dealing with

some of these aspects.

>’8 See Komine et al. 2015: 108.
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Instead, it appears that the links with PP are best understood in terms of general
labelling, text reuse, phraseology, as well as recurring narrative elements and

devices.

First of all, self-referential passages certainly tend to establish a connection, at
least in terms of label. Rather extensive use of the term prajiaparamita is

attested within the works, including as part of invocations.

As for lists and established expressions, it can be problematic to speak of actual
quotations or extractions from the main sitras. This is mostly due to the fact that
such elements and expressions are rather common within the Mahayana and PP
sttras and can hardly be linked to any specific source. Nevertheless, in some

cases early PP writing is quite undoubtedly being used as a model.

Clearly, works of the sttra variety show more developed PP affiliations, although
even a minimalist spell scripture like the EkaP did establish a link by means of its

including a verse also found in the Vajracchedika.

If we were to adopt an expression from the context of classical music, discourse-
oriented PP works like the SaSP could be said to represent creative ‘variations on
PP themes’. However, PP spell scriptures show a rather different kind of
connections, with much less emphasis on discursive fluidity. Thus, while
accepting that the Selected Sources are not PP in name only, one could indeed
speak of a rather thorough recasting of PP texts, which now serve as the
framework for the inclusion of otherwise rather innovative elements, such as

spells and esoteric terminology. The next two chapters will be dedicated to
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exploring these two important elements, which could be said to actually define

this later phase of PP scriptural writing.
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4. THE SPELLS AND THEIR PRACTICE

The present chapter is dedicated to a text-based analysis of what is perhaps the

defining feature of the Selected Sources: the presence of spells.

This will be done in three steps: 1) analysis of the overall structure of the
individual texts and the position of the spells within them; 2) identification and
description of the individual spells; 3) study of the statements addressing their
practice and efficacy. Each of these sections will include a selection of references
to relevant works outside the Selected Sources. The first two sections will be
mostly descriptive, while the third will include a critical assessment of the uses

and significance of spells in the Selected Sources.

Before embarking on such study, one should point out once again that the
relations between PP and spells has ancient roots, which might predate the
composition of the Selected Sources by a few centuries. Without exploring
terminological intricacies, one should be aware that the term dharani in early PP
literature often does not refer to actual spells, which can be indicated by a range

579
d.

of other terms instea In the later period, the term dharani will become more

"9 On the semantic intricacies of the term dhdarani see Davidson 2009. For examples of

the term dharani not referring to a spell, one could look at certain passages of Moksala’s
translation of the Larger PP (3rd C) presented in Sgrensen 2011: 160 (e.g. on the
‘dhéarani-doors). See also Copp on the Dazhidulun (2014: 21ff.). On Chinese terminology
for spells see McBride 2005. For a discussion focusing on Chinese terminology in the
early PP context, see Attwood 2017 where, among other things, attention is drawn to
equivalents of the term vidyda. On these sources ee also Ujike 1987 (in Japanese),

especially the passages presented at page 72ff.
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common with reference to PP spells (see Chapter 3.1) and is adopted here as an

umbrella term.

Some of the earliest datable sources relating to actual spells in a PP context are
in Chinese. The Xu gaoseng zhuan (4&={%{g#) records how, in the late 6™ C,

disciples of Jingying Huiyuan (($#52E53%) were required to recite a PP spell,

>80 There is also

perhaps - as McBride suggests - the one also found in the PPH.
the question of referents for spells as found in putatively early translations of the
main PP works, some of which are also associated with Kumarajiva (Jiumoluoshi
TEJEEZE(f, 344-413). Recently, Attwood has explored in detail the relevant

terminological choices, while also pointing out the problems behind such

attributions.”®*

Leaving aside these fascinating references, in the following pages three key early
works will be considered for comparison, given that they are typologically related
to the Selected Sources and also include a number of actual spells: the AdhyP

and PPH (mostly through Xuanzang’s translations), as well as the TJ’s PP section.

*% The passage can be found at T50n2060p0492a18. See McBride 2005: 97.
*81 See Attwood 2017. The article also contains overview tables. See for example the use
of fHIY in the Paficavimsatisahasrika (T223), presented at p.35. Furthermore, an early
translation of the Vajracchedika attributed to Kumarajiva does end with a spell (at least
in some editions of the canon). See T08n0235p0752c04 (mentioned in Capitanio 2011:
531). For further information on spells being attached to the Vajracchedika see Schmid
2011: 370. There is also an early translation (again associated with Kumarajiva) of the
Mahamaydri which mentions PP spells, without however giving their texts. This is
mentioned in Conze 1956: 100. A passage, which repeats the expression
*mahaprajdparamitamantra ( EE =0 f&% 35 Of7 ZE %5 1 0L ) four times, ends at

T19n0988p0482b15. The same expression is also found once at T19n0988p0482c14.
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4.1 Structural Features of PP spell scriptures

When it comes to the structure of the selected sources, there are a number of
aspects to consider, including: the fluidity of textual transmission; interplay
among different structural units (frame-narratives, spell-sections, verses and

lists); and possibly links with other genres of Buddhist writing.

One should keep in mind that there can be considerable variations among
different versions of a given work. In the context of PP spell scriptures, critical
editions are either unavailable or outdated, which makes detecting such
variations a considerable challenge. The best edition produced so far of any of
the relevant primary sources is arguably Yuyama’s 1977 edition of the SvalP. Yet
even in this case, the recent discovery of an early Pala manuscript which includes
the SvalP (CTRC 8), as well as the identification of this work in increasing
numbers of Nepalese Dharanisamgrahas, imply that many variants and

structural adaptations are still waiting to be recorded and studied.

In the present context, the case of structural fluidity par excellence is perhaps
the PPH. While the spell is found in closing position in some early Chinese
translations, it eventually becomes embedded within the main structure of the

work as the closing statements increase in length and complexity. > The

582

Leaving aside the Mohebanruoboluomi damingzhou jing (& f545 K7 4 2 R HHIL 4%,
T250), which should probably not be ascribed to Kumarajiva (see Watanabe 2009: 71ff.),

one can look at Xuanzang’s version (T251), in which the spell is found in closing position.
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Selected Sources may not allow the outlining of such a complex textual trajectory.

Nevertheless, the main variations will be kept in mind.

While keeping the issue of textual fluidity in mind, one should nonetheless
attempt to chart some of the key textual typologies within the Selected Sources.
At the present stage of research, it is still useful to focus on basic features, rather
than attempting to develop complex taxonomical models (see the Introduction
for reflections on this issue). With this is mind, it appears that there are two main
features that should be kept in mind: 1) the presence or absence of a sitra-like
setting (i.e. the traditional incipit and coda); and 2) the position of the dharani-
unit (typically either placed towards the end or embedded within the main body

of the text).

As shown in the introductory chapter, these two basic features have been
surprisingly neglected by scholars of PP. However, their importance has recently
been stressed by scholars working on dharani literature and it seems only
obvious to develop this further in the context of PP spell scriptures.’®® As one
might expect, there appear to be links between these structural features and the

character of a work as a whole, particularly in terms of emphasis on ritual

With the development of the longer versions of the PPH, the spell is found more and
more embedded within the body of the work. *Dharmacandra (;£ 3 )’s translation (T252)
has a single closing statement after the spell (i.e. the typical sitra coda on the audience
reacting to the teaching). For an overview list of Chinese translations see Lehnert 1999:
50f.

> See e.g. Hidas 2015: 132. and Davidson 2014: 13ff. The latter offers examples in

which narrative passages are linked to the actual teaching of the spell, e.g. through

sketching a situation of emergency.
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performance. Such links are, however, not always clearly detectable. For the
present purposes, it will suffice to see how spells are integrated within the
various works in a variety of ways, a fact which implies a considerable degree of

experimentation.

Next, one should also consider the possible links between spells and other
structural features, especially those which could also be seen as structurally self-
standing and particularly linked to recitation and active performance. Here, one

could think of verses, invocations or even repetitive and formulaic passages.

For example, it is easy to see how verses, especially when found at the end of a
scripture in prose, can come to represent the ‘gist’ of the scripture itself, a
synthesis that can be easily memorised, extracted, recited, inscribed, etc. One
particular case which highlights how stanzas and spells can play parallel roles is
illustrated by the Candragarbha group. Not all sttras of this group contain spells.
In some, one finds a closing stanza instead.”® For another example, one may

>85> Some of these stanzas also

consider the stanzas found in the Vajracchedika.
occur within dharani sources, as exemplified for example by the EkaP and the

KauP (see previous Chapter).

The distinction between spells and invocations can be equally elusive. Some
spells are entirely composed of series of feminine vocatives, in what seem to be

appellations of Prajiaparamita herself. Invocations are typically found either in

>% See the SarP, SamaP, and the VajrakP, translated on pp. 148, 151 and 153 of Conze
1993 respectively.
> See the stanzas at Conze 1974: 56; 62.
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opening or closing position. They can also be used to introduce spells, such as in
the KauP as illustrated below. Also fascinating are formulaic statements, which
can be akin to spells by virtue of their structure. While some scholars have
elaborated on this complex issue elsewhere, here the discussion will be limited

to the presentation of a relevant formulaic passage from the ArdhaP.”®®

Thus, although this is sometimes forgotten, studying spells as a structural feature
implies considering their interaction with a number of potentially related textual

elements.

Finally, one could offer some preliminary remarks on what kind of Buddhist
scriptures appear most relevant for the purpose of structural comparison with
the Selected Sources. Leaving aside the earlier PPH, it quickly became clear that
some close parallels are found within the class of dharanisdtras. Here, one
should distinguish between the larger specimens like e.g. the

>87 and the more concise ones. It is the latter that best

Mahamaydrividyarajnr
resemble the Selected Sources. In particular, the ‘Hrdaya’ variety of dharanisitra

seems relevant here, for most of these sources tend to be extremely concise.

Some of the Hrdaya scriptures are said to represent the abridged version of lost

>% Hidas 2015 has a short passage on those peculiar ‘dhdrani scriptures’ which do not

actually contain spells. In some cases, it is enumerations and invocations which seem to
serve a function parallel to spells (p. 131, second column). The passage from the ArdhaP
will be presented below in this Chapter (also see the text as edited in the Appendices).

>87 On this work, particularly well known to scholars of Chinese Buddhism, not least

because of the presence of some early translations (T986, T987, T988), see Sgrensen

2011b: 187f.
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(or perhaps never attested) larger versions.”®® The problem here is that the
classification of dharani scriptures - particularly in terms of title-based typologies
- is notoriously challenging.589 Thus, one can also find very developed specimens

whose title ends in —h_rdorya.590

Another sub-class of dharanisitras which should not escape the attention of
scholars of later PP is the ‘Kalpa’ class. In this case, one is often dealing with
more or less concise works with a strong emphasis on ritual procedures, which is

.>°! Some very brief considerations on parallels

often described in some detai
with Hrdaya and Kalpa sources will be offered below. However, the reader

should be aware that these are fluid and tentative classifications.

4.1.1 Works with Frame Narratives

e Examples: KauP, Candragarbha group., SvalP

It is best to start with those specimens that might look most familiar to scholars
of Mahayana: the fully-fledged sutras. Characteristic here is the presence of a
sutra narrative, with an incipit and a coda. The dharani-unit can be found at the

end of the composition - as a sort of ‘appendix’ - or embedded within the main

*# This is briefly mentioned in Hidas 2015: 131 (second column).

*% On the challenges of classification, see Davidson 2014b: 126.

>% see for example the closing of the Amoghapasahrdaya, as well as the title variants in
Meisezahl 1962:328.

91 See Castro-Sanchez 2011: 53.
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text. Its function has to be determined on a case-by-case basis. Even when the
unit is ‘appended’, its presence might be emphasised, e.g. through statements

that highlight its importance.

The main bulk of these works can be constituted by extracts from larger PP-

sutras and can offer more or less developed elaborations on various PP teachings.

A key example in this context is certainly the KauP. The Central Asian manuscript
of the KauP (see 2.2.1) records a text that is, as Conze aptly pointed out, a
compilation of passages and lists of key notions, familiar from traditional PP
sttras (see previous Chapter). Its spells too are rather familiar, being for the

592

most part already attested in earlier sources.”” The dhdarani-section is found in

closing position, after two stanzas which are also found in the Vajracchedika and

% The section is formed of 13 self-

the Mdalamadhyamakakarika respectively.
standing units, each of which includes an invocation as well as an actual spell.
This structure of the dharani-section is unique within the Selected Sources and
truly resembles a sort of extended coda. As no statements clarifying the function
of the spell section can be found, one is left wondering whether it had a specific

significance in terms of ritual or recitation. Perhaps it is more likely that the

spells pick up the notion of representing PP in a nutshell, given that elsewhere

2 5ee Conze 1978: 82. as well as the next section in this Chapter.

>% See Conze 1956:117. Rather surprisingly, while the dhdrani-section of the Chinese
version is very close to that of the extant Skt. MS, the Tibetan version differs
considerably, presenting a much shorter dharani section. Rather surprisingly, while the
dharani-section of the Chinese version is very close to that of the extant Skt. MS, the

Tibetan version differs considerably, presenting a much shorter dharant section.
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the sdtra claims to offer the actual meaning (artha) of PP as well as its distilled

(samksipta) message.594

In fact, other works show a tendency towards preserving spells - or verses - for
the end. Most examples come from what was labelled above as the
‘Candragarbha group’. One can think for instance of the CandP, whose closing
section is constituted by a single dharani and a verse.’” Here, however, a
statement does clarify that one is to consider the spell as representing PP.>% This
makes the dharani-unit stand out as the culmination of the whole sutra with an

emphasis not found in the KauP.

Despite these considerably different degrees of emphasis on the spells, both in
the KauP and the CandP the dharani-section is ‘attached’ to a larger prose unit
expounding a certain set of teachings. This is rather fascinating in typological
terms. One wonders whether there could be parallels with the dharani-sections

of well-known larger sttras, such as the Saddharmapundarika, the Lankavatara,

597

the Suvarnaprabhdasottama, etc.””’ In these and related cases, the dharani-

section is usually a chapter-like unit which, although found within the work,

598

retains a semi-independent status.” Furthermore, works like the KauP and the

*** See Conze 1956: 116, 1 and 117, 6.
>% See Conze 1993: 148ff.

> See ibid.

> On this typology see Castro-Sanchez 2011:81f. Relevant passages from these works
are also discussed in Davidson 2014.

>% Given the complex transmission and development of such scriptural works, it is often
impossible to determine when such dharani sections were added. However, spells can

also be found outside these dedicated chapters. For example, Skt. witnesses of the
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CandP are not ritual manuals, lacking descriptions of advanced ritual procedures
as well as esoteric terminology. This is another aspect which would associate
them - at least prima facie - with traditional Mahayana sources like the ones

quoted above.

However, despite these potential connections, it would appear that dharani-
units in the main Mahayana sutra often do mention the specific functions of their
spells. One function that is sometimes attested is that of protecting the reciters

599

of the sutras (dharmabhanakas).””” However, such descriptions are not found in

the KauP or the CandP, which remain more elusive in this regard.

In order to avoid unwarranted generalisations, it might be best to simply think of
these PP sources as scriptural works akin to the traditional sutra-genre. As
pointed out in the previous chapter, these are also the works which also
preserve the strongest links with PP literature. One can think for example of the
traditional lists of the KauP, or the relatively sustained argumentation on the

nature of dharmas in the CandP.

This is the place to remind the reader that spells are also found on occasion in

some longer PP scriptures only extant in Chinese. In some cases, there seem to

Suvarnaprabhdasottama often contain the dhdarani om Srutismrtigativijaye svaha (which
is typically found in connection to PP) as part of the invocations at the opening of the
satra. See for example the very first line of the following Nepalese specimen (Cambridge
Add. 875, from the late 18" C) https://cudl.lib.cam.ac.uk/view/MS-ADD-00875/4
(accessed Jan 2019).

599

See for example Davidson 2014: 21ff. which illustrates a relevant passage form the

Saddharmapundarika.
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be dharani-sections which resemble those of the traditional Mahayana sttras.®®
Given the high probability of some of these sources having been redacted in
China, and in view of the earlier date of their translations with respect to the

period under consideration, these sources are not treated here.®®

In the above mentioned sltra examples spells maintained a semi-independent
status (either as appendices, individual/closing sections). A different strategy is
to have the spells fully embedded and integrated within the sttra’s structure.
The most relevant case here is certainly the SvalP. Its two dhdrani-sections are
found within the main body of the satra, along with a number of statements that
introduce them, and also address the dharani’s power and its actual use in some
detail (see below 4.3). The SvalP was in all probability originally conceived as
embedding the two spell-sections, as suggested by the fact that even Pala-era
manuscripts and Song translations reproduce this very structure.?® There is
presently no indication that the SvalP could predate this period by a considerable

span of time.

This kind of work structure reminds one of a group of dhdranisiitras with rather
similar characteristics. Those of the Hrdaya variety seem particularly close. Key
works like the Ganapatihrdaya or the Dhvajagrakeyirdahrdaya are as concise as

the SvalP and also present embedded dharani-units, along with prose sections

50 gee for example the fifth juan of the the Devardajapravara-PP (T231). For a brief

description of this work, see Zacchetti 2015: 198.

% some of these works are mentioned in the “Special Texts” section in Conze 1978: 75ff.

%92 Apart from the witnesses considered in Yuyama 1977, even the SvalP as found in the

Pala era CTRC 8 shows this basic structure.
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highlighting the spell’s significance.®® This sets them apart from other short
works which are entirely devoted to listing spells, despite perhaps having both an

incipit and a coda (e.g. the Aryamaricinamadharani °®*).

The Selected Sources do not include an equivalent of longer and more complex
dhdaranisdtras such as, e.g. the Amoghapasahrdaya or the Ratnaketuporrivarta.605
In the present context, conciseness is one of the key aspects to keep in mind.
Both the SvalP and the Hrdaya examples are concise, yet there could be one
more aspect they might be sharing. The SvalP stands out among PP spell

scriptures for its occasional adopting of terminology related to esoteric practices.

Dharanr literature too, often includes (proto-)esoteric terminology.

4.1.3 Lack of Frame Narrative

e Examples: PNA, SaSIP, BM, EkaP

A different type of PP spell work is characterised by the absence of a frame
narration, or indeed of virtually any sections devoted to exposing doctrinal
teachings. With such works, the ritual aspects related to the spells certainly
come to the foreground, although the links with PP writing are also carried
forward in a number of ways (see Chapter 3). Of course, this does not mean that

the rituals have to be particularly elaborate, or indeed show any links with

%93 This is based on the texts as found in lwamoto 1937 and Giunta 2008.

%% This observation is based on the text as found in Dhi Journal 42: 155ff (2006).
% The important work of Meisezahl on the Amoghapdasahrdaya has been referred to

above (1962). For the second work, the edition Kurumiya 1978 has been used here.
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mature esoteric practice. It is possible that the practice taught is a simple act of

recitation, for which no qualification is apparently required.606

Within this category too, it is possible to identify one specimen where the
dharani-unit is found in closing position: this is the PNA, which as explained
above is extant in Chinese and Tibetan translations. In both languages, the basic
structure is the same, the only difference being that the section describing the

benefits arising from the spell-practice is more developed in Tibetan.®”’

The PNA starts with a versified homage to Prajiiaparamita. Then follows a list of
108 epithets of the same deity, along with a description of the benefits of
reciting such list. After this comes the dharani-unit, along with a series of
statements on the relevant benefits. Thus, any sitra-like framework is actually

absent, although the opening verses might function as a sort of incipit.

It is challenging to find parallels for this kind of structure, at least within PP

literature. Conze had once described a little-known PP text titled

Prajiaparamitahrdayadharani preserved in the Cambridge library (add. 1554)%%

as “consist[ing] chiefly of invocations”.®%® Suspecting a typological similarity with

the PNA, | requested a digital copy of the MS, which | swiftly received. Upon

inspection, it does not appear that this short text actually features many

%% The use made in this thesis of the term ‘esoteric’ was explained in the Introduction

(1.2.2.1). The applications of such approach can be found in Chapter 5.

%97 see Peking Q172 rgyud, pa 16b7-18b4 (vol. 6, p.278) and the translation in Conze
1993:196. This is of course a preliminary observation, as a critical edition of this work is
yet to appear.

%% See Conze 1978: 87 (n. 30).

* See ibid.
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invocations at all. It seems to be a sadhana work indicating various seed mantras

®10 It is unclear at

(bijas) related to PP, probably in a mandalic environment.
present whether this is really the work actually described by Conze, although the

catalogue number appears to be indeed the same.

Moving on, there are two peculiar examples of extremely concise works which
lack the satra framework while also presenting embedded dharani-units. The
first is the SaSIP, whose spells start right after a short series of invocations and

*11 | ooking for

are followed by a description of the benefits of its practice.
possible parallels outside the Selected Sources, one might think of the Kalpa
variety of dhdranisitras. The SaSIP could be structurally compared to the

Aryapratisarakalpadhdarani, though with the addition of a section on benefits.®*

The second PP work belonging to the same structural class is the BM, which is
only extant in Chinese. The BM actually opens with a spell, followed by the

description of a visualisation ritual. Then come two more dhdarani-units and a

®1% After a few invocations mentioning Prajiaparamita, the work moves on to listing
various syllables (om, svam, hri, tam, etc.) sometimes associated with individual figures
(Ratnasambhava, Amoghasiddhi, Vairocana, Aksobhya, etc.). The work also mentions the
term prajiiaparamitayoga [folio 2b3, 3a2], before the closing list of benefits which
include freedom from the suffering of birth and death.

11 Apart from the bibliographical details given in the Introduction, see the Appendices
for an edition of this text.

®12 The reference edition here is that of Rinpoche and Pandey 1999. Note that while the
Aryapratisarakalpadharani lacks a proper description of the spells’ benefits, some of its

spells do mention some practical purposes. This is apparent in the closing portion, with

one spell mentioning the removal of the karmavaranas (p.142).

206



long list of Bodhisattvas to be visualised, along with a short enunciation of

benefits.?*

Here, however, one enters into the realm of advanced visualisation practices,
with ritual descriptions of an anointment (abhiseka) and some rather clear hints
of a mandalic ritual environment. One is actually reminded of sadhanas such as

those from the well-known Prajfiaparamita-section of the sadhanamala.®*

On the basis of the SaSIP and the BM, it seems reasonable to conclude that the
lack of sttra narratives along with a prominent position of the spell-unit often
occurs when the performative aspect of the text comes to the forefront (either in

relation to recitation rituals or more complex practices).

Before closing this section on structure, one should also consider peculiar cases
which do not fit the above classifications. One case is that of the ArdhaP. As
Conze pointed out, this work is, much like the KauP, a very short compilation of
PP passages within a sutra framework.®"® The work could be rather late, since its
Chinese translation dates to the end of the 10" century.616 While the ArdhaP
does not contain any actual dharanis, the text as found in the MSS consulted
does include the following formulaic section, albeit in slightly different forms

(see note):

bhagavan aha || atyantavisuddhatvat subhite prajiiaparamita | |

®13 See the bibliographical information given in the Introduction.

®14 See the next chapter for more information (5.3.1).

615 See Conze 1978: 66.

616 See the details in the Introduction.
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suhdtir aha | | aho aho bhagavan duragaha vateyam prajiiagparamita | |
bhagavan aha || atyantavisuddhatvat subhite prajiaparamita | |

subhdtir aha | | aho aho duravagaha vateyam bhagavan

prajiaparamital | [...]1°%

Here, the repetitive structure and the pace of dialogic dynamics make the
passage formulaic. Furthermore, the extensive use of interjections reminds one
of actual vocal performance. However, no statement is found to the effect that
one should recite this passage in particular - although the injunction is found

with regard to the whole Ardhap.5®

On the basis of the collation presented in
the Appendices, one should also consider the possibility of a - probably partial -

dittography.

Lastly, one should also keep in mind that there are of course single PP dharanis
appearing in various DSs. These, however, can be compounded with further
statements and invocations, becoming typologically closer to the SaSIP. For

example, Filliozat’s catalogue records one instance of the PVPD formed by the

7 The text reproduced here is a normalised version from Cambridge MS add. 1326

(folio 404, line 5ff.). The punctuation has been preserved. For a diplomatic edition of this
passage see the Appendices. Note that in some Skt. version the text does not always
repeat atyantavisuddhatvat but changes the qualification while keeping the ablative
(see Appendices and the ed. of Shakya 1988). In the Chinese, | am unable to detect any
formulaic or repetitive structure (See T08n0248p0846a29). The Tibetan, however, shows
similar repetitions (see Conze 1993: 155f.). The two sentences could be rendered as ‘[it
is called] PP, o Subhti, because of [its] complete purity’ and ‘Alas, alas, hard to fathom
is, o Venerable One, this PP’ (compare Conze’s translation at Conze 1993: 155f.).

®1% See Cambridge MS add. 1326 (folio 41a, line 1f.).

208



spell followed by a short statement regarding the karmic benefits of its

619

recitation.”™ Typologically, these are also rather close to the other self-standing

dharanis found in most Nepalese Dhcilra/_'u'sc/mgrorhors.620

In conclusion, the above is merely a preliminary survey of structural features.
The degree of variation is certainly too high to allow for precise classifications.
However, | would argue that a simple approach based on the presence/absence
of the sltra narrative can prove useful. Ultimately, most scholars would not be
interested in taxonomy per se, as much as in understanding the literary
interrelations and the multifaceted connections between format and

performance.

What one witnesses a broad spectrum ranging from traditional PP writing to
fully-fledged PP sadhanas. Among other things, this clearly testifies to the
remarkable degree to which PP kept being adapted and updated in this later

period.

®19 Filliozat 1941: 41 (work n.52 of MS collection no. 62). The important statement on

benefits will be dealt with below.
620

See Chapter 2.4, as well as the Appendices for more information on the contents of

such Nepalese collections.
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4.2 The Spells: Formulation and Intertextuality

The Selected Sources include a considerable variety of spells (see Appendix G for
an overview list). The present purpose is not to edit these spells critically, as
much as of broadly identifying their text and surrounding units (e.g. tadyatha,
svaha, etc.). However, one should keep in mind that, as with structural features,

here too one can expect considerable textual variation.®*!

As explained in the Introduction, much has been written on spells in the South
Asian context, including from a Buddhist Studies perspective. In particular, a

recent article by Ronald Davidson offered a compelling overview of spells, their

622

structure, and function.”” Much of the following discussion follows the spell

typologies identified in this important contribution.

The smallest unit to be considered here is the monosyllabic spell. In the Selected

Sources, theses spells are actually very rare. One example are the syllables hri, Sri

623

and dhi, being found at the opening of one of the KauP’s spells.”” Monosyllabic

spells appear to be generally more common in the PP-section of the

Sadhanamala, or other esoteric sources relevant to pp.524

%21 On the textual variations potentially encountered when editing a spell see Hidas

2012:178.
622 ee Davidson 2014.
623 See Conze 1956:118 (no.XVI).

%24 Some examples will be given in the next chapter.
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Next comes the word-unit, which often carries a discernible meaning. In the
present sources, words of this kind are mostly compounded together. The
number of syllables tends to progressively increase within the word-sequence.
Sometimes one could actually speak of a ‘waxing syllables’ principle.625

Alternatively, a sense of climax can be conveyed by semantics as well.

The KauP incorporates the spell also found in the PPH, which belongs to this class:

626

gate gate pdragate pdarasamgate [...].°°° Other relevant examples are the

627

CandP’s prajfie prajie mahdaprajiie candraprajiie [...]°*", or the VajrapP’s and

628 Also notice the KauP’s semantic climax

SvalP’s mune mune mahamunaye |...].
[...] Sruti smrti mati gati vijaye [...].%°A rather common sub-type is having a chain
of compounds in which the final member stays the same, while the first one
tends to wax in syllables. This is found in the KauP and the PVDP: munidharme

samgrahadharme anugrahadharme vimoksadharme [...].°*°

There are other instances in which the actual spell is made up of appellatives
functioning as invocations in the vocative feminine, such as in the SaSIP:
jianapradipe | aksayakose | pratibhanavati | sarvabuddhavalokite |

yogaparinispanne [...] ‘O lamp of knowledge, inexhaustible treasure, eloquent

2% This has been often observed in the context of Pali texts. See for example an

encyclopedia entry about waxing syllables by Analayo (2009), as well as Allon 1997: 191.
526 pid. (no.XXI).

%27 See Conze 1993: 151 (along with editorial notes).
%28 See jbid. p.152 and Yuyama 1977: 287 (section Vd).
®2 See Conze 1956: 118 (no.XVI).

%39 1bid. 117(no.X1) and Filliozat 1941: 41 (no.52).
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one, blessed by all Buddhas,®! perfected in yoga’.®* The core section of the

PNA’s only spell is also a sequence of epithets addressing the goddess
Prajr"u?]pélramité.633
Each spell can be compounded with the common chains of double

634

imperatives.”" For example, the KauP’s spell starting with prajiie mahaprajie |...]

ends with such imperatives: sidhya sidhya, budhya budhya, kampa kampa, cala

35 A very similar incantation is also found in the PNA, the

cala, rava rava |...].
relevant portion reading: prajiie prajie mahaprajie [...] tistha tistha, kampa
kampa, cala cala, rava rava [...].5%%A peculiar case is that of the SvalP’s second
dharani-unit, where the imperatives are coupled with syntactically connected
terms, thus building a complete sentence: devatanupalani buddhottarani piraya
piraya bhagavati sarvasam mama paraya saparivarasya®’ sarvasattvanam ca

®38 The last section, which is

sarvakarmavaranani visodhaya buddhadhisthanena.
clearer to one, could be rendered as ‘purify the entire karmic impediments of all

beings by means of the Buddha’s power’.

%31 For a discussion on the meaning of avalokita see e.g. Von Stael-Holstein 1936.

632 See Komine et al. 2009: 108.
633 See Conze 1993: 196f.

634 On the use of imperatives in dharani literature see Davidson 2014: 17ff.

63 See Conze 1956: 117 (no.IX).

%% See Conze 1993: 198 (including the long editorial note).

%7 Yuyama has saparivaraya, but saparivarasya is recorded as variant (p.287 and note
no. 87).

%38 See Yuyama 1977: 287 (section Vg).
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The same spell from the SvalP is also compounded with another type of unit. This
is constituted by the very common, unintelligible double bisyllables: [...] dhiri
dhiri dhira dhiri khiri khiri khirg khiri [...].°*° Some of the KauP’s appended spells

also include such units.®*°

One isolated example in the Selected Sources is the core spell of the SaSIP. It is
made of such apparently unintelligible units with waxing syllables: arade karade

aradakarade mahaprajiiaparamite [...].%*"

This, in short, is the basic typology of the spells found in PP spell scriptures. The
KauP’s appendix of twelve spells offers a few more examples, such as the single
word spells: sarvavit and arolik, which are embedded within an om [...] svaha

framework.54?

This brings one to the units surrounding the core spells. The typical om [...] svaha
combination®® is rather common in the KauP, but it is also found elsewhere. For
example, the spell-section of the SaSIP is embedded within it, and so are both

644

spells of the SvalP.”™ The Peking edition of the PNA does open with om, and this

is found in Conze’s ‘patch-work’ edition of the spell—section.645 However, om is

%39 |bid. On this feature see Davidson 2014a: 48 (“non-referential or non-lexical
phonemes”).

%40 see for examles nos. XIl and XVII (Conze 1956:117f.).

*1 See Komine et al. 2009: 108.

*42 See nos. XIX and XX.

*3 On this combination see Davidson 2014: 43ff.

®4 See Komine et al. 2009: 108 and Yuyama 1977: 287.

645

To read about Conze’s methodological approach when editing this spell, see Conze

1996: 198 (note no.2). See Q172 rgyud, pa 18a8 (vol. 6, p.279).
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attested in the CandP, along with svaha at the end, and the same goes for the

VajraP and the BM.5®

Moving even further to the exterior of the spell-units, one often encounters the

647

common opener tadyatha.”’ This is almost ubiquitous, being found in most

spells of the KauP, in the single spells of the SaSIP, CandP and VajraP respectively,

648

in both spells of the SvalP, as well as in the third spell of the BM.”™ It is, however,

not found in the PNA.%*

Invocations are sometimes found before the spell unit and tadyatha itself. In the
KauP, each spell is preceded by a more or less elaborate invocation, the most
common being namah prajﬁélpc'lramitdyai.650 The SaSIP’s invocations do not
address Prajfiaparamita: namo bhagavate aryavairocandya tathagataydrhate
samyaksambuddhdya | namo bhagavate daryasamantabhadrdya bodhisatvaya
mahdasatvaya mahakarunikaya. 1 The same goes for the SvalP: namo
ratnatrayaya | namah sakyamunaye tathagataya arhate

652

samyaksambuddhaya.”* The PVPD also starts with namo ratnatrayaya, tadyatha

[...].5%3

%46 See Peking Q743 sher phyin, tsi 181b1 (vol. 21, p.258); Peking Q745 sher phyin, tsi
182b3 (vol. 21, p.259); and T0O8n0259p0854a23.
%7 On tadyathd see Davidson 2014: 44ff.

2 The references to these passages are the same just given above.

59 At least in the Peking text, see previous page for reference.
%0 This is found throughout the spell section (Conze 1956: 117f.).
®! See Komine et al. 2009: 108.

%2 5ee Yuyama 1977: 287 (Vc).

%3 See Filliozat 1941: 41.
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The PNA has a slightly elaborate invocation addressing Prajiiaparamita and the

knowledge of the Tathagatas and Bodhisattvas.®*

Actual sentences introduce the spell-sections in the CandP and VajrapP: de lta
bas shes rab kyi pha rol tu phyin pa’i sngags so ‘thus, therefore, is the mantra of

Perfect Wisdom’®>®

and lag na rdo rje shes rab kyi pha rol du phyin pa ‘di ni gsum
gyi sangs rgyas thams cad kyi yum ste | rig pa chen po’i sngags kyi tshig ni ‘di
dag go “The Perfection of Wisdom, Vajrapani, is the mother of all the Buddhas in

the three periods of time. She has been taught as a mantra of great lore” %>

The BM inserts the central spell-section after a detailed description of a
visualisation: #IEEIMEE > {8200 E= ‘Having visualised in this way, one

[should] recite the mantra’.®®’ The BM also contains the only instance of a

mantra being ascribed a certain function. Its first spell is styled JETHE =

probably meaning ‘consecration mantra’ and it is used by the practitioner when

performing a self-anointment (see the translation of the BM in the

Appendices).®>®

6% See the English translation in Conze 1993: 198.

6% See Q743 sher phyin, tsi 181a8 (vol. 21, p.258).

86 See Q745 sher phyin, tsi 182b3 (vol. 21, p.259) The translation here is that of Conze
1993: 152.

%7 See T08N0259p0854a22.

658

This is the very opening of T259. The relevant passage is translated in the next

chapter.
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As one might have noticed, most of these spells are not unique to a single

scriptural source, neither structurally nor at the level of actual wording. One

659
f.

starts witnessing intertextuality already within the corpus itsel For example,

660

the spells of the SvalP overlap almost entirely with those of the BM.”™ It is

unclear whether this had already been noticed by scholars of PP. The SvalP’s

661

mune mune [...] spell is also found in the VajraP.””" The KauP’s munidharme [...] is

actually found in self-standing form as the PVPD.%%

The KauP’s prajiie prajiie [...]
spell is largely similar to that of the PNA, while its beginning also appear in the

Candp.%®

While some overlap could be expected, this degree of intertextuality is quite
remarkable. Perhaps this common spell repertoire could be used to support an
argument regarding the appropriateness of treating the Selected Sources as a
‘corpus’ despite their being otherwise so different. Historically, this could
indicate that PP spell cults evolved around a limited set of core spells, at least

initially.

%% Conze had already identified a number of overlaps (see PPL at the respective

sections).

%0 Given that the BM shows links with mature esoteric Buddhism, a tentative

reconstruction of these spells is offered in Chapter 5.2.2.

1 . . . .
®1 This was mentioned above, along with reference details.

2 . .
%2 For references see above in the same section.

%3 See Conze 1956: 117 (1X) and Conze 1993: 198.
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Even more fascinating is intertextuality with other sources. There are three
classes of works which should be kept in mind: 1) the early sources like
Xuanzang’s AdhyP, the TJ’s PP section (T901), and the PPH; 2) the mature
esoteric works either entirely or partially dedicated to PP (e.g. the SGdhanamala,
or mandala descriptions such as that of the Xiuxi banruoboluomipusa guanxing
niansong yigui &8 35 17 S B EEEI T 250 EE (T1151); 3) other sources

such as Dharanisdtras and Tantras.

Regarding number 1), these three older sources already share many PP spells
among each other. Not only is the famous spell of the PPH and KauP (gate gate
etc.) also attested in the TJ,°** but some of the latter’s spells overlap significantly
with Xuanzang’s AdhyP. This early version of the AdhyP presents three spells
which are not attested in its later versions.®®® One is the by now familiar
munidharme samgrahadharme etc. -, while the second starts with prajie prajiie

mahdprajfie and overlaps with those also found in the KauP and PNA.5%®

The works of the second group will be presented in the next chapter. Some of
these spells do overlap, although mature esoteric sources include many new

spells, particularly of the monosyllabic variety.

There are a number of Dhdranisiitras and Tantras which also include the spells

mentioned above. The KauP’s om arolik svahd is found in the

%% See T18n901p0807b21 and Ji Yun 2017 (english version).
%5 Tomabechi reports that, accoding to Watanabe 1995:497ff., “these dharanis were
originally transmitted as independent spells, and later integrated into the version of the
AdhS [Adhyaradhasatika Ed.N.] translated by Xuanzang” (Tomabechi 2009, xlv).

%% See T18n901p807b06 and T18n901p807al5 respectively. See also Appendix G.
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667 668

Amoghapasahrdaya.”™’ It also occurs in the Krsnayamaritantra.”” The KauP’s om
sarvavit svaha reminds one of a section of the Sarvadurgatiparisodhanatantra, in
which a series of spells are introduced by om sarvavit. Incidentally, one of the

spells of the series also reads [...] prajiiGparamitapaje [...].*%°

The same spell om
sarvavit also occurs inthe Sarvatathdgatatattvasamgraha.®® The KauP’s

‘appendix’ includes many spells, and the ones just mentioned do not appear to

be specifically linked to PP.

Furthermore, both the Amoghapdsa and the Sarvadurgatiparisodhanatantra
incorporate the spell mune mune mahamunaye etc., rather common in the

671

Selected Sources.”’* The otherwise elusive core spell of the SaSIP, arade karade

aradakarade [...], seems to find a partial counterpart in the
Mahamayarividyardajar.?’* It is also found in esoteric sources treated in the next
chapter. The sequence om prajfie mahaprajiie Srutismrtivijaye svaha is found in
the Vasudharadharani, along with another PP-related spell: om

, - i~ = . —, - 67 e~ _ . .
sriprajiiaparamite svaha.®’® The same spell om prajfie mahéprajfie also occurs in

the Sar_npu,t“an‘antror.674

%7 See Meisezahl 1962: 324.
%8 See Rinpoche and Dwivedi 1992: 9. | am grateful to Gergely Hidas for pointing out to
me a number of relevant dharani sources referred to here.

%9 See Skorupski 1983: 128.

670 See Horiuchi 1983: 530 (1273).

®’1 See Meisezahl 1962: 320 and Skorupski 1983: 148,23; 149,24; 150,1; etc.

®72 See Tabuko 1972:43.

°73 See Samten 2007:134f.

®7% Skorupski 2001: 264, 7.
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These are perhaps the main examples identified so far, yet the actual list might
be much longer. Of course, various fragments of the mentioned spells can be

found in dozens of other dharani-works. These are not included here.

In conclusion, | think the following point is worth stressing. Given the high degree
of overlap already detectable in the earliest available sources, it becomes quite
difficult to associate a given spell with any particular work. It would appear that
spells circulated widely and even independently from sutras, although the most
common sutras would have been perhaps the main vectors enabling their
circulation. In practical terms, it becomes challenging to identify dynamics of
extraction and insertion with respects to particular sitras. There certainly was a
rich underlying - and surely for the most part orally transmitted - network of spell
circulation which can only be inferred from the extant written sources. On
occasion, a certain spell would ‘surface’ within a particular sdtra. Yet what we
can detect on the basis of extant witnesses is merely the tip of the iceberg.®’”” Be

that as is may, some spells are particularly linked to a PP context.

®7> | would like to thanks Prof. Davidson for starting to discuss some of these issues with

me. His remarks have led me to undertand that the relation between sitras and spells is

indeed complex.
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4.3 The Practice of Spells

4.3.1 Statements from the Selected Sources

Now that some of the preliminary observations regarding spells have been

addressed, it is time to move to the truly crucial issue, i.e. their practice.

In Chapter 2, it was pointed out how actual objects are often the main source of
information about practice. In the case of PP spell scriptures, the Nepalese
Dharanisamgrahas were identified as some of the most relevant sources. To fully
understand such sources, one would have to look at the way Buddhism was
practiced in the Kathmandu valley during the Malla period, when most of these
MSS were commissioned. One would also have to study the physical state of the
MSS, noting for example the presence of pigments which could betray certain
kinds of worship. The overall structure of the MSS, as well as information

gathered from colophons, are also key sources of information.

While keeping this in mind, here the focus turns to the specific statements found
in the selected texts. Such statements deserve attention, as they can betray the
redactors’ ideas and agendas, and offer insights into the cultural context in which

these works were redacted.

First of all, it is important to note that a statement about practice or the efficacy

of spells needs not be present at all. For example, as in the KauP, the ritual

220



dimension can remain implicit. In other cases, statements about spells could be

minimalist in nature, as in the PPH.57

The CandP adopts such a minimalist approach, stating simply that

Prajfiaparamita is a speII.677 This could be seen as emphasising how the spell
stands for the very PP teaching. Once again, without further information one is
not able to identify more specific aspects relating to practice. In works of this
kind, the main purpose seems to be that of teaching the spells by inserting them

within the framework of a sitra so that they can be considered buddhavacana,

i.e. authoritative teachings ascribed to the Buddha himself.

However, the vast majority of works from the corpus are in fact richer in detail.

Let us proceed in terms of increasing complexity of the statements.

The basic scenario is when a spell is followed by a single statement about its
efficacy. The PVPD adds: anaya dharanya satasahasrydprajidgpdaramitavacanat
phalam labhate ‘with [the recitation of] this dharani, one attains the [karmic]
fruit [generated] by the recitation of the PP in one hundred thousand units
(Satasahasrika PP)’.%”® Thanks to a simple act of recitation, which is apparently

open to anyone, a devotee is able to earn vast amounts of religious merit. The

key aspect is that, instead of spending weeks or months reciting the longest of PP

%7€ There the spell is introduced as being sarvaduhkhaprasamana ‘pacifying all suffering’.

See Conze 1948: 37, 2 and Silk 1994: 137, 3 (sdug bsngal thams cad rab tu zhi bar byed
pa’i sngangs).

®’” See Conze 1993: 151, 7.

®7% See Filliozat’s catalogue p.41. It is hard to understand why Conze understood this

statement in terms of the enhancing of cognitive capabilities: “Its purpose is to help us

remember the Satasahasrika” (Conze 1956: 105 [C3]).

221



scriptures, a single dharani will be sufficient. This makes dhdarani-recitation
particularly appealing to those with limited time, erudition or means. If we are
allowed to speculate here, this practice would open possibilities to householders
or lay people who face a number of family or work-related commitments. Of
course, this could also apply to busy monks. Another feature is that the dharanr
can be memorised very easily, dispensing with the need to read from a book.
This could also imply less need for mediation from priests or other specialists.
While the family priest could be invited to recite scriptural passages on key
calendrical occasions, an illiterate person would be able to engage directly with
dharani recitation on a daily basis, regardless of their being at home or away. As
is well known, spells were also written on a material support and kept with other

679 Unfortunately, while this is certainly relevant to dharani

auspicious items.
practice at large, hardly any reference to daily use can be found in the Selected

Sources. The texts usually limit themselves to enumerating the benefits of such

practices, as will now be further illustrated.

In three works, one finds more developed statements, which also appear to

significantly overlap. These works are the VajraP, the PNA, and the SaSIP.

The VajrapP’s spell is followed by this statement:

‘Whoever grasps this perfection of insight will acquire the
dharmas of the Buddhas of the three times. They will remember

previous births. They will give up all inauspicious births (mi khom

%79 For an introduction to these and other common practices related to dharanis see

Hidas 2015.
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pa). They will obtain measureless fruits of merit. They will always
be in the company of the venerable Buddhas. They will be

endowed with the thought of awakening’.®®

Of course, this refers to the work as a whole, of which the short spell om mune
mune mahamunaye svahd is an integral part, once again meant as a
representation of Prajiaparamita, which in the preceding statement is

personified and described as a mother of the Buddhas.®®

One notices how the description starts by stating the practitioner will acquire
some of the qualities and capabilities of a Buddha. Next, the focus shifts to
religious merit. Finally, the description ends with a statement about bodhicitta, a

notion which involves a Bodhisattva’s resolve to become a Buddha.

The SaSIP starts on a similar line. After the opening invocations and the dhdrani-
section, one reads that: 1) the practitioner will get rid of the karmavaranas
collected over thousands of kalpas; 2) his kusalamilas (seeds of meritorious
action) will be equal to those of a thousand of Buddhas; 3) he will near the end

of samsara, having a chance to enjoy a positive incarnation, e.g. as a great king;

%80 su zhig shes rab kyi pha rol tu phyin pa 'di 'dzin par byed na/ dus gsum gyi sangs rgyas
rnams kyi chos rnams gsung [Derge reads gzung here!] bar 'gyur ro/ de skye ba dran par
'gyur ro/ mi khom pa thams cad spangs par 'gyur ro/ bsod nams kyi 'bras bu tshad med
pa thob par 'gyur ro/ sangs rgyas bcom Idan 'das rnams dang dus rtag tu 'grogs par 'gyur
ro/byang chub kyi sems dang Idan par 'gyur ro/ (Q745 sher phyin, tsi 182b,4 (vol. 21,
p.259). See also Conze 1993: 152.

%! See ibid.
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and 4) at the time of death, he will see thousands of Buddhas appearing before

him and be reborn in purified Buddha-fields.®

After this list, however, the text appears to describe briefly the results of an
actual practice, perhaps stating that having uttered the spell over a number of
days and nights, the practitioner will see the Buddha sitting in the lotus posture

%83 This seems to be a description of a

and attain rebirth in pure Buddha-fields.
vision, occurring as a result of spell practice. This is the only example of this kind
that could be traced in the Selected Sources. Unfortunately, no details are given
regarding the actual form of such practice, apart from the fact that it is supposed
to last some days. Another vision of thousands of Buddhas is said to occur at the

time of death.®®

The PNA represents a partially similar case. One finds two relatively detailed

descriptions, which touch upon both spell practice and benefits:

682 See Komine et al. 2009:108f. kalpasahasropacitam karmavaranam ekavelam

anusmarya sarvam vrajati samksayam buddhasahasropacitakusalamilo bhavati |
kalpasahasram samsaramtyam cabhimukhikaroti | jatiparivarte
cakravarttirajasahasram pratilabhate | maranakale samaye buddhasahasram pasyati
parisuddhabuddhaksetresiipapadyate |

683 Komine et al. 2009:109. [...] uccarya ekavimsatidivase buddham bhagavantam
padmasananisannam pasyati. The editor notes that the reading uccarya is not entirely
clear from the MS. The Skt. as found in a Nepalese MS does not seem to contain this
passage (See Appendices). On the topic of dhdranis and visions see Shinohara 2014.

%84 See the text just quoted, maranakale etc.
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su zhig shes rab kyi pha rol tu phyin pa ’i mtshan brgya rtsa
brgyad pa ‘di ‘don pa de ngan song thams cad las rab tu
thar par ‘gyur ro | sangs rgyas thams cad kyis kyang
dgongs par ‘gyur ro | byang chub sems dpa’ thams cad kyis
kyang rtag par rgyun du bsrung ba dang, skyob pa dang,
sbed par byed par ‘gyur ro |

‘Whoever recites these 108 names of the perfection of
insight is fully delivered from all lower paths. All buddhas

mentor him and all bodhisattvas constantly protect,

defend and guard him®>.

[dharani-unit] shes rab kyi pha rol tu phyin pa ’di ‘dzin na,
shes rab kyi pha rol tu phyin pa ’bum bzung par ‘gyur ro |
rtag tu bzlas brjod byas na de ‘i las kyi sgrib pa thams
cad ’byang par ‘gyur ro|

de nas shi ‘phos nas kyang skye ba dran pa dang, yid
gzhungs shing shes rab mtshungs pa med par ‘gyur ro |
dus gsum gyi de bzhin gshegs pa thams cad kyi chos ma lus
par bzung bar ‘gyur ro | gsang sngags dang rigs sngags
thams cad kyang bzungs par ‘gyur ro | ’di nas shi ‘phos
nas kyang skye ba dran pa dang, yid gzhung shing shes rab
chen por ‘gyur ro |

(Q172 rgyud, pa 18a,4-[...]-18b,4 (vol. 6, p.279))

‘If one takes up this perfection of insight, one will hold in

mind (bzung) the perfection of insight in 100.000 units.

685

This might reflect an underlying raksavaranaguptim karisyanti, a standard expression.
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Reciting it always, one’s karmic impediments will be
cleansed. Having departed from here, one will become one
who has a recollection of past lives, is self-possessed and
of unequalled wisdom. One will hold in mind (bzungs) all
the dharmas without remainder of the tathdgatas of the
three times, as well as all secret mantras and *vidyas.
Having departed from here, one will become one who has
a recollection of past lives, is self-possessed and of great

wisdom.’

Notice once more the notion of having access to a great reward through a
relatively minor effort. This is not explicitly linked to the power of the dharani as
much as to the learning (or reciting) of the PNA as a whole. Once again, karmic
impediments will be dealt with, and auspicious rebirths will become accessible. A
crucial aspect of this description is that the good rebirth will also entail an
upgrade in inner qualities, such as being self-possessed and wise. Note that the
attainment of great wisdom is, somewhat emphatically, the last benefit
mentioned. This practice is apparently open to all (as may be suggested by the

expression su zhig).
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Moving on, one should not forget the important statements found in the SvalP
and the BM. Here, typically esoteric rituals and goals occupy a greater space.
There will be mentions of advanced visualisation techniques, ritual anointments
(abhiseka), ritual diagram (mandalas), specific hand-gestures (mudras), as well as
mantra-practice (mantrasadhana and mantrasiddhi). As this is an entirely new
and self-contained topic, the next chapter will be entirely dedicated to its

exploration.

Before that, it is necessary to study those passages of the SvalP which do not
show links with advanced esoteric practices. These other passages make up the
larger part of the SvalP, and should therefore be looked at very carefully.
Equating the SvalP with an esoteric agenda tout court could be a mistake, as will

be explained below.

In one of its key introductory statements, the SvalP makes it clear that who hears

its teachings and spells will be free of the karmdavaranas and be always intent on

686

awakening.”” This statement is immediately followed by one adding that those

who engage in mantra-practice will see all their mantras succeed

(mantrasiddhi).®®’

%% See Yuyama 1977:286 (Illa): desayatu me bhagavan prajiiaparamitam svalpaksaram

mahdpunyam yasyah sravanamatrena sarvasattvah sarvakarmavaranani ksapayisyanti,
niyatam ca bodhipardyana bhavisyanti.

® This is discussed in detail in the next Chapter.
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The first dharani-section is followed by a statement which promises that those
who read, copy, write down (etc.) the SvalP will eventually become Buddhas.®® It
is noteworthy that in at least one witness, there is an addition specifying that this
will happen with little effort on part of the practitioner.®® Of course, this
addition is significant, for it emphasises once more the accessibility of dharani-

practices. Note, however, that this statement is left out of Yuyama’s critically

edited text.

The same passage also includes an important reference to writing the SvalP on a
manuscript (pustaka) and worshipping it at home (svagrhe).®®® This could
perhaps be taken as an attempt to engage with the laity, although the term grha
could refer to a variety of settings, not necessarily related to householders.
Furthermore, Buddhism as practiced in this period - and even more in the later
Nepalese tradition - does not always allow for a clear demarcation between the
activity and lifestyle of laity and those of ordained monks. Be that as it may,

those who engage with the SvalP are said to ultimately become Buddhas.®*

Towards the end of the composition, the Buddha is asked about the very

purpose of teaching the SvalP. The answer reads alpopayatvat, which means

‘because it requires little means’.*®” This appears to be the reason for having a

%88 This is mostly a calk of the standard expression found in other Mahayana works.

(Yuyama 1977: 187 [VA]).
%89 See Yuyama 1977: 290 (note 72). The terms in question are alpopdyena ‘with little
means’ and alpasravanena ‘with little learning’.

%% See Yuyama 1977: 287 (Vf, 3" line) and related footnotes.

1 1pid. (Vf, 3" line) te ‘pi sarve tathagata bhavisyanty anagate ‘dhvani.

92 1did. (VIa, 2™ line).
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concise work in the first place (anena karanena [..] samksipta

693

prajidparamita).”” A key statement clarifies that all beings who are ‘less

proactive’ (mandotsaha), will become stable in their quest for awakening by

merely reciting, writing down, etc., the present work.®*

Finally, the SvalP
mentions that this teaching is being revealed for those beings who are
mandapunya, i.e. ‘who have gathered less merit’, or are perhaps simply

‘unfortunate’.®®®

Thus, it looks like the SvalP is attempting to appeal to a wider audience of people
who might not be particularly advanced on the bodhisattva path or not able to
devote a large amount of time or effort to the spiritual quest. This seems to be
generally in line with what one reads in the other works of the same corpus,
which imply easy access on part of the devotees. However, no other references
to the ‘dullness’ of practitioners could be found outside the SvalP and Conze was
inclined to see works like the PPH addressing what he called “the spiritual

elite”.*%®

Now that the key passages have been laid out, one can attempt to offer some

preliminary remarks. The Selected Sources generally lack details of actual

%3 Ibid. (VIa/b).
894 Note that Conze read mandas[sic] madas for mandotsaha, which he translated as
“dull and stupefied”. See Conze 1993: 146.

%% This is section Vlla of the same edition by Yuyama. Probably punya is used in a
technical sense here (i.e. merit).

%% For Conze’s ideas on this see Conze 1978: 81f. It is unclear to me to what extent such
characterisation can be useful as an analytical tool, but it should nonetheless be referred

to here.
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practices, which thus remain implicit, despite being probably based on recitation.
One important exception is the SaSIP, which seems to mention a certain number
of days to be devoted to the practice of its spell, after which a vision will take
place. Of course, the BM contains a detailed visualisation exercise and it is best

understood in the context of esoteric influences, explored in the next chapter.

The benefits most commonly mentioned in the Selected Sources are: earning
good karma (and thus good rebirths), cleansing from sins of this and previous
lives, as well as attainment of insight and firm resolve to become a Buddha.
These are what one might call ‘supramundane’ benefits.®®” On occasion, however,
one finds references to being protected by the Buddhas, as well as having

enhanced cognitive capabilities.®®®

Given the general association of spells with mundane magic and apotropaic
benefits, some readers might be puzzled to encounter such emphasis on
supramundane ones. However, this dimension of spell practice is not unique to
PP spell scriptures, also being covered in a number of other sources, as will be

outlined in the next section.

4.3.2 Overlap with Other Sources

One of the benefits most commonly associated with spell practice is protection,

although this can take different forms. The association between spells and

%7 On this term see the Introduction (section on terminology and working definitions).

%% One can think of the passages from the PNA quoted above.
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apotropaic efficacy in Buddhism has ancient roots, going back to the early stages
of the raksa/paritta genre. As pointed out above, some witnesses of this genre
go back to the very beginning of the Common Era, if not earlier.®® But protection,
especially of the dharmabhanakas ‘reciters of Dharma (scriptures)’, is also
explicitly mentioned as the aim of spell recitation in a number of Mahayana

satras, such as the Saddharmapundarika and Suvarnaprabhasottama.”®

More often one encounters description of spells being used for protection in
specific situations. Typically, one finds references to healing diseases or

701

preventing the effects of snake-bite.”"~ Some relatively early discussions of this

are found in the Siksasamuccaya or even in some works ascribed to the

philosopher Dharmakirti.”®?

Another practical application is certainly weather
control, which is already treated in Buddhist sources from the Gupta period, such

as the Vajratundasamayakalparaja.’®

In some of the more developed Dharanisitras, one finds very detailed
descriptions of protection benefits along with a range of other effects. Some
passages add considerable details on actual practices, such as engraving spells on
amulets, etc. A good example of this can be found in the

Aryatathagatosnisasitatapatre  aparajitamahdpratyamgiraparamasiddhanama

699 See Strauch 2014.

7% see Davidson 2014: 22f. (which includes translations from the key Skt. passages).

1 On snakebite healing in the South Asian context see Slouber 2017.

792 see Bendall and Rouse 1922: 136ff. On the fascinating Dharmakirti passages on
mantra efficacy see Eltschinger 2008.
7% Dr. Hidas has offered several presentations and lectures on this work in the

framework of the ERC project ‘Asia Beyond Boundaries’. See Hidas 2019.
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dharani, whose final portion was translated from the Tibetan as part of a

collaboration between the recently departed Tsering Gongkatsang, and Michael

Willis. Here are some sample passages from their translation, mentioning:

1) Protection:

“Whosoever writes this enabling mantra of exorcism of the
Victorious One [...] on cloth, birch-bark or (other) wood-bark and
whosoever suspends it on the body, the neck, or recites it, that
person, so long as they live, will not suffer harm from weapons, or
suffer harm from poison, or suffer harm from fire, or suffer harm

from water [...]” "%

2) Remembering past lives, merit and prosperity:

“Those (who copy, wear or recite this mantra) will be able to
remember their births for the past 84,000 aeons. [...] They will not
become poor. And they will come to be endowed with an
accumulation of merit, infinite as the
immeasurable sands of the Ganga and incalculable as the

Buddhas.”’®

3) Fulfilment of desires and rebirth in Sukhavat:

704

This and the following passages are taken from the translation in Gongkatsang and

Willis 2018 (available from Zenodo at http://doi.org/10.5281/zen0do0.1470799) . An

edition of the Tibetan text is also included.

% See jbid.
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“Should a devout boy or girl desire a son, if they read or touch this
enabling mantra of the Victorious One [...] a son will be found.
They will certainly also find long life, merit and power. Even after
death and passing beyond this place, they will be born in

Sukhavati, the world of bliss.””°®

4) Protecting the country against calamity and use of banners with the spell:

“When there are threats of disease among the people and disease
in the livestock and epidemics and mischief and harm and
contagion and all kinds of strife and hordes of enemy armies,
having attached this queen of enabling mantras [...] to the top of
victory banners and performing a major rite to ward off these
calamities, (the banners) should be raised at the gate of every city
or in villages or in towns or in the country or in the districts or in

places where there are hermitages.”707

This is only a portion of the closing statements regarding the benefits of spell
practice. Yet, one can already see how wide the range of potential applications
really is. Mention of benefits now familiar from PP spell scriptures are also found
- e.g. attainment of merit or remembering past lives - yet they are juxtaposed

with other ones, often of a very practical and mundane nature.

% See jbid.
7 See ibid.
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Surely, some such benefits are sometimes associated with PP spells scriptures,
especially the PPH. Apparently Xuanzang himself had benefitted from the
protective power of this work once he had found himself in a perilous
situation.”® It seems that Chinese dharani pillars, on which the PPH is typically
inscribed, would also be meant to offer protection at the level of everyday life.”%
Nevertheless, in terms of scriptural passages our sources lack references to this
typical mundane dimension. Not only are descriptions of actual practice virtually
absent, but even mention of simple details such as the best time for recitation

etc. are not found. ’*°

Another aspect is that of reference to enhanced cognitive abilities. For example,
some PP spell scriptures mention briefly the attainment of extraordinary
memory. This could be seen as linked to the theme of prajfia ‘insight’, decoded in
mundane terms rather than in terms of ultimate awakening. It seems that this
aspect is particularly stressed in esoteric works related to PP. Some examples of

this will be given in the next chapter.

In the Selected Sources, the vast majority of passages investigated were stressing
long term karmic benefits in relation to rebirth, as well as the attainment of
awakening. There was no statement to the effect that one should carry an

amulet with a PP-spell for protection, nor that it would be possible to control

%8 See Nattier 1992: 180 and relevant note.

7% On these remarcable objects and their functions see Kuo 2014.

% This is puzzling, for it is only to be expected that spells would have a strong
association with certain times of the day (or the week) and calendrical phases. On this

see for example Bihnemann 2014.
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phenomena or events (such as the weather, or a battle) by reciting a certain spell.
Thus, the mundane aspect was not particularly emphasised. This marks a strong

contrast to the passages just quoted.

Another point to keep in mind is the lack of detailed ritual descriptions, complex
procedures or statements about mediation by the priesthood. This was
interpreted as an attempt on part of the redactors to make these scriptures and

their spells as widely available and appealing as possible.

Merit is a key notion both in PP spell scriptures as elsewhere. The idea of gaining
large amounts of merit by reciting a short text representing the synthesis of a

larger teaching is found e.g. in the dharani-parivarta of the Lankavatara.”*

Of course spells can also purify one’s past karma and this is indeed a major tenet
of many dharani-works, not only PP spell scriptures. In many such sources, one

finds statements addressing how latent karma will be purified, resulting in a

712

good rebirth, even in heavenly Buddha-fields.”” Two key examples from the

Karunapundarika and the Ratnaketuparivarta are presented in Davidson 2014. In

the first, even the bad consequences of the “five sins of immediate retribution”

713

are prevented by dharani cultivation.””” In the second, not only the same kind of

11 See Castro-Sanchez 2011:82.

2 For a listing of relevant passages see Castro-Sanchez 2011: 61f, section titled ‘karmic

purification’.

713

See the passage presented in Davidson 2014: 29.
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sins, but even “any other defilement maturing from results of body speech and

mind, are all destroyed”.”**

Just as in the present corpus, this process of purification is often linked to the
rise of the resolve to become a Buddha (bodhicittotpada), the gaining of insight
and wisdom, and ultimately awakening itself. Davidson had identified this
element in some dharani sources, and spoke of what in his view is an “uneasy
relationship between worldly and religious priorities".715 He quotes a passage

from the Sanmukhidharani, which mentions not only the destruction of karma,

but even the attainment of supreme awakening.716

Thus, supramundane benefits in terms of karma and insight into reality are not
exclusive of PP spell scriptures, and are found, often along with mundane

benefits, across dharani literature.

It might be useful to trace some parallels for the SvalP’s remarkable statements
about spell practice. When it comes to the SvalP’s reference to keeping a
manuscript at one’s home, one is reminded of the colophon of Nepalese
Dharanisamgraha Cambridge Add. 1362, which also mentioned keeping a MS

copy ‘at home’ (grhe).”"’

The passages of the SvalP mentioning how this work is meant to be used by

people with little merit and the capacity for less effort were particularly striking.

% Ibid. The passage again is presented by Davidson both in Skt. and English translation.

71> See Davidson 2014: 30.
718 Ipid. (the passage is presented in Skt. and English translation).

Y7 Details on this were given in Chapter 2.4.
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Characterisations of that kind are otherwise rare in the present corpus, with the
majority of works avoiding any talk of prerequisites on part of the practitioner.
Some parallel expressions are found in the famous Cuttack stone inscription,
which teaches a dharani and describes how it should be deposited within stipas.
Schopen pointed out that the spell corresponds to the

Bodhigarbhc':lamkdrolla:k_sadhdrcm/'.718

The Cuttack dharani-stone comes with a sort of ‘colophon’ which gives vital

information. This deserves to be quoted in full:

yah kas cid bhiksur va bhiksuni vopasako vopasika va, anyo va
yah kas cit sraddhah kulaputro va kuladuhita va imam
dharanim likhitva ‘bhyntaram praksipya caityam karisyati,
tenaikena caityena krtena laksam tathagatacaityanam krtam
bhavati [...] evam mayananda samksiptena desitam
mandapunyandm aparisuddhanam mithyadrstivaimatikanam
anantaryakarinam alpayuskanam

narakatiryagyoniyamalokapardayananam sattvanam arthaya |
yadbhiyasa-m-anamda grhastha... 719
“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 caitya of the

8 See Schopen 1982: 107 (“The text on the ‘Dharani stones from Abhayagira’. A minor
contribution to the study of Mahayana literature in Ceylon”), reprinted in Schopen 2005.
" The edition by Gosh 1941: 173 (El 26) was improved by Schopen (see 2005: 314-344).

The latter’s edition is followed here.

237



Tathagata are (in effect) made. [...] Thus by me, Ananda, was (this)
taught in brief for the sake of living beings who have little merit,
who are impure, who have false views and doubts, who have
committed acts with immediate retribution, who are short lived
and are destined for hells, animal births and the world of Yama.

For the most part, Ananda, householders ...”"?°

The following points are worth noting. Thanks to the dhdrani, once again a small,
limited act can bear the same fruit as a much more elaborate act of worship

(ekena caityena krtena laksam tathagatacaityanam krtam bhavati).

This time the target demographic includes lay persons (grhastha) who have
gathered little merit so far (mandapunya). This is the very expression used in the
SvalP.”*! Thus, once again a link is made between lack of merit - along with lack
of general spiritual/intellectual achievements - and the practice of spells. This is
probably best understood in terms of openness - or indeed primary emphasis - of

the practice to commoners and less gifted devotees.

The terms samksiptena ‘in concise form’ is quite common in the present corpus.
The expression svalpaksard ‘[the Prajiaparamita] in few syllables’ could be seen

as emphasising the same notion.’??

729 see Schopen 2005: 329.

21
1 The relevant passage was presented above.

22 . . . — _. .. . .
22 Eor more information on the Orissan dhdrani inscriptions see the recent contribution

by Mishra (2016).
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Hopefully these examples will suffice to illustrate how the kind of practices and
supporting statements found within PP spell scriptures are shared with a number
of other sources. It is important to avoid equating dharani-practices with magic
or mundane purposes tout court, as is sometimes done. PP scriptures are a very
good example of how spells can be used in a less ritualised environment, in
conjunction with the aim for catharsis and gnosis. However, in practice one

usually encounters a combination of possible benefits.

4.4 Summary of Observations

This chapter was devoted to the presentation and analysis of the spells and
accompanying statements found in PP spell scriptures. First of all, it was pointed
out that spells are integrated within such sources in a variety of ways. The main
divide is found between works with a sttra framework and those which lack it.
The dharani-units - single or multiple - are found in a variety of positions, ranging
from the very end of a work, to its centre, and to its start. While these features
could be useful for taxonomical purposes, one should keep in mind that there is
not always a direct link between structure and the actual contents of a work.
Also, fluidity in terms of textual transmission makes relying on these structural
features more challenging. However, lack of sutra-narratives and presence of

embedded dhdranis are often found in conjunction with an emphasis on practice

239



and performance. Some specimens are typologically quite close to certain kinds

of Dharanisdtras.

In terms of actual spells, most of them are also found in PP-related works outside
the Selected Sources in what is a remarkable degree of continuity. However,
many spells are also shared with a number of Dharanisitras and Tantras. Some
of these can be explicitly linked to PP in such sources. There appears to have

been a wide network of spells circulating independently from sitras.

As for the practice of spells, it is clear that PP spell scriptures emphasise the
quest for religious merit, karmic purification and religious aspirations (e.g. in
strengthening the will to pursue supreme awakening). This is remarkable, as it
shows a substantial lack of interest in mundane benefits, otherwise so
characteristic of dhdrani sources. Nevertheless, there are a few statements

concerning apotropaic benefits as well.

In terms of actual ritual procedures, they are most of the time left implicit. One
could often assume a simple practice of recitation being intended. In one case
(that of the SaSIP) there was mention of a practice extending over a number of

days and involving a vision of the Buddha as a result.
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5. TRACING THE INFLUENCE OF MATURE
ESOTERIC BUDDHISM

5.1 Preliminary Observations

The aim of the present chapter is to introduce and discuss those aspects of PP
spell scriptures which might betray the influence of mature esoteric Buddhism

(see 1.2.2.1).

In general, PP spell scriptures do not represent mature esoteric Buddhism of the
kind known from the Sarvatathagatatattvasamgraha and later Tantras (see
1.2.2.1). Therefore, one has to focus on the presence of selected elements. One
could think of mandalas, initiation ceremonies (abhiseka, or pratisthd in the case
of statues), fierce deities, antinomian practices, advanced visualisation
techniques, etc. One should be cautious here, as such features are neither a
necessary nor an exclusive component of esoteric cultural expressions. Thus, if
one is to resort to such elements in order to characterise esoteric Buddhism, one
should specify that such characterisation is strictly polythetic. In fact, elements
typically found in mature esoteric discourse also occur in earlier sources, some of
which can go back to the Gupta period, if not even before. However, in the early
period, many of the terms that will later become common had slightly different
connotations. Thus, mandala in the early sources can simply refer to a ritual
space or ‘altar’, rather than the complex palace-shaped diagrams populated by

723

various deities common today in Tibetan Buddhism.’“* However, some relatively

723

See for example Copp 2014: 91.
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early dharani sources do indicate the use of colour powders for the preparation

of simple mandalas.”**

Scholars often use the term ‘proto-esoteric’, to indicate the presence of
elements which will later become characteristic of mature esoteric Buddhism.’*
That this term is problematic was pointed out above (1.3.3.5). Furthermore, it
can hardly apply in the context of PP spell scriptures, for these were in all
likelihood redacted at a time in which esoteric Buddhism had already become a

fully developed system.

This brings up the challenging question of how to interpret certain features of PP
spell scriptures, which could be taken as representing a link with more or less
developed forms of esotericism. In most cases, one will only encounter short
passages including specific terms, e.g. mandala and abhiseka. While the evidence
that can be gained from the Selected Sources is limited and fragmentary, a look
at the wider place of PP within esoteric discourse will help throw further light on
the issue of the interrelation between these traditions, as well as the

composition of PP spell scriptures as a whole.

Before moving to the presentation and analysis of the relevant materials, it is
necessary to spend a few introductory words about the complex relations

between PP and esoteric Buddhism (also see the Introduction 1.2).

2% see for example certain passages of the Mahdpratisara: “one should draw a splendid

mandala with five-coloured powder” (Hidas 2011: 249).

725

See for example Orzech et al. 2011: 216.
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A common perception is that PP represents traditional Mahayana as opposed to,
or at least separate from, esoteric Buddhism. However, beyond this preliminary
distinction, one starts noticing how, in practice, PP and esoteric Buddhism were
often considered, or promoted, as complementary. This is often done on the
basis of the paramitanaya/mantranaya framework. More importantly, in the
later period the two traditions started to significantly overlap and mix with each

other in a variety of ways.

Some of the earliest attestations of these interactions are found in Chinese
sources. For example, the 7" C TJ testifies to a relatively early ritual environment
of mandala worship in which PP is embedded.’?® Also significant is the trajectory
of the AdhyP. Despite Xuanzang’s version of the AdhyP still being only mildly

d.”?” In fact, it is the

esoteric, this too exemplifies the beginning of a new tren
AdhyP which will come to represent the best example of a scripture labelled
Prajiaparamita de facto endorsing esoteric teachings. For example, one could

mention the AdhyP’s treatment of the visuddhipadas, a typically esoteric notion

. . 72
connected to a positive view of sensual pleasure.”*®

But apart from the AdhyP, other PP scriptures had a presence and ritual

significance in esoteric environments. This is true of the PPH, the Vajracchedika

726 Shinohara has recently given some attention to the PP section, translating part of the

description on the PP ritual procedures (2014: 54ff.).
7’ This work is found as the 10th section of the monumental T220. For a brief desciption
of the many version of this important work, see Tomabechi 2009: xliv ff.

728 See Tomabechi 2009: Iviii ff.
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29 Eurthermore,

and even the SaSP, particularly in the East Asian context.
mention should be made here of the fact that copies of the AS appear to have
been commissioned by esoteric practitioners, particularly in the later phase of

730
d.

the Pala perio Some esoteric sources mention the use of PP manuscripts in

the context of esoteric rituals’>!

and one notices the appearance of an esoteric
iconographic program in some PP manuscripts.”>> More on these important

aspects of the interaction between PP and esotericism will be said below.

The interaction, or complementarity between the two traditions is also testified
by certain passages in Tibetan historiographical sources, which describe how Pala
kings had surrounded themselves with experts on PP as well as with specialists
on esoteric scriptures.733 However, there is some controversy regarding some of
these claims and it is partly unclear to what extent they reflect actual Pala
practice rather than Tibetan agendas. In fact, one may wonder what was the
specific role of the Tibetans in promoting the integration between PP and

esoteric practice. One should not forget that foreign patronage was a key source

2% Some comments on this can be found in Davidson 2011: 23.

3% See the overview table on MSS - including patronage dynamics - at Kim 2013: 217ff.

31 One can think for example of the famous Ma#djusrimilakalpa. This work and some of
its relevant passages will be introduced below. For reference to a pustaka ‘manuscript
book’ being used in consecration ceremonies outlined in the Vajravalr , see Mori 1997:
147,1.

732 Chapter five in Kim 2013 is dedicated to exploring this topic. Also see Allinger 2008.

3 There is a very famous and programmatic passage by Taranatha which depicts the PP
scholar Haribhadra and the tantrika Jhanapada as representing exoteric and esoteric
Buddhism respectively. Both scholars were apparently very close to the Pala king

(Chimpa 1990: 274).
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of revenue for some monastic universities in Pala Bengal. As Seton suggests,
there is scope for exploring the extent of Tibetan influence upon the work of
towering figures such as Ratnakarasanti, who was actively involved in the
scholastic formulation of the alignment between exoteric and esoteric Buddhist

practice. **

While the great bulk of the evidence for an integration between the two
traditions comes from East Asia, one should also consider Southeast Asian
sources. In Cambodia, PP and Avalokitesvara seem to prima facie epitomise
traditional, i.e. exoteric, Mahayana. Developments in Avalokitesvara cults were
addressed by Green.”> As for PP, in Khmer epigraphy one finds references to
Buddhist scholars associated with both PP and esoteric scriptural traditions.”*°
Alongside the development of possibly esoteric-driven iconographic trends - with

37 _ some prasastis

the emergence of peculiar, multi-armed statues of PP
mention Prajfiaparamita within innovative ‘constellations’ of deities.”*® Of course,

Old Javanese sources are also relevant in this regard (see next Chapter).

Before developing the discussion further, let us assess the evidence presented by
PP spell scriptures. The Selected Sources do include a number of fascinating

passages which should definitely be considered when addressing this complex

3% For references to Tibetans actively supporting (with donations of gold) the monastic

universities of Pala Bengal, see Seton 2015: 47.

> See Green 2014.

3% One can think of inscription K.111. See Sanderson 2003: 427 (note 285).
3’ see Multzer o’Naghten 2016: 51.

73 See Harris 2005: 17.
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issue. The evidence is actually not just textual but also extends to some of the

MSS and objects on which the texts are preserved.

5.2 Esoteric Elements in the Selected Sources

5.2.1 A Practice-oriented Work

As pointed out above, the mere presence of spells in a PP scripture is not
considered here sufficient reason to establish a link with (mature) esoteric
Buddhism. There are nonetheless some statements within the Selected Sources
which capture one’s attention. One scripture which stands out in this regard is

3 The PNA’s emphasis on

the *Prajiaparamita Namastasataka (PNA).
performance is already represented by its structure, for the work lacks the classic
sttra opening and directly starts with a list of epithets of PP. This is followed by a
dharani-unit which also includes descriptions of the benefits of recitation. The

relevant passages were presented in the previous chapter, along with remarks

on Conze’s translation.

While the performance-related descriptions are more developed in the Tibetan
text than in the Chinese version, even there one struggles to identify explicit

reference to flagship esoteric practice or notions. This is despite Conze’s puzzling

740

mention of the presence of “orgiastic elements” in the PNA.”" In fact, no

39 For two short overviews of this work, see Conze 1978: 84f. and Lehnert 1999: 61f.

%0 See Conze 1978: 85.
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antinomian practices appear to be endorsed by the PNA at all. The
straightforward description also does not mention any particular prerequisite or
entitlement on part of the reciter, a fact which appears to rule out an initiatory

or otherwise sectarianly organised environment. ’**

Moreover, typically esoteric
terminology is almost entirely lacking. There are claims that the reciter will be

protected by the Buddhas, that he will create the base for good future existence,

and that he will also be able to grasp the entire Satasahasrika PP.

Nevertheless, a passage towards the end of the work does refer to secret
mantras and vidyds (gsang sngags, rig sngags).742 Expressions such as ‘fully
taking hold of mantras and vidyas’ are not common in the Selected Sources. In
most cases, spells are not referred to at all, or the terms dharani or hrdaya are
used. Nevertheless, given the lack of further details in the PNA, it is difficult to

speculate as to what such control over spells might actually involve.

It cannot be excluded that this is an attempt on part of a PP work to endorse an
inclusivistic model of mantra practice, which would accommodate esoteric
practices too. This would entail that the benefits of reciting PP names and spells
could be of interest even to those otherwise involved in other forms of mantra
practice. These is however, no explicit attempt at dissuading such practitioners
by arguing that PP spells would be superior. Alternatively, one could speculate

that the mantras and vidyds are references to non-Buddhist spells, e.g. Saiva

741

See the opening su zhig ‘anyone who [...]" (Q172 rgyud, pa 18a,4 [vol. 6, p.279].
% This expression appears to be absent in the Chinese version. See ibid. The passage is
translated in Chapter 4.3.1 and the Tibetan text as recorded in the Peking edition is also

presented.
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ones. In this case, one would be looking at an underlying blurring of the
boundaries between Buddhist and non-Buddhist practices. There is, however,
little evidence which could substantiate this hypothesis, which at present seems

quite far-fetched.

Regardless of the lack of decisive esoteric elements, it should be pointed out
how the PNA does raise the bar in terms of emphasis on ritual practice and
development of its descriptions when compared to most other PP spell
scriptures selected in this study. Even works which lack the sitra framework like

the SaSIP and the EkaP do not enter into such details in their descriptions.

Be that as it may, the PNA raises the question of the status of PP spells and what

their recitation might have entailed for different kinds of practitioners.

5.2.3 References to mandalas and Initiation

The issues presented in nuce by the PNA are further developed in the SvalP. This
work, however, presents itself as a fully-fledged short sdtra in all the extant
versions and the bulk of the text is predominantly narrative and teaching
oriented. This is probably the reason why the SvalP offers more details on what

the practice of its spells would entail.

As a preliminary consideration, one should bear in mind that the textual
transmission of the SvalP is complex. Yuyama’s edition (1977) improved Conze’s

in several ways. Some of the Sanskrit passages and expressions on which Conze
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based his description of the SvalP in the PPL are not found in Yuyama’s critically
edited text. However, there are a number of MSS which Yuyama did not use. One
of particular importance is CTRC 8, which includes the SvalP. This Pala witness
offers some remarkable variant readings, some of which will be presented for

the first time below.

At first, one notices that the shorter dharani of the SvalP, om mune mune
mahdmunaye svaha, is also found in the Sarvadurgatiparisodhanatantra, an

743 However, this link should not be overemphasised, for

early esoteric scripture.
the same spell is also found in other sources, including the
Amoghapasahrdayasitra, a dhéaranisutra.”* One should also bear in mind that

self-referential passages in the Chinese translation of the SvalP indicate that the

work in question should be considered a dharanisitra.”*

However, the SvalP is most striking for its phraseology and terminology. For the
most part, the text could be addressing non-specialists who are simply willing to
recite and copy the dharanis as a way to progress on the path to enlightenment.
Even people of low merit and ability can benefit from the practice. This was

pointed out in detail in the previous chapter.

3 See Skorupski 1983: 149. Two mantras of the Sarvadurgatiparisodhanatantra include

the term prajfiGparamita (p.128, p.144).
7** See Meisezahl 1962: 320.

"5 1n the main body of the text, where the Skt. reads svalpaksara (PP), the Chinese
consistently has the equivalent of *prajiiaparamitadharant (See Yuyama 1977: 291, note

103).
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There are, however, at least two passages which seem to betray references to a

more developed ritual background:

A) ye ca sattva mantrasadhana udyuktds tesam cavighnena
mantrah sidherann[sic!] iti (Yuyama 1977: 286, Illa/lllb)
‘Those beings who are engaged with the mantra-practice will
have their mantras succeed without any obstacles’.

EHRAERERL > ZFRERLESE o BRI ARGt - R

(TO8n0258p0853a11)

B) [...] anaya pathitamatraya sarvamandalabhisikto bhavati,
sarve ca mantrah abhimukha bhavanti (ibid. p.287, Vh)
‘By the mere recitation of this [prajidparamita (in the form of
mantra)] one is consecrated in all mandalas, and all mantras

become present [to him]'.

ERES TR ER s > EEA—TSE " B2EE - L2

F—VUES @ BJEEt. (TO8n0258p0853¢c12)

Leaving aside the irregular form sidheran,”*® which is not found in Conze’s

edition, one should focus on the three expressions mantrasadhana (and by

746 Notice that the Chinese adds the transcription of dharant here.

" Thisis a transcription for mandala.
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extension of mantrasiddhi), abhimukha mantrah, and sarvamandalabhisikta.

These seem to be the only attestations of such expressions in PP spell scriptures.

In the following discussion, special attention will be given to how such notions
are treated within an esoteric work commonly known under the title of
Maifjusrimalakalpa (MMK), - although Mafdjusriyamilakalpa might actually be
the correct title - a vast compendium of medieval Buddhist practices, the bulk of
which was probably composed after the g century, although individual sections

could be older.”

According to Conze, in the MMK the deity Prajfiaparamita is not found at the

centre of any mou_‘njcrlcr.750

Nonetheless, there are a number of passages which
refer to PP. The Rdjavyakarana, the famous chapter on dynastic history, does

mention that king Turuska established (pratisthita) Prajiaparamita in his

78 Conze had access to an early MS from the Asiatic Society of Kolkata. However, since

the beginning of the text was lost, he had to resort to the Tibetan translation. This term
occurs in the part not covered by the manuscript. The later Nepalese Dharani
Anthologies | have checked so far seem to actually have preserved the reading sidheran
or siddheran (See for example Cambridge MS Add. 1326, f.202r).

749 See the authoritative introduction on the website of the Centre for Tantric Studies,
Hamburg:https://www.tantric-studies.uni-

hamburg.de/en/research/projects/manjusriyamulakalpa.html (accessed Aug 2018).

0 See Conze 1978: 15.
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kingdom "' . There are also references to PP-mudrds or hand

placements/gestures as well as books’*2.

Let us now return to the three expressions identified from the SvalP.

The expression mantrasadhana is quite common in Sanskrit literature and is
found across the spectrum of Indian religions and even outside of them. In fact,
the general reader is more likely to come across this expression in Kavya works,
which feature a number of descriptions of allegedly powerful gurus and

753

magicians, sometimes even with a clear satirical intent.””” When it comes to

Buddhist works, the term is also found in dhdrani literature such as in the short

754

Mahaganapatihrdaya.””" The term, however, is in all probability even more

common in esoteric Buddhist writing.

There is no point in mentioning the hundreds of passages found throughout the
MMK that deal with mantrasadhana/mantrasiddhi, either directly or indirectly.
One passage of the Rajavyakarana illustrates how such a notion is so pervasive in
this context as to become virtually synonymous with esoteric Buddhism. In a

prophetic passage employing the future tense, King Sila of Valabhi is described as

31 see Ganapatisastri 1920: 623, 11. For an elaboration on what this could mean for the

origin of PP see Lamotte 1954, 389.

2 5ee j.a. Ganapatisastri 1920:424,7. For depictions of PP mudrds see Lokesh Chandra

1999 (vol.9): 2673.
>3 The term is also found in the Kadambari, in a very famous satyrical description of an
unlikely Saiva ascetic who is attending to a temple of Candika (see Kane 1911: 97,7).

>4 See lwamoto 1937: 11. See Hidas 2015 for more information on this classic dharani

scripture.
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nasau mantrasiddhah, which Sanderson renders as “he will not achieve success

through [the Buddhist Way of] Mantras”.”*

This illustrates that, while not been exclusively tied to the esoteric context, the
term mantrasadhana is quite characteristic of such context. This might be
significant when it comes to the SvalP, particularly if the other passages found in

this work point in the same direction.

Moving on to the next expression, | was not able to trace particularly numerous
instances of the term abhimukha used with reference to mantras. Also, as far as |
can see, the term is not recorded in Tantrikabhiddnakosa |, nor in the Addenda et
Corrigenda to volume II. The expression abhimukhi + bha is, however, common

in exoteric Buddhist works - including PP sdtras - often simply meaning ‘being

» 756

present’.”>” Another common meaning is that found in the context of mandala

rituals, where abhimukha can translate as ‘facing’ (usually a certain direction).”’

When it refers to mantras, the term seems to indicate the attainment of a state

of power over mantras on part of the sadhaka, in what is perhaps an extension

758

of the common exoteric use.””* The MMK has the following passage:

7% See Sanderson 2009: 72 (note 90).

78 The term can be found, for example, in the SaSP itself. See Masuda 1930: 201,5.

>’ see for example the terms purvamukham/purvabhimukham in Hidas 2012: 191,5.

% In a personal note, from Prof. Isaacson kindly mentioned that the expression is not
very common with reference to mantras and would imply that the mantras become

present/actual for the practitioner (personal communication, Sept 2018).
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[...] mantram japed astasatam sarvavyadhivinirmukto bhavati,
dirghdyusah sarvavighnais ca nabhibhidyate, sarvasattvanam

adhrsyo bhavati, sarvamantras cabhimukhibhavanti [etc..]”™®

70 times and he will become free

‘He should recite the mantra 108
from all disease, he will have a long life span, he will not be

overcome by any obstacle, nor will he be vulnerable to anyone, all

the mantras will become present [to him] [...].”

This is simply a list of benefits arising from various practices which also include
the performance of mudras etc. Although this is not a definition of abhimukha
mantra, it is clear that the notion is treated as one of the possible attainments of
esoteric practice. This is also how it could be read in the SvalP, for there too one
finds a description of a final attainment. Notice that parallel expressions are
found in similarly esoteric contexts not as referring to mantras, but to actions

(karman) or perfections (siddhis).”®*

As for the third and last expression | have chosen to analyse,
sarvamandalabhisikta would seem to establish at last a clear link with esoteric
practice. This, however, is not as straightforward as one might expect. On the

one hand, esoteric Buddhism makes of mandala-initiation (mandalabhiseka) one

759 Ganapatisastri 1920: 421, 6. A similar expression is encountered on p.390, 9.

01t seems appropriate to take astasata as an elided version of astadhikasata in this
context, thus meaning 108 and not 800.

%1 See Ganapatisastri 1920: 542, line 7 (from the bottom) sarvakarmas cabhimukha
bhavanti, as well as Sarvatathdagatatattvasamgraha:  sarvasiddhayas

casyabhimukhibhavanti (Yamada ed. p.70,9).
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of its foundational ritual practices. On the other hand, both the terms mandala
and abhiseka are commonly found in non-esoteric contexts - with meanings such
as circle, assembly, etc. for mandala, and anointment, consecration (particularly
of kings), etc. for abhiseka. Conze read the Skt. passage as anaya pathitamatrena
sarvaparsan[sicimandalabhisikta bhavanti and he rendered this elsewhere with
“where it [i.e. the PP in form of mantra] has been read aloud, there all the

d”.”®? Although it is not clear how such a translation

assemblies are consecrate
can be reached if sarvaparsanmandalabhisikta is treated as a single compound in
this sentence, in theory a similar interpretation of mandala and abhiseka could
be applied to Yuyama’s critically edited text (i.e. passage B quoted above). This
would result in ‘by its mere recitation, he [i.e. the practitioner] becomes one who
has been consecrated in all assemblies’. Interestingly, Yuyama is clearly not
prepared to accept this, for he states in the relative footnote that
“mandalabhisikta- is without doubt used in a Tantric sense” and goes on to refer

to Tucci’s The Theory and Practice of the Mandala.”®®

Notice that the Chinese actually reads ‘one who has entered all mandalas’, which
could be the equivalent of *sarvamandalapravista. In the course of a reserch trip
to Beijing, it has been possible to observe that the SvalP as found in CTRC 8 does

indeed read sarvamar,n;lalapravi.sta.764 Be that as it may, the act of entering a

762 See Conze 1956: 115.
783 See Yuyama 1977: 291 (note 98). Prof. Isaacson kindly suggested that sarvamandala
might not have a particular technical meaning here. The text seems to imply that the
recitation of the Svalpaksara PP has an effect equivalent to consecration in all mandalas,
with no need for an actual consecration (personal communication, Sept. 2018).

%4 See CTRC 8, folio 5a2.
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mandala could imply initiation, even if the actual term abhiseka is absent in

these versions.

Incidentally, the same expression occurs in other works, like the Siksdsamuccaya,
in the context of dharant recitation for apotropaic purposes765, as well as the
Mahapratisara-mahavidyarajii, which reads sidhyante sarvakalpas ca pravistah

st/rvamclndczlle.766

The latter is translated by Hidas as: “all ritual procedures
succeed [for him], he [is equal to one who] has entered all mandalas.”).”®” The
Mahapratisara is attested in 7™ century MSS and it can be considered a relatively
early work. The meaning of mandala therein might not refer to the fully-fledged
diagrams of the later tradition. However, at one point there is mention of colour

powders used for tracing the mandala itself.”®®

Unfortunately, the MMK does not offer many examples in this regard. A rather

cryptic passage reads:

sarvasattvanam karundyamdnena utpaditabodhicittena
sarvasattvanukampayamanena sarvamandalany abhilikhitavyani

sarvamandalabhisekabhisiktaih mahamandalabhisiktair va |

‘All mandalas should be drawn by one who is compassionate towards all
beings, who has given rise to the thought of awakening, who is

sympathetic towards all beings; by those who were initiated through

7% The passage is translated in Bendall 1922: 136, line 14.
7°® See Hidas 2012: 114,7.

7®7 See Hidas 2012: 208.

7% See ibid.: 249.
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initiation in all mandalas or those who were initiated in the great

mandala’.”®

The appearance of the two instrumental plurals along with the disjunctive va is
slightly puzzling. There could certainly be technical meanings of sarvamandala

and mahamandala. 770

However, these would hardly apply to the SvalP’s
scenario. Notice instead that the plural term sarvamandalani could be taken as

simply meaning ‘all mandalas’, just like in the SvalP.

To sum up, the passages of the SvalP do include expressions that are found in the
esoteric context, although perhaps not exclusively. One could speculate that the
SvalP’s redactors were deliberately attempting to be vague, so as to not
overcharge the work with esoteric content. In fact, apart from the two short
samples quoted above, the rest of the SvalP is fairly straightforward and is also

styled in the way of a traditional sdtra.

Another way of dealing with the issue would be to consider the SvalP as a
compilation of different passages added over time. Following this line of thinking,
passages A) and B) could have been added or modified at a second time to
favour the works circulation in esoteric circles. Against this view one could argue
that not only the early translations, but even the significantly old extant Skt.
versions such as CTRC 8 already contain such passages, albeit in slightly different

versions.

7% See the larger passage at Ganapatisastri 1920: 409, 2-14 .

% As is well known, the Skt. mahat can often mean something like ‘special’. Also, the

term sarva could perhaps refer to the Sarvaguhya, a Samanyatantra.
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One might ask at this point what the actual intent of the SvalP’s redactors was.
There is no clear endorsement of esoteric practice here. What the SvalP seems to
be saying is that the practice of its PP-related spells will bring about results which
are as remarkable as those of some advanced esoteric practices. This, however,
does not translate into trying to explicitly prevent sadhakas from pursuing the
esoteric path. Perhaps the best way to take such passages is in terms of an
attempt to promote PP spells in an environment in which esoteric practice was
well represented. In such environment initiation and mantra-practices would
have been associated with great powers. According to the redactors of the SvalP

such powers can also be achieved by means of the practice of PP spells.

5.2.2 A Prajiaparamita with six arms

For an example of PP integrated within a more developed ritual context, one can
turn to the *Buddhamatr (BM). As mentioned above, this is a very short text
extant in a Chinese translation dating to the end of the 10%" Century. The title
roughly translates as ‘The scripture preached by the Buddha on the visualisation

of the Bodhisattva Prajfiaparamita, mother of the Buddhas’.””*

71 See T259 ({fshiH AR (FE LAY 1 SR 28 S0 % 4K). Features of this title were discussed
in Chapter 3.1. Notice that the title includes the equivalent of bodhisattva, thus
signalling that the personification of PP is the main object of the work. For overviews see
Lehnert 1999: 63 as well as Conze 1978: 90 (no.39). Also see the Appendices for a

translation of this work.
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The presence of the expression ‘mother of the Buddhas’ as a main component in
the title of a shorter PP could be significant. To be sure, the notion of PP as
mother is a very ancient one, already found in the Astasdhasrikd.772 The notion is
also found in a large number of epigraphical sources from the Pala and Khmer
kingdoms (see the Introduction) and can be considered rather common. However,
PP’s female identity can have significant implications for the interaction with the
esoteric context. In fact, in a recent contribution, Kim reminds us that the term
‘mother’ (£}) appears in the title of the Song-dynasty translation of the

3 More

Astasahasrika by Danapala (T228), while it is absent in the earlier titles.
importantly, the same term is also attached to the titles of Song translations of
the Ratnagunasamcayagathd (T229), the PPH (T257), and the SvalP (T258).””*
With all due caution, it is not entirely out of place to propose that this new trend

in PP titles might indeed reflect a renewed interest in PP as a female deity,

perhaps under influence from esoteric Buddhism.

As is well-known, in certain strata of esoteric scriptures, female deities occupy a
central position.””> However, so far | have failed to trace particularly striking
passages regarding Prajiaparamita from these sources. Interestingly, Kim has
recently pointed at a remarkable passage from the Guhyasamdja in which PP

does figure prominently:

72 5ee Mitra 1888: 253ff. On the meaning of the term ‘mother’ as found in the PP

scriptures see Kinnard 1999: 123ff.

77 See Kim 2013: 32f.

7% See Conze 1978: 53, 68, and Yuyama 1977: 282 respectively.
775

One can think for example of the class of works known as Yoginitantras (see Szanté

Unpublished Draft).
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matrbhaginiputris ca kamayed yas tu sadhakah
sa siddhim vipulam gacchen mahdayanagradharmatam
mataram buddhasya vibhoh kamayan na ca lipyate

sidhyate tasya buddhatvam nirvikalpasya dhimatah’’®

‘The practitioner desiring the Mother, Sister or Daughter
attains the wide-ranging perfection, which is the highest
principle of Mahayana. Even though one desires the
mother of lord Buddha, one is not tainted. Such a one, free
from conceptualisation and wise, attains the perfection of

Buddhahood.’

The Pradipoddyotana clarifies that the ‘mother of the Buddha’ in this context
actually is Prajiaparamita. The practitioner is apparently supposed to ‘unite’
(sahasamapatti) with her in the course of a visualisation, although the technical

. 777
details escape me.

In the passage above there is a clear example of how Prajiaparamita as mother
can be inserted into a ritual discourse addressing practitioners of esoteric

Buddhism, along with the employment of sexualised imagery.

Another prominent example is the opening of the Vajrarali, where one reads

that at one point ‘Bhagavan was residing in the vagina (bha ga) of

7% See Matsunaga 1978: 15 (V.7).
777 See Chakravarti 1984: 49. On the passage and the commentary see also Wayman

1977: 305.
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» 778

Prajfiaparamita of all the Tathagatas’.””” Similar formulas are common in this

kind of literature, although | have not been able to trace other examples

mentioning Prajfiaparamita in the course of my research.

Rather explicit passages like these ones represent a certain stage of development
in esoteric Buddhist discourse and are not found as such in the Selected Sources,
including the BM. However, the fact that the BM does present a detailed
iconographic description could be connected to PP’s relevance as a female deity.

This description is embedded within a visualisation practice:

[opening mantral, FHELE ST - LLFREE ERETH R Bl 5 - A& E0S
BOME RS I S 5 ST - MHEE=E =R BEeE - 4
TR - FEA TH e - BANE  HE=8  B—H9EEk 52
B > BB R o AR R BERE BUERS > B2E
HAEE - W ANEEETR - RES - EREEEE T Bt AR
A — ISR o R —UIAsk R S E S — V) - B e - R

5 DS &ALt E - (T08n0259p0854a22)

‘[...] Reciting this mantra seven times, with one’s hands one
[should] perform the anointment (abhiseka) above the head and

[then] smear [the liquid] all over the body.

After that, one [should] calm [one’s] mental activity, the mind
fixed on giving rise to the visualisation practice of the Bodhisattva
Prajfiaparamita, mother of the Buddhas. One [should] visualise

the Bodhisattva as having three faces and three eyes, a golden

778

See bcom Idan ‘das bzhing gshes pa thams cad kyi shes rab kyi pha rol tu phyin pa’i
bha ga la bzhugs so, Sanderson 2009: 141f. (note 328).
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body, and sitting on the ‘auspicious repository’ lion throne
(Srigarbhasimhasana, = 1E5GETFFE).”” The throne is decorated
with golden lotuses with thousand petals. [Her] body has six arms.
As for her three right arms, the first holds a rosary, the second an
arrow, the third in the gesture of bestowing boons. As for her
three left arms, the first holds a scripture, the second a bow, and

the third the wish-granting jewel.’

‘Thus her six arms are adorned in various ways. Above her body

780

(?), she releases hundreds of thousands nayutas kotis""" of rays of

light, which completely pervade all the worlds. Moreover, one
[should] visualise all the Tathagatas, along with Bodhisattva Tara
and all other Bodhisattvas - with complete primary and secondary
marks adorning their bodies - personally offering her all sorts of

perfumes and flowers.’

The presence of a PP with six arms might be significant here. Images of
Prajfiaparamita are known to have various numbers of arms. The two-armed and
four-armed forms are rather standard and their descriptions can be found i.a. in
the Sadhanamala (SM), a work which will be treated below. Lokesh Chandra also
reports one Green Tara/Prajfiaparamita with eight arms from Alchi, although |
could not consult any expert for a second opinion regarding this identification.’®!

Furthermore, some very fascinating and apparently unique images of PP with

77 Srigarbha appers to be a kind of gem. The expression is translated semantically into

Chinese and rendered accordingly into English.
% These terms are actually found in transcription in the Chinese text. On the whole this
is a typical expression indicating an extremely high number.

781 See Lokesh Chandra 1999 (vol.9): 2681.
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more that eight arms are found in Cambodia, with one specimen showing as

many as twenty-two arms.’®

The six-armed Prajiiaparamita is rather rare. As shown by Luczanits, the six-
armed Prajiiaparamita is portrayed in a remarkable Kashmirian bronze of ca. the
12t century, and is also a prominent feature in the iconographic program of the
Alchi monuments, which could perhaps be dated to the 13 C.”® Alchi, a Tibetan
site in Ladakh, is known for its many mandalas which depict Prajiaparamita, not
only as a secondary deity but, quite remarkably, as the main mandala deity itself.
As for other examples of the six-armed form, Lokesh Chandra mentions the
example found in a description of the garbhadhatumandala as well as a

Nepalese sketch which is given without date.”®

In terms of written sources which describe the six-armed Prajiiaparamita, the

iconographic section of the Foshuo fomu banreboluomiduo daming guanxiang

i

yigui {#EE3 FRER IS R 2 25 20 N HAERAE 61 (T1152), a work centring on

mandala ritual referred to by Conze in the PPL’®

, is one of the few examples
available. According to the description of T1152, two of the six arms performs

the classic dharmacakramudra, a feature which, although common in Luczanits

examples, is surprisingly not present in the BM’s description.

782 gee the dedicated article Multzer o’Naghten 2016.

8 0n the complex issue of dating the Alchi monuments see Luczanits 2016, section
“Dating Alchi”.
7# See Lokesh Chandra 1999 (vol.9): 2674ff.

78 See Conze 1978: 90 (number 40).
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This short sketch on the six-armed Prajiiaparamita should suffice for the present
purpose, which is simply to remind the reader that the Prajiaparamita as
described in the BM is a rare form, with a rather strong connection to a mandalic

background.

One should also notice that the above visualisation practice involves the
performance of a ritual anointment (abhiseka), although this does not imply a

full initiation ceremony.

Another outstanding feature of the BM is the list of Bodhisattvas which closes
the work after the last dharant section. In this particular context, the fact the
Prajiaparamita is surrounded by a number of Bodhisattvas - which are actually
named - is strongly suggestive of the constellations of deities found in fully
fledged mandala descriptions (see the Appendices for a translation of the whole

text).

In terms of spells, the BM shows some close connections with the SvalP, which is
of course one of the few PP spell scriptures with clear links to an esoteric
background. Below is the preliminary Skt. reconstruction on the basis of the
Chinese text, which largely matches the text found in Yuyama’s edition of the

Svalp (given in brackets for reference):

1) S B R A HAERYS BT — 5 — 2 BREF (T08n0259p0854a11)

[RECONSTRUTION:] om namah sakyamunaye tathagatayarhate samyaksambuddhaya

(cf. Yuyama 1977: 287, Vc)

2) IS S YRR HMERS B — S = BB IE
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3)

BPIEMEEF (A W BRH SR R BT 228 (T08n0259p0854a25)

[RECONSTRUTION:] om namah sakyamunaye tathagataya arhate samyaksambuddhaya

tadyathd om mune mune mahamunaye svaha

(cf. ibid.)

R R SAGVEL [RESH [AlRdH  CMEZEfC S s B b b B
WUELSH R RPEIE A A ZERWEK EEME EE K

AR Y

e IRy pEEMEIER O EHEMEEEEEE Rl R

RS 2N (T08n0259p0854b05)

[RECONSTRUTION:] om jeya jeya padmabhe avame avame sarasarani
dhiridhiriradhiridhiradhiri[?] devatanupalani buddhottdrini pdraya paraya bhagavati
sarvasa mama paripdraya

parivaraya sarvasatvanam ca sarvakarmavaranani visodhaya visodhaya

buddhadhisthane(?) svaha

(cf. ibid., Vg)

Thus, it appears that the spells of the SvalP overlap with those of the BM.
Nevertheless, apart from the overlapping dharanis, there is little else that both

the BM and the SvalP actually share.

Overall, neither the mandala context, nor esoteric notions of PP as a female

deity attain full development in the BM. This work, however, is probably the
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specimen that comes closest to outlining actual esoteric worship of PP among
the Selected Sources. For examples of a fully-fledged esoteric practice one will
need to turn to actual ritual works, which survive in small numbers in Chinese
and Tibetan translation (e.g. T1152 mentioned above). However, before turning
to these sources, one should spend a few words on another aspect of the
interaction between PP spell scriptures and esoteric Buddhism: the role of

manuscripts and their iconography.

5.2.4 Evidence from the Manuscripts

Manuscripts of PP scriptures sometimes reveal links with esoteric Buddhist cycles.
Such links are suggested by information given in the colophon or more generally
by the MSS’ iconographic program. In the first case, a colophon could indicate
that the commissioner is also an esoteric practitioner. In the latter case, a MS’s
illuminations might include depictions of esoteric deities. The issue of the use of
PP manuscripts in the context of esoteric Buddhism will be the subject of Jinah
Kim’s forthcoming monograph.”® The question here is whether any relevant

example can be detected in the case of MSS of PP spell scriptures.

The colophon of MS CTRC 8 has already been presented in Chapter 2. The
wealthy donor, the ranaka Udayaraja, apparently was a devout layman
(paramopasaka). The religious merit earned through his pious gift was meant to

aid all creatures, including his parents, teacher (upadhydya) and guru (acarya), in

7% See Kim forthcoming.
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the attainment of supreme knowledge (anuttarajfigna).’®’ As pointed out in
Chapter 2, the formulation of the colophon is very typical of this kind of MSS. In
fact, so typical that it could almost be considered a ‘formula’.”®® Thus, one should

not be puzzled by the mention of (religious) teachers, for this is fairly standard

and need not necessarily entail an esoteric background.

According to the data on patronage dynamics presented by Kim, after the 11" C
there seems to have been a progressive tendency towards decentralisation in
manuscript production, coupled with an increasingly important role played by lay
esoteric practitioners.789 Both of these dynamics reached their apex well after

Sarapala II’s reign, when CTRC 8 was apparently copied.

For more clues regarding a possible esoteric background of the MS, it is
necessary to look at the miniature painting inside of it, as made available in the

" The first folios show depictions

recent colour samples published by the CTRC.
of scenes from the Buddha’s life, such as the Buddha’s birth, the monkey’s giving
of honey, the parinirvana, etc.”” These are standard depictions in the context of
AS copies from the Pala period. However, the depictions on the closing folios are
exactly the kind of material relevant to the present discussion. Two multi-armed

copulating deities circled by flames are emphatically placed in central position,

with other deities on both sides, two of which are of yellow and green colour

787 See Tomabechi 2009: xxix.
78 Eor another example of this kind see Kim 2013: 249.
’® See the tables in Kim 2013: 217ff.

7% see Danzeng 2011: 145f.

1 1bid.
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respectively. The central male deities have been identified as Cakrasamvara and

Hevajra.792

Thus, the manuscript presents both exoteric and esoteric depictions, creating a
fascinating dynamic. This kind of ‘hybrid’ setting is not unknown in PP manuscript

% Since the same phenomenon is attested in the case of the AS, it

production.
does not seem that it was the presence of PP spell scriptures in CTRC 8 that
prompted the choice of a hybrid iconographic program. The phenomenon is

probably best understood in the wider context of Pala MS iconography, although

their presence in this witness should certainly be noted.

One should also point out here that during the Pala period MSS were also
worshipped as part of esoteric rituals. Clues regarding this practice can be found
in stone steles depicting what appear to be scenes of book worship.794 While this
probably represents a continuation of traditional Mahayana practice, some
depictions also include figures holding implements usually associated with

.7 The use of MSS in this esoteric context is also attested by

esoteric ritua
Abhayakaragupta’s Vajravali.”?® Furthermore, the MMK does explicitly mention

PP manuscripts to be used in the context of mandala worship. The

mandalavidhis contain references to ‘uttering’ the book (pustaka) of PP, as well

72 | thank Prof. Christian Luczanits for this identification (personal communication Sept.

2018).
7% See Kim 2013: 174ff.
%% see e.g. Kinnard 1999: 172.

7% This was pointed out to me by Kim in a personal communication (May 2019).

7% see for example a relevant Skt. passage in Mori’s edition (1999: 147,1).
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as other Mahayana sdtras, in associations with certain directions’®’ or placing it

"% The pustakas used in

on the cloth-mandala after having worshipped them.
such rituals could easily have been typologically similar to the still extant copies

of the AS commissioned by lay esoteric practitioners, although such expensive

artefacts would not have been available to all practitioners.

In the present context, one has to wonder whether MSS of PP spell scriptures
could have been used as cheaper substitutes for MSS of the AS. However, no
evidence has been found in support of this hypothesis. It is hoped that a future
inspection of the SvalP MS kept at the Asiatic Society of Kolkata might throw light
on this issue. As pointed out in Chapter 2, this particular MS might have
contained just the SvalP, rather than being part of an extensive collection of
shorter PP works like CTRC 8. This means it could have been cheaper to
commission, although one can hardly elaborate on this without inspecting the

original.

There is also another MS relevant to the present discussion. As mentioned above,
the PNA is attested in a Dunhuang composite MS catalogued as Pelliot Tibétain
45, Despite the fact that this MS appears to mainly contain works that are only
mildly esoteric, one should notice the clear depiction of a vajra - a polysemic

"% The drawing is very simple

esoteric symbol - on the inside of its cover page.
compared to the fine miniatures of CTRC 8. Once again, however, the details of

the ritual context remain unclear.

"7 See i.a. Ganapatiéastri 1920: 38, 11.
%8 See Ganapatiéastri 1920: 312, 7.

7 Eor more details about this MS see chapter 2.2.2 above.
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In conclusion, one does notice certain points of contact between witnesses of PP
spell scriptures and the esoteric tradition. However, at present these seem to be
aspects related to changing dynamics of manuscript worship at large, rather than

to the specific features of these scriptures.

As mentioned at the beginning of this chapter, in East Asia shorter PP works like
the Vajracchedika PP and the PPH became associated with certain esoteric ritual
environments. While one fails to track specific instances involving the Selected
Sources, these examples nonetheless indicate that there was indeed some

degree of interest in PP works on part of esoteric circles.

This concludes the survey of the connections between the Selected Sources and
esoteric Buddhism. The rest of this chapter will be dedicated to exploring wider
aspects of such connections, hoping to throw further light on the background

and underlying agendas of works like the SvalP or the BM.

5.3 A Matter of Identity

5.3.1 Prajhaparamita in Key Esoteric Sources

There are a number of specialised ritual works which deal with PP, either in
dedicated sections or exclusively. While a thorough examination of these sources
lies beyond the scope of these pages, there are a number of aspects which

should certainly be taken into account.
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The following section will present selected materials from these important works.
Given the preliminary stage of the discussion, the section will be mostly
descriptive, with arguments and hypotheses left for the concluding section of
this chapter. It seems to me that, in order to understand the place and
significance of PP in esoteric rituals, scholars need to take at least the following
aspects into account: the selection of spells and their possible overlap with other
sources; the inclusion of traditional Mahayana notions and PP-related ones in
particular; the promise of particular benefits connected to insight (prajfia), even
from a mundane perspective; and finally the ‘tuning’ of PP discourse to fit an

esoteric agendas.

Perhaps the earliest description of a mandala ritual of PP is that provided by the
TJ (T901). Recently, Shinohara translated a large portion of this section, making it
readily available to scholars.®’ The ritual involves the recitation of PP spells and
the drawing of the Prajiiaparamita bodhisattva, who is holding a box with PP
scriptures in one of her hands. Thus, already at this early stage one notices how
PP spells are fully integrated within a mandala context, as is the bodhisattva
herself, carefully described in her iconographic details. In TJ, one finds the spell

801

also attested in the PPH (i.e. gate gate etc).” ~ Otherwise, some of its spells

overlap with the virtually contemporary version of the AdhyP by Xuanzang

890 see Shinohara 2014: 54ff.
81 See T18n0901p0807b20.
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(1220).2°2 As pointed out in the previous chapter, these spells are also attested in

many of the Selected Sources, in a remarkable display of continuity.

There are two more key sources which deal with PP in the context of mandalas:

the Xiuxi banreboluomipusa guanxing niansong yigui {Z 8835 K 5E B e T

b

2% 3% {% #,  (T1151), associated with Amoghavajra (8™ C), and the
*prajiidparamitd-mandalopdyika by Anandagarbha (9™ C?), extant in Tibetan
(To.2644).803 In T1151, Prajiaparamita is visualised at the centre of the mandala
and she is surrounded by the ten Paramitds.®® In the *PrajAiaparamita-
mandalopadyika, PP is not surrounded by the ten Paramitas but by other
deities.®® In terms of spells, T1151 does include some mantras commonly
associated with PP, e.g. om dhih sruti smrti vijaye svaha.®® However, most of the
mantras of To.2644 are not found in the Selected Sources, although the opening

. . — . 7
one is the common om prajfie mahéprajie.®°

82 gee for example the two long and overlapping dhdranis at T07n0220p0991a04 and

T18n0901p0807a1l5 respectively.

83 These two works are listed in the Conze 1978 as number 37 and 36 respectively.

8%%5ee Conze 1978: 90. The passage reads: A Es thiE T =PIk iy Es g SR 22 iR, DL+
N EE LB - (T20n1151p0612c01). ‘In the middle of the palace (i.e. mandala) one
should contemplate the aksara ‘di’ constituting (?) Prajiaparamita, mother of the
Buddhas, surrounded by the ten Paramitds’. | am not entirely sure as to how Ji% should
be understood here. For a PP ritual involving the same aksara see Orzech 1998: 186,6.
83 The work in n.3468 of the Peking ed. (Suzuki). For example, on the East one finds
*Ratnasambhava (dkon mchog 'byung gnas). See Vol.77 p.32, folio264b, line 2.

8% See T20n1151p0613¢10 (which actually might read hrih (421) dhih etc.)

87 1bid. folio 266b, line 5.
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In terms of establishing a connection with typical Mahayana and PP-related
notions, one notices that T1151 includes a passage on compassion for all
beings.808 The *Prajiaparamita-mandalopdyika does mention emptiness, as well

809 Thus one can see

as the notion of rejoicing for other beings’ merit (punya).
from these sources that the tradition of PP worship in the context of mandalas
continued to develop after the TJ. As pointed out above, the Alchi monuments
still preserve some remarkable depictions relevant to this subject. It appears that
the root of these developments can be found in a shift of the attention from the
‘book’ itself to the bodhisattva/deity. In the Selected Sources, one can see how
the BM makes of this aspect its central concern. The dynamics of personification

of Prajiiaparamita and their role in the shift towards esoteric cults deserve some

further remarks. Attempts at addressing this topic will be made in Chapter 6.

Further information on the fortunes of PP spells can be gathered from manuals
associated with Amoghavajra and a PP-related scripture known as the Renwang
banreboluomi jing {— T B35 7 28 254% 1% This scripture is often considered to be
a Chinese creation and its later version (8th C) does include a number of esoteric
elements.®' In particular, the relevant works connected to the Renwang are the
Xinyi renwang banre jing tuoluoni niansong yigui xu ¥i2(— F S K FEEE =

SHEEE 7 (T994, but one should also consider T995), and the Renwang banre

88 gee FEFLAZEEZL, ‘he should give rise to the great thought of awakening’
(T20n1152p0614a28) and #E RIEEK—UJHE = F 78 (T20n1151p0612a04) ‘He
should give rise to utter compassion for the suffering of all beings in the three realms’.
89 see jbid. p.31, folio164a, line 2.

80 For a concise overview of this work see Zacchetti 2015: 200f.

81 This would be Amoghavajra’s version, i.e. T246. On this, see Orzech 1988.
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tuoluoni shi 1~ T L5 FE 2R TR (T996).52 For the most part these works deal

with an explanation of the spells associated with the Ren wang. Despite the fact
that the overall context is rather remote with respect to that of the Selected
Sources, it quickly emerged that the dharanis of T994 are in fact the same as

813

those found in the SaSIP.*"> One also notices that om arolik svaha of T995 is also

814 While the reasons for such a striking overlap with the SaSIP

found in the KauP.
remain to be clarified, this is once again an example of how spells associated

with PP are often shared among the Selected Sources as well as more esoteric

specimens.

PP spells or PP-related formulas are also not uncommon in sadhana works. For
example, Ratnakarasanti’'s Bhramaharanama Hevajrasadhana includes a mantra
which mentions emptiness om sdnyatajianavajrasvabhavatmako ‘ham iti. B
This is followed by a formula involving PP: saiva bhagavati prajidparamita saiva
parama raksa.®'® As is well known, Ratnakarasanti played a considerable role in
developing a scholastic framework which would show how PP and esoteric

Buddhism need not be mutually exclusive.®'” However, no example of PP spells

also present in the Selected Sources could be located in this particular sadhana.

812 |n Conze’s PPL, these works correspond to number 34, 28 and 27 respectively. See

Orzech 19998: 174ff.

813 5ee T19n0994p0518a02, which matches that in Komine et al. 2015: 108.
814 See T19n0995p0520b12 and Conze 1956: 118 (mantra XIX).

81> See Isaacson 2002: 159.

#1° Ibid.: 159.

817

For an introduction to Ratnakarasanti’s philosophy see the first part of Seton 2015

(DPhil thesis).

274



In terms of the further development of visualisation practices involving PP such
as those encountered in the BM, one can certainly think of the Fomu
banreboluomiduo daming guanxiang yigui {#5HE5 7R 28 25 2% K HHER AE 1,
(T1152), translated by *Danapala (itiz£) around the turn of the millennium, as
well as the well-know PP section of the Sadhanamald.®'® In T1152 one finds a
description of a PP with six arms, as already mentioned above. The work also

clarifies that the book held in her hands is a PP satra.®*®

In terms of traditional Mahayana notions, there is reference in T1152 to the

820 There is also a

practitioner developing the thought of awakening (bodhicitta).
strong statement on the connection between mantra and knowledge,
particularly in the context of meditative absorption (samadhi). This is found in

the closing passage of T1152, which mentions the attainment of perfections

(siddhis) as well as the realisation of the absorption into emptiness:

818 See Bhattacharya 1968. According to Kinnard, the earliest MS of the SM is a Nepalese

one dated 1167. This is just the terminus ante quem, and the text, or parts of it, could
have certainly been composed before 1000. See Kinnard 1999: 134. The sadhanas of PP
begin from number 151 in Bhattacarya’s edition. For a glimpse at the various titles of the
SM actually attested in MSS see Sakuma 2001.

Psee HEERERESESOAEAE - IR FRHREEEEL L
(T20n1152p0614b07). ‘He should visualise this Bodhisattva as having a golden body and
six arms. [...] The remaining hand holds a Prajiaparamita book.” The SM also mentions
prajiiapdramitapustakas, e.g. Bhattacharya 1968: 312, 5 (from the bottom).

820 gee FEFL A ZEEE(, ‘he should give rise to the great thought of awakening’

(T20n1152p0614a28).
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Fraf—E/UR, 85— T/, &5 —HB0NH, 12 —FAErE, BSR L
WL - NEEREGRERE, BEAEGHFREHZE =8 -
(T20n1152p0615a29)

‘One who recites [the mantra] uninterruptedly for 108 times or
1080 times, for one month or six months up to for one whole year
- that person will obtain the quality of [master upon] the supreme
and excellent perfections (siddhis). Also, one who hears, holds in
mind, or recites [this mantra] will be someone who - through
hearing and holding in mind - has fully realised the samadhi of

emptiness.’

However, it is the Sadhanamala (SM) which represents the full integration of PP
as a bodhisattva - along with her spells - within the context of advanced
visualisation practices. The SM contains a group of nine sddhanas dedicated to

the deity PP.2%*

Here too one finds a number of notions which are associated with mainstream
Mahayana as well as Prajiaparamita. One notices the mention of sSunyata
(emptiness), of punyaparindmana (transfer of merit), of the Four Immeasurable

822

virtues (maitri etc.)”"", of bodhicittotpada (arising of the thought of awakening)

or, least but not last, of compassion as a key component of ritual practice.®?®

821 see Bhattacharyya 1968: 310ff (henceforth ‘SM’ in the main text).

22 . . . . - =
822 These virtues are of course common in Buddhism even outside Mahayana.

823 A passage in Bhattacharya 1968: 315, 9-13 mentions meditating on emptiness, the

four immeasurable as well as bodhicittotpada and punyaparindmana. A similar passage
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The signature transfer of merit for the benefit of the world is also found: [...]

maya yat punyam avaptam tendstu nikhilo lokah prajﬁdpdrapardyanah824

(‘may
the whole world be intent on [reaching] the summit of wisdom, thanks to the

merit gathered by me’).

The meditative practices are also meant to change one’s inner disposition in line
with  Mahayana soteriology. One passage reads evam dhyayatah
prasthanalaksanam cittam utpadyate (159, 323) ‘to one who meditates in this
way, as state of mind characterised by the setting out (prasthana) [towards

awakening] arises’.

In terms of benefits promised by the SM, one notices the general emphasis on
obtaining knowledge. Sadhana 151 reads anena mantrena saptabhimantritam
krtvayacitam daranalam sanmdsam yadvat pibet mahadprdjio bhavati ‘Having
empowered the ritual drink, which was anasked for, with this mantra for seven
times, he should drink it over six months and he will achieve great wisdom’ 2%
Here, ‘great wisdom’ might entail practical skills, such as memorisation or ability

in debate. It is a further extension of the benefits mentioned in Chapter 4 in the

context of PP spell practice.

The author also introduces one of the sadhanas by addressing his own wish for
the attainment of knowledge free from duality: likhyate sadhanam tasya [i.e.

prajiaparamitayah] advayajiignasiddhaye ‘her (i.e. Prajnaparamita’s) cultivation

is found in Bhattacharya 1968: 317. A vivid description of the miserable state of beings
and the need to save them is found in Bhattacharya 1968: 322f.

824 See Bhattacharya 1968: 320.

82> See Bhattacharya 1968: 311.
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practice (sadhana) is [hereby] laid out in written form for the full attainment of
non-dual knowledge'.826 Similarly, at the end of SM 159, the practitioners are

promised the attainment of a state of omniscience (sarvajiam padam, p. 325).

The emphasis on mastering the Buddhist teachings is also found at SM 155: [...]
yogy acirenaiva kalena sarvvasastrakovido bhavati ‘in no time, the yogin will
become one conversant with all scriptures’. 87 This mention of $astra, i.e.
organised bodies of knowledge, deserves to be noticed, for it is potentially linked
to practices surrounding written texts. One verse passage of SM 151 mentions
the benefits of muttered prayer: laksajapaprayogena sSataslokam dine dine /
karoti caprayatnena satagrantham ca dhdrayet.’?® The passage is not fully clear
to me, but it appears to state that through a hundred thousand recitations the
practitioner will be able to master a hundred verses per day, and to hold in mind
without effort a large body of scripture.®?® This partially reminds one of the
passage from the PNA quoted above: “When someone has learned this
Perfection of Wisdom, he will thereby bear in mind the Perfection of Wisdom in

One Hundred Thousand Lines” .5°

826 See Bhattacharya 1968: 321.
87 See Bhattacharya 1968: 316.
828 See Bhattacharya 1968: 311.
829 Satagrantha could mean a ‘book consisting of hundred units’ but also ‘a set of one
hundred books’. In the Cambodian epigraph K.111, mentioned above, one finds
laksagrantha, which could be taken as meaning ‘the (PP scripture) consisting of hundred
thousand verses’. | do not know of a PP scripture which is traditionally referred to as
consisting of only one hundred verses, unless this is used as an elided form for

Sata[sdhasra) or a similar expression.

80 See Conze 1993: 198.
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Most spells of the SM’s relevant section are rather common and are found in
other PP-related works, although not necessarily in the PP-siitras selected here
as primary sources . There is the mantra which aids in understanding of
emptiness (sdnyatabodhako mantrah). It reads: om

831

Sunyatajidanavajrasvabhavatmako ‘ham jti.”>" This formula is also found in

Ratnakarasanti’s Bhiramahara Hevajrasadhana.®*

Another closely related mantra found in the SM is om svabhavasuddhah
sarvadharmmah svabhavasuddho ‘ham iti (158, p.320). The same mantra is also

found in the PP ritual texts related to the Ren wang mentioned above.?*

Among the SM’s mantras one can also find om ah dhih hdm svaha.®*
Monosyllabic spells of this kind are of course rather common in PP-related
sources. They are interestingly also found on later Tibetan tsha tshas depicting

PP, although in a slightly different form 5%

The SM’s most common mantra is certainly om dhih sruti smrti vijaye svc'lhc'l,836

which is also found in T1151.2%” One variation reads om prajie mahaprajie sruti

81 gee .. p.314 and p.319.

82 This work was mentioned above.

® See the mantra IHF 22 I8 2 A 5 [ 160282 P22 I Bl P& 4l i T995
(T19n0995p0520a25) and T994 (T19n0994p0516b05). These can be found in the PPL
under number 28 and number 34 (Conze 1978).

8% See Bhattacharya 1968:312.

83 Some have om ah hiim (Lama Namgyal, personal communication, Aug 2018)

838 See for example Bhattacharya 1968: 313.

87 See T20n1151p0613c10 (which actually might read hrih (421) dhih etc.)
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smrti vijaye dhih svaha.®®® As Conze rightly reports, parallel version of this very
widespread mantra are indeed found in PP spell scriptures such as the KauP, the

PNA and the Tibetan CandP.®*

This is another example of actual overlap with the primary sources under

discussion.

Before closing this section, mention should be made of a particular ‘genre’ of
esoteric writing which has considerable links to the kind of PP worship under
examination. This is the ddikarma literature - mentioned in the Introduction -,
which focuses on practices recommended for beginner Bodhisattvas. Important
sources dating from the 11™/12™ C are Advayavajra Kudrstinirghatana and

Anupamavajra [\dikczlrmaprad/’pa.840

As Wallis highlights, the practice of the paramitas plays a considerable role in the
adikarma section of the Kud,r,s_tinirghdtana.841 PP represents the culmination of
all ‘perfections’ and her role as such is mentioned at a number of places (see e.g.
stanza 9). Moreover, ritual recitation of PP works is enjoined at 24.9, and

punyaparindma as taught in the PP is mentioned at 28.14.3%

838 See Bhattacharya 1968: 320.

839 See Conze 1978: 89.

80 5ee Von Rospatt 2015: 821f. On the first work see Wallis 2003, on the second La
Vallée Poussin 1898.

#* See Wallis 2003: 11.

82 see Wallis 2003: 25 and 28 respectively.
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The Adikarmapradipa too enjoins the recitation of PP as part of a ritual.®*®
Furthermore, an actual PP dharani is given in the closing section as part of a
ritual procedure (it starts with namo bhagavatyai prajiaparamitayai
bhaktivatsalayai and also includes the section om siddha siddha buddha buddha
bodhaya bodhaya cala cala tistha tistha hrih kampa kampa rdava rava gaccha

gaccha agaccha Ggaccha bhagavati ma vilamba alam svaha).®**

This is a fascinating example of how PP-related notions and spells would have

been incorporated within esoteric ritual contexts.

5.3.2 Compromise and Appeal

Now that the data currently available has been laid out, certain patterns begin to

emerge.

Despite the facts that some passages with striking esoteric connotations were
found in the PNA, SvalP and BM, their terminology remains, overall, remarkably
mainstream. This makes it challenging, if not impossible, to point at specific
esoteric scriptures as sources. As a consequence, and also given the lack of
commentaries written from a specific perspective, it is equally challenging to

identify any particular agents and their agendas.

83 See stanza 7 at La Vallée Poussin 1898: 186.

84 See La Vallée Poussin 1898: 203.
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Furthermore, the few extant manuscripts of PP spell scriptures are only indirectly
linked to an esoteric background, mostly by virtue of their iconographic
programs. Such programs are, however, not exclusive to MSS of the Selected
Sources and should be seen as part of wider practices within the related cultural

milieu.

Nonetheless, | would like to elaborate on a particular point which could be
crucial. It seems only reasonable to assume that the complex interactions
between PP and esoteric Buddhism would have been characterised by mutual

advantage.

On the PP side, works like the SvalP do promise that simple acts of recitation of
PP-spells will bring about the same benefits of advanced esoteric practice. This
could indicate that in the redactor’s cultural milieu esoteric practice was quite
common (and indeed well established), and that mentioning certain types of
benefits would have increased the appeal of a PP scripture. In a way, this would
represent a process of ‘updating’ PP’s message, in order for it to keep up with
what could be seen as the new ‘flavour of the month’. But this could also be a
further indication that PP was still very much a lively tradition during the Pala
period. Perhaps an indication of this attitude can be seen in the way the SvalP

refrains from either endorsing or criticising esoteric practice explicitly.

More complex is the question of direct involvement in this process on part of
esoteric groups. Generally speaking, there are at least three ways by which such
groups could have benefitted from the inclusion of PP-related materials:

legitimation, actual ritual practice, and foreign patronage.
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It is quite established that esoteric Buddhism had to face serious questions

85 First of all, while some evidence suggests that its

regarding its identity.
practitioners sometimes peacefully shared institutional settings with Buddhists
of other confessions,®*® there is also evidence which betrays how problematic
this form of Buddhism was in the eyes of traditionalists. Taranatha speaks of how
sravakayana monks in Sri Lanka “broke up the silver image of Heruka in the
temple and burnt the collection of Tantras housed there, saying that these were
the teachings not of the Buddha but of Mara, the evil obstructer of the Buddha’s
enlightenment”.®"’ A counterpart of this attitude are the warnings found in
esoteric literature about possible attacks on part of other Buddhists, or
discussions about the power of mantras to destroy anyone who harms esoteric

848

practitioners and gurus.”™ One can imagine that such tensions would have been

relatively common.

While there are many theories about the origin of esoteric Buddhism, it is
probably not by chance that mainstream Buddhist elements are particularly

emphasised in its documents. There was obviously a need to encode esoteric

3 The following references are based on Sanderson’s The Saiva Age, which is perhaps

the most solid exploration of the ‘politics’ of esoteric Buddhism to this date. Another
very valuable source is Davidson 2002, which often takes a different standpoint than
Sanderson’s.

86 See for example Taranatha’s remarks on the presence of both Mahayanists and
Sravakas as permanent residents of Uddandapura (See Sanderson 2009: 98, note 194).
#¥7 Sanderson 2009: 240.

¥8 For the first See the passage of the Mahdvairocanabhisambodhi translated in
Sanderson 2009: 128 and one from the Vajrabhairavatantra translated in Sanderson

2015: 214 (note 162).
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practices - which much resembled non-Buddhist ones - in traditional Mahayana

849

language and notions.”" This was partly illustrated above with reference to the

SM and other ritual text.

As a major source of traditional Mahayana discourse, the language and very

name of PP were probably seen as an asset in this regard.

While having mainstream Mahayana elements in the Tantras was probably
advantageous in terms of self-identity and perhaps legitimation in the eyes of
critics, other strategies were also available. The AdhyP is probably the best
example of how different genres of Buddhist literature can be made to overlap.
In this case, esoteric notions were endorsed by a scripture bearing the label of PP.
The same scripture was also considered bonafide by Buddhist scholars, who even

quoted it on occasion.®°

But what about actual ritual practice? Here the evidence is even more elusive. As
pointed out above, the MMK contains a number of references to manuscripts
(pustakas) of PP being used in esoteric ritual. Further evidence comes from
surviving Pala manuscripts. The table published by Kim shows that a number of

them were indeed commissioned by esoteric practitioners.851

In this context, PP spell scriptures might have represented an alternative to the
use of longer scriptures like the AS. In particular, such alternative would have

been cheaper to commission, given the conciseness of such sources. While the

9 Sferra 1999 touches upon such issues.

89 see Tomabechi 2009: xii. More on this will be said in the next chapter.

81 5ee Kim 2013: 217ff.
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evidence collected so far does not suffice to prove this point, it is true that in a
ritual context, a shorter PP scripture could be recited in its entirety on a daily
basis. This would have been impossible with the AS. Current Shingon practice
perhaps helps exemplifying this point, for the concise AdhyP is indeed recited

852

daily in that context.”* There is, however, no evidence pointing at any of the

Selected Sources in particular.

It is perhaps possible that dedicated manuals and sadhanas would have quickly
made PP spell scriptures redundant. Such manuals would have presented the
relevant spells, with the advantage of adding detailed explanations or ritual
procedures. Within the Selected Sources, only the BM contains descriptions of

one such procedure.

As pointed out in the previous section, integrating PP within esoteric practices
such as complex visualisations was a way to promise certain benefits broadly
connected to insight (prajida) and intellectual ability, such as increased
knowledge of scripture, enhanced memory, or skilfulness in scholarship and
debate. This could have been used to target certain people with an intellectual
inclination. As seen in Chapter 4, some PP spells scriptures do emphasise such
benefits, although the ritual manuals addressed above do not fail to mention

such benefits in detail, probably in a much more effective way.

As for the last of the three points, as recently stressed by Seton, one should not

forget that monasterial universities were indeed partially funded by Tibetan

82 see Tomabechi 2009: xi, which refers to Astley-Kristensen 1991: 1ff.
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donors.5>3

It would then be reasonable to expect that such donors may have
exercised a certain influence even on scholastic production. Tibetan Buddhism
being deeply linked with esoteric practices, some Tibetans would have shown an
interest in resolving possible tensions in terms of legitimacy and links with
mainstream scriptural authority. Scholars like Ratnakarasanti could have played a

significant role in this regard, for instance by explaining how PP and esoteric

practice could be reconciled.

Thus one could ask then whether foreign influence, e.g. Tibetan or perhaps even
Chinese, could have played a role in commissioning the composition of PP spell
scriptures. Certainly, extensive translation activity of PP spell scriptures in both
regions seems to suggest some degree of interest, perhaps even more interest
than in South Asia itself. That a codex like CTRC 8 would be brought to Tibet - at a
time which remains unknown - also points to this direction. On the other hand,
the PPH had enjoyed considerable success and had become embedded in a

. . . 4
number of esoteric contexts in East ASIZ:\.85

This could also have prompted the
composition, or commissioning, of more scriptures which were typologically
similar. Researching the fortunes of PP spell scriptures in Tibet and East Asia is
not the main concern of the present study. It is only likely that considerable
additional evidence exists in support of an active foreign role in the development

of PP spell scriptures. However, for the time being the topic has to be glossed

over, with the exception of some remarks on Southeast Asia in the next chapter.

83 See Seton 2015: 47 for key passages from hagiographies.

% Some comments on this were made for example by Davidson (2011: 23).
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5.4 Summary of Observations

As shown above, some passages found in at least four shorter PP works - the
AdhyP, the BM, the SvalP and the PNA - could indeed be interpreted as having
links with mature esoteric background. Attempts at tracing the specific origin of
such passages were made difficult by their rather common terminology. All one
could do was to show that the same technical terms and notions occupy a special

place in esoteric sources.

Manuscripts are surely one of the principal source of information. In the case of
the Selected Sources, rather than the identity of the commissioner
himself/herself, it is the iconographic program which betrays an esoteric
dimension. However, such program can best be explained in the light of large
scale MS practice rather than in connection with the specific sources selected for

this study.

When it comes to explaining the presence of such elements, it seems that
establishing links between PP and esoteric Buddhism could have been beneficial
to practitioners on both sides. For example, PP remained in touch with the latest
cultural developments within Buddhism, while esoteric circles could benefit from

links with one of the foundational literary tradition of Mahayana.

One certainly could explore further issues such as general appeal, self-

legitimation and identity, as well as patronage. A number of esoteric scriptures
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integrating PP, as well as other sources, were used to illustrate the centrality of

such aspects.855

83 |n the course of this study, two panels dedicated to exploring these issues were

designed and proposed in collaboration with other scholars. Following the acceptance of
such panels by the AAR and IABS for 2019 and 2020, it seems that there will be
significant momentum to make actual progress in the study of the relations between PP

and esoteric Buddhism.
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6. FURTHER CONSIDERATIONS ON
PRAJNAPARAMITA SPELL SCRIPTURES WITHIN
BUDDHIST AND ROYAL INSTITUTIONS

6.1 General Remarks

The present study would not be complete without an attempt at framing a
discussion on the links between PP spell scriptures and various Buddhist or
Buddhist-leaning institutions. By this | broadly mean the roles played by monastic
centres and royal courts in sponsoring, engaging with, and disseminating these
works. While much could be said on this topic on the basis of East Asian

856

traditions,”” this preliminary treatment will be limited to considerations about

South and Southeast Asia.

Given the evidence presented above, one might assume that PP spells and spell
scriptures were not generally the primary focus of attention on part of Buddhist
institutions. Nevertheless, the matter is certainly quite complex and some
evidence does partially challenge this assumption. Also, one might wonder why

institutions seem to have privileged more traditional specimens of PP writing -

86 Some useful references to this can be found both in Zacchetti’s overview article for

Brill's Encyclopedia (2015), as well as in Orzech et al. 2011. Some contributions included
in the latter work mention the fortunes of the PPH, AdhyP, and Vajracchedika in the East
Asian context (e.g. p.506; p.531; p.656; p.666; and p.1026). One can also refer to Mair’s
article on the PPH in the East Asian context (2002). The occasional sponsoring of the
carving of PP passages in stone was also mentioned above. For examples relating to the

SaSP see Wang and Ledderose 2014: 43ff.
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such as e.g. the AS - over the more innovative ones, especially as represented by

the Selected Sources.

First of all, it might be useful to offer a brief survey of key Mahayana centres,
offering some remarks on the production, systematisation, and circulation of PP
scriptures in these areas. As explained in the Introduction, some of the events
leading to the 7" C are particularly crucial in the present context. And while the
beginnings of Mahayana’s affirmation at institutional level are a complex and
much debated issue, by the 5" C the process seems to have been well on its way.
This is the time we start witnessing large-scale interaction between the

Mahayana and royal centres on the Indian subcontinent.®’

One could start by looking at the epigraphical records of Andhrade$a, some of
testify to a strong presence of Mahayana in the region. In particular, the charters
of the Visnukundins (ca. 422-612) offer some evidence of what Tournier labelled

88 One encounters terms

“Bodhisattva ideology” being taken on board by rulers.
such as bodhicitta (the intention to attain awakening), as well as other notions

which would be associated with an ideal ‘awakened ruler’, such as the perfection

87 On royal patronage of Mahayana from the 5th C onwards a good place to start is the

overview offered by Sanderson in “The Saiva Age” (2009). The relevant section is
structured chronologically on the basis of different royal centres. Notice that this
publication includes a large amount of data relevant to the study of PP at institutional
level, particularly under the Palas. In opening the present overview with Andhra and
Gujarat, | am following Sanderson’s blueprint.

88 See Tournier 2018: 27.
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89 vet it

of giving (danapdaramita), or a certain emphasis on compassion (karuna).
remains difficult to trace the circulation of specific Mahayana scriptures. This is
despite the fact that there is some evidence connecting parts of the

Tathagatagarbha tradition to the region and that one can study the work of

authors apparently connected to the area, such as Bhaviveka and Candrakirti.®*°

Buddhism also had a strong presence in Western India under the Maitraka rulers
(ca. 6th-8th C). The large corpus of Maitraka copper-plate inscriptions (about one
hundred complete copper-plate charters) provides extensive evidence for this. 2%
Here, a large network of Buddhist monasteries supported by the royal house

constituted a good environment for the development of Buddhist traditions,

including Mahayana. Regarding the latter, one notices for example an important

89 For an instance of bodhicitta see the inscription presented on page 28 (Tournier
2018). For a statement regarding the centrality of the notion of generosity (dana) see
page 33. Regarding the fascinating term paramakarunika ‘utterly compassionate’, the
author points at a possible second interpretation. Terms such as paramasaugata,
paramabauddha etc. usually indicate the religious persuasion of rulers in inscriptions (i.e.
utterly devoted to the Sugata/Buddha). Perhaps paramakarunika might function in a
similar way, if the ‘compassionate’ one is no other than the Buddha himself (p. 39).

80 Eor some remarks on the Tathagatagarbha issue see Jones 2015 (p. 76 [note 192], p.
267, p. 267 [note 707], p.420, p.420 [note 1069], p.423). Also see the references in
Tournier 2018: 26 (note n. 14).

81 For monograph studies of these materials see Njammasch 2001 and Shastri 2000.
One should not forget the contributions by von Hinliber, one being a review of
Njammasch 2001 (2004), the other being a study Buddhist terminology in inscriptions

(2013). There is also hope that a project started in Berlin over a decade ago might one

day lead to the publication of the entire corpus of Maitraka inscriptions.
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reference to the worship of Tara as well as a Mahayana monastery.®®? While
Buddhist libraries are explicitly mentioned in the inscriptional records, once

83 For further

again identifying specific Mahayana scriptural works is a challenge.
clues, one needs to consider the work of Yogacara exegetes who were possibly

active in the region.®®*

Despite these important records, it is perhaps with the Gilgit manuscript
collection that one gets a glimpse into an actual historical set of Buddhist works.
While there is some controversy regarding the kind of institution that produced

85 they provide some of the earliest evidence (7th C) for contextualising

them,
PP scriptures. Here, however, one should clarify that geographically (and
culturally) the area - situated on the Northern end of the greater Kashmir region
- de facto represents a ‘crossroad’ between South Asia and Central Asia. This

might raise question as to how such evidence would relate to the Buddhist

culture of mainland South Asia.

Be that as it may, the contents of the collection should be considered carefully.
By this time, one might have expected some evidence of PP spell writing, at least
considering that Xuanzang had translated some of the relevant texts around the
same period (e.g. an early version of the AdhyP and a version of the PPH).

However, the PP scriptures attested at Gilgit are either specimens of the so-

82 gee Schmiedchen 2019: 206. inscriptions no. 45 and 70 in the useful list by
Njammasch 2001 (p.366).

83 See Sanderson 2009: 72f. For mentions of books in inscriptions see for example

Buhler 1878: 67 (plate 2, line 5).
8% See e.g. the discussion on Valabhi scholarship in Scharfe 2002: 154.

82 On this topic see Schopen 2009.

292



866

called Larger PP or of the Vajracchedika.” These are the PP scriptural works

which appear to have enjoyed considerable attention in the early phases of PP

867

circulation.”™" Of course, specimens of the ancient genre of dharani scriptures

868
d.

are atteste This might lead one to suggest that PP spell writing was simply

not yet established in South Asia, despite the fact that Chinese sources show

evidence of an early interest in these materials.®*°

The picture is different in the post-8th Century Buddhism of Northeastern India,
where one encounters direct evidence of an interest in PP spell scriptures.
Manuscript CTRC 8 (see Chapter 2) is perhaps the key example, although little is
known about the context of the commission of this assortment of shorter PP
works. The wealthy status of the commissioner is self-evident, given the quality
of the writing and of the iconographic program. The title ranaka in the colophon
is further indication of social high-standing. However, one should bear in mind
that this particular selection of PP work is unattested elsewhere and that PP spell
scriptures are found side by side with more traditional specimens (such as the
SaSP) which do not engage with spell practices. This raises questions regarding

the actual appeal of these sources at institutional level.

There is some inscriptional evidence from this later period in which PP is directly

mentioned. If my interpretation of the passage is correct, a common formulation

86 For a list of relevant MSS see von Hiniiber 2014: 97 (n. 10a); 102-103
(n.24,25,26,27,28,50); 107 (50); 108 (52d.2, 52d.3, 52d.4).

87 see for example some of the evidence from Central Asia mentioned in Chapter 2.2.1.

88 See von Hinlber 2014: 120 for the relevant mss.

%9 Some relatively early evidence for this was presented at the beginning of Chapter 4.
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in Pala copper-plate charters mentions the Buddha as the ‘repository’ of the

prajiaparamita and other teachings.sm

As previously pointed out, historiographical sources do mention the sponsoring
of PP recitation and commentators refer to royal support.2”* More importantly,
inscriptions also mention specific works, such as the AS, and the sponsoring of
their recitation. One can think of the well-known Vipulasrimitra inscription which
is relevant for the study of book-based practices in ancient India.?”? Also
important is the Sarnath stone inscription, in which recitation of the AS is
enjoined.873 However, no such inscription appears to refer to a PP spell work.
Overall, the AS seems to have attracted significant attention, a fact which is
mirrored by the evidence from extant PP MSS from the period, which are mostly

copies of this particular work (see Chapter 2).

879 see for example a copper-plate charter of Gopala Il recently published by Furui

(2008). The relevant expression - also found elsewhere in the corpus of Pala inscriptions
- reads buddhabhattarakasya prajiiaparamitadisakaladharmanetristhanasya (p.73, insc.
line 48), i.e. [...] of the Buddha, who is the repository of the entire teaching (litt. the
leading principle that is the dharma) consisting of PP etc’. On the term dharmanetri as
referring to a teaching see e.g. the Kasyapaparivarta (Vorobyova-Desyatovskaya 2002:
15, verse portion of section 20). Also see the entry on netri in Edgerton’s dictionary
(1993:311).

871 see for examples the passages from Taranatha translated in Sanderson 2009: 92
(notes 167 and 168). Here, one also finds a translation of Haribhadra’s famous address
to a Pala ruler at the end of his Aloka commentary (Sanderson 2009: 90, note 162).

872 See Schopen 2005: 18 (notes 7 and 8). On this topic also see the remarks in von

Hiniiber 2016: 371f.
873 See Mirashi 1955: 277 (line 12).
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In order to get a more complete picture, one still needs to examine the role of
Buddhist scholasticism, which was thriving in North-eastern India in this period.
Something about the engagement of the learned Buddhist elite with PP sources

will be said in the next section.

In general, as pointed out by a number of scholars, the overall picture to emerge
is that of the Larger PP being the key scriptural specimen in the early period,
being eventually obscured by a re-emergence of the AS during the Palas.t’* At
this stage, the Abhisamayalamkara constituted the main focus of attention for

PP commentarial activity (see Introduction).

There is, however, some evidence for a continuation of the appeal of the Larger
PP in the later period. In Sri Lanka, where Mahayana had a relatively strong
presence,875 one again fails to identify PP spell scriptures, despite the large
amount of dhdrani sources in the inscriptional records.®”® However, some
fragmentary texts have been identified as belonging to the Larger PP or - more

. ~ e e = ., - 877
precisely - to the Paficavimsatisahasrika.®

As already suggested, the links between PP writing and Buddhist institutions

represent an immensely complex issue and the above sketch is merely

874 On this one can consult the ‘Historical Overview’ in Zacchetti 2015: 176ff.

87> See the Introduction for some of the relevant scholarly works, e.g. Mori 1999.

876 Apart from the already mentioned contributions by Schopen and von Hiniber, one
can approach these materials through the Epigraphia Zeylanica volumes. The ERC
project Asia Beyond Boundaries (British Museum) is currently digitising a number of
these inscriptions. They are appearing on the dedicated epigraphical website

https://siddham.network/.
877 See Paranavitana 1933: 200.
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introductory. In order to offer some further insight into this fascinating topic, the
following sections will briefly outline 1) the engagement of Buddhist scholars
with PP spell scriptures; 2) the role of the personified Prajiaparamita as a key
focus of institutional attention ; and 3) the transmission of PP works (including

potentially esoteric ones) in Southeast Asia.

6.2 The Philosopher’s Silence?

While not being the primary focus of the present study, Buddhist scholasticism is
of primary importance if one is to understand the circulation and status attached

to PP spell writing. Buddhist commentators and philosophers®’®

often operated
in a complex institutional environment which saw support from both royal
patrons as well as Buddhist devotees. In such an environment, Buddhist
knowledge became systematised, with the establishment of commentarial and
doxographical traditions which remain the gateway for the study of Buddhist
doctrines up to the present day. Thus, it is only obvious to attempt an enquiry

into the status of PP spell scriptures within the Buddhist ‘curricula’ of places such

as Nalanda or Vikramasila.

When it comes to the general engagement of philosophers with PP, one would

perhaps first think of Madhyamaka writing, exemplified i.a. by some of the work

¥8 In this section, the term ‘philosopher’ is used rather loosely with respect to exegetes

and doctrinal experts.
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ascribed to Nagarjuna or Santideva. The latter’s Bodhicaryavatara (ca. g Q)
includes one seminal chapter on the Perfection of Insight, which exemplifies well
the attitudes of some thinkers of the school towards key notions associated with
PP, such as that of emptiness.”® Of course, one should not forget that PP is also
deeply entangled with the development of other Buddhist scholarly traditions

besides Madhyamaka, such as the Yogacara.®®

There are also some fascinating verses dedicated to PP allegedly composed by
Buddhist philosophers. One can think of Dinnaga’s Prajiaparamitapindartha, as

well as Kambala’s Navasloki.8*

The latter is particularly significant because it is
included in MS CTRC 8 described above, which otherwise covers scriptural

materials. Overall, however, both digests are rather traditional in their choice of

topics and essential aspects of PP.

879 see for example verses 48 to 52 in Crosby and Skilton’s translation of the work (1998:

120). This section underlines the importance of the realisation of emptiness. The
chapter itself is emphatically placed towards the end of the work, thus indicating the
perfecting insight can be seen as the final stage on the path of cultivation.

8% One can think of commentaries on PP written from a Yogacara perspective or the
presence of Yogacara elements in shorter PP scriptures. On the first aspect see
Makransky 1997: 8f., 153ff. (on the background of the Abhisamayalamkara) as well as
Conze 1978: 96f. (on commentaries to the Vajracchedika). Some remarks on Yogacara in
shorter PPs will be offered below.

81 Tucci 1947 includes both text and translation of the pindartha. The same author has

also worked on Kambala’s text (Tucci 1956: 211ff.). On the author of the pindartha one

should consult Frauwallner 1959.
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Eventually, scholarly engagement with PP became largely polarised around a

882

verse commentary known as the Abhisamayalamkara.”  In the Pala period,

scholastic engagement with PP had become integral part of the ‘Buddhist
curriculum’, an activity for which one could hope to achieve great recognition.883

It is probably in connection to such dynamics that a plethora of commentarial

writing arose in connection to the Abhisamayalamkara.®®*

Thus, as a general remark, it would appear that the mainstream commentarial
tradition on PP did not pay much attention to PP spells and spell scriptures, both
in terms of texts to be commented upon independently, or of scriptures to be

guoted as authorities while elucidating PP’s doctrinal intricacies.

An important exception to this is the fact that a number of commentaries to the
PPH composed by South Asian and Tibetan authors do survive in Tibetan

translation.®®

The PPH commented upon is usually the larger one, which is
formed of a sdtra narrative framework,®® a teaching section (which touches

upon the notion of emptiness), as well as a spell section. According to remarks

made by Lopez in his seminal study, one could perhaps identify a certain tension

82 Eor introductory remarks on this important work see Zacchetti 2015: 183.

83 See the references in Seton 2015: 57 (note 123). Also see Chimpa 1990: 304. This was
already clear to Conze, as illustrated in the dedicated section of the PPL (Conze 1978:

101ff.).

8% Nevertheless, as stated above an early commentary by Vimuktisena might actually

date back to the 6™ C (see Ruegg 1968: 305ff.). However, it is in the Pala period that we
get some of the most influential commentarial contributions, such as the Aloka by
Haribhadra (for a translation see Sparham 2006-2012).

88> Key treatments of these sources can be found in Lopez 1988 and 1996.

8% For elaborations on this see Nattier 1992: 194.

298



between those commentators who take a more simplistic exegetical approach to
the PPH and those who clearly wished to reframe the contents of this extremely
brief and direct scripture according to the categories of the Abhisamayalamkara

and traditional exegesis on pp.287

As Eckel remarks, the directness and simplicity
of message of the PPH appears to have been seen by some commentators as a

challenge, i.e. a potential obstacle to the establishment of well-structured

exegetical parameters to PP writing.®®

This opens a new and fascinating dimension to the question of why PP spell
scriptures were apparently generally neglected at the level of Mahayana
scholasticism. At first glance one might be tempted to gloss over the matter,
simply assuming that such sources would have been intellectually less appealing
to elite Buddhist thinkers. Nevertheless, this does not seem to be the actual crux
of the matter. The maturity of Buddhist scholasticism also entailed establishing
structured approaches to teachings that range from source selection to

exegetical categories, etc.

On the one hand, perhaps PP spell scriptures would have potentially raised some
challenges to established ways of framing exegetical discourse around PP, partly
because of their leaning towards esoteric trends. One also wonders whether the
practice of spells advocated within such sources could have been seen as
problematic by some thinkers, particularly within the PP context. As pointed out

above, these practices are usually unsupervised and suggest a quick, direct

87 See Lopez 1996: 12.
88 See Eckel 1987: 77.
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access to spiritual benefits sometimes even on part of the ignorant, the beginner,

or the sinner (see Chapter 4).

In fact, for some reason the more esoteric aspects related to the interpretation
of the PPH are not particularly emphasised in this set of commentaries on the
PPH. However, some passages do stress aspects related to the PPH’s spell. For
example, JAanamitra’s commentary mentions the usefulness of the PPH’s spell
for curing diseases and securing protection.889 But on the whole such aspects are
not explored, prompting Lopez to suggest a certain uneasiness on this front on

part of some commentators.®*

However, as seen in Chaper 5, certainly not all authors were sceptical about
esoteric practices. Thus, there might be a more direct reason for a lack of
engagement with the Selected Sources. For example, it is well known that the
Abhisamayalamkara is structured in a way that can be easily applied to the
contents of both the Larger PP and the AS. Clearly PP spell scriptures did not
follow such structure and as such engaging with them would have been less

straightforward.

As a topic for future study, it might be fascinating to investigate the potential
challenges presented by PP spell practice to Buddhist scholasticism and, by
extension, Buddhist institutions, also considering the developments that took

place on this front both in China and Tibet.

89 See Lopez 1996: 149 for a translation of the relevant passage.

80 see jbid. p.15.
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Moving on, apart from this late and perhaps rather hesitant engagement with
the PPH, one also encounters a few references to the esoteric AdhyP. This work
appears to have actually been quoted by Buddhist scholars.®! This points to the
fact that the work was indeed known and accepted in scholastic circles, despite

the general lack of PP-related content.?¥

The passages which seem to have been
quoted by Candrakirti, however, are relatively simple and phraseologically
traditional statements on the nature of dharmas.®? As for Haribhadra’s
quotation in the Aloka, it is a stanza that does not refer to esoteric notions and,
as far as | can tell, is inserted in the context of a discussion on transmigration and

inherited propensities towards awakening.®*

Be that as it may, the fact that
passages found in the AdhyP also occur in writings by scholars of this calibre

should be certainly noted.

Apart from these examples, no other specimens among PP spell scriptures seem
to have attracted the attention of elite Buddhist thinkers in South Asia. Once
again, one could speculate that these sources were either considered too
unattractive on the intellectual level or perhaps even a potential threat to some

established and traditional ways of teaching (or even practicing) PP.

There are some indications of further engagement with shorter PP, albeit with

those which do not contain spells. The SaSP, which is found in a number of

81 On this see the remarks in Tomabechi 2009: xii as well as Conze 1978: 80.

2 On the basis of such quotations, Tomabechi suggests that the AdhyP “seems to have

enjoyed the status of an authentic Prajiiaparamita sitra in India” (2009: xii).

83 The passage is reported at Tomabechi 2009: 17.

8% See ibid. p.23. The passage as inserted in Haribhadra’s work can be found at

Wogihara 1932-1935 (vol.1): 132 (line 6).
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manuscripts dealt with in Chapter 2, did receive an important commentary by

895

Kamalasila.®>> As pointed out above, the SaSP is included in CTRC 8, being its last

8% and the

and longest work. Yet the MS also includes Kambala’s Navasloki
Avikalpapravesanamadhdrani. The latter is a scriptural source which does not
directly belong to the PP genre but contains a treatment of important aspects of

897 perhaps the presence of these three works in the Pala composite

non-duality.
MS might betray the influence of institutionalised engagement with PP, although
this remains speculative at the moment. The Avikalpapravesanamadhdarani as
well as the commentary on the SaSP are being currently investigated by scholars
of the IKGA in Vienna, whose research might one day help throw further light on

the background of CTRC 8 as a composite manuscript.®*®

Finally, it should again be pointed out that the Pafcasatika, a shorter PP work
which incorporates some notions typical of the Yogacara school (also included in
CTRC 8),%” appears to have been quoted by a certain Asvabhava in a

*® This is a small example of the versatility of PP

Mahayanasutralamkaratika.
discourse, which ended up incorporating a variety of philosophical trends. It also

reminds one that often scriptural production post-dates doctrinal developments,

#% See Conze 1978: 60.
8% See Tucci 1956: 211ff.
%7 See Tan et al. 2007.
88 Dr. Birgit Kellner was able to have a preliminary look at the text of the
Avikalpapravesadhdrani as recorded in CTRC 8 during our stay in Beijing in 2018.

9 The Skt. text has been recently published in Li and Fujita 2016 on the basis of CTRC 8.
%0 gee Lj and Fujita 2016: Ivii. On the possible dates of Asvabhava see ibid. Ixxxi. From
the discussion, if appears that one is looking at developments that predate the 8" C, and

thus also predate the composition of most Selected Sources.
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a fact which can be easily forgotten. Another shorter PP which seems to actively
promote Yogacara notions is the *Nitartha PP, a very short digest extant in

Chinese translation.”®*

Thus, despite the potential opportunities opened up by the availability of shorter
PP scriptures, attention appears to have largely remained focused on the
Abhisamayadlamkara. This - compounded with the general paucity of extant
manuscript sources - makes of PP spell scriptures the most elusive specimens
within the entire PP tradition, at least in terms of institutional reception in the
South Asian context. However, as hinted above, the reasons for this might be

rather nuanced and deserve to be further explored.

6.3 The Role of Personification

The present thesis focused on scriptural sources and the manuscripts preserving
them. However, it is necessary to stress once again the crucial role played by the
complex dynamics of personification of Prajiaparamita.’® In fact, many of the

phenomena dealt with above - such as the appearance of PP spells, of esoteric

%1 see Lehnert 1999: 66. A passage mentioning the 10 vikalpas can be consulted directly

here (TO8n0247p0845b6-8).
%2 This does not amount to suggesting that these aspects should be seen as entirely
separate. Clearly, there are many ways in which the personified form relates to
manuscripts as well as texts. On the deity being ‘present’ in the PP MS see e.g. Emmrich

2009: 144.
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systems of PP worship, of royal cults related to the deity, etc. - appear to have a

very special connection to the personified form of Prajiiaparamita.

Perhaps it is not entirely surprising that early references to PP spells are
chronologically close to the first attested images of the deity, i.e. the Gilgit
bronzes (7th C). The inscription on one such statues identifies the donor as

903 This is an

Mangalahamsika, who was a queen of the Palola Sahi dynasty.
important precedent to the better known statues of the deity from Northeastern

India, which postdate the Gilgit ones by a few centuries.

In most representations, Prajiaparamita holds a manuscript book (pustaka) in

her hands. This is already true of the Gilgit examples, one of which shows a

904
f.

pustaka inscribed with the word prajiaparamita itsel In the Pala period, the

pustaka is a rather typical iconographic feature, shared with other deities - such
as Maiijusri - in what Kinnard saw as an intricate web of imagery representing

the abstract notion of prajia i.e. ’insight'.905 Some famous Orissan images also

include scenes that appear to depict book worship.®

From the perspective of
the present study, it is important to note that some such depictions apparently

show elements usually associated with esoteric worship (e.g. vajras).””’ These

surely are important pieces of evidence that should be brought together with

%3 See von Hintiber 2007:39. On the dynasty see von Hiniiber’s 2004 monograph.

%% gee jbid. The publication includes photographic reproductions.

% As stated in the Introduction, Kinnard’s Imaging Wisdom (1999) has was a major

source of inspiration for the present study.

%% References were given above. See for example Kim 2013: 33.

%7 This is going to be the topic of a presentation by Kim to be delivered at the annual

meeting of the American Academy of Religion (November 2019).
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textual sources - such as the Vajravali or the Marijusriyamalakalpa - in order the

98 As seen

better understand the dynamic of esoteric worship of PP manuscripts.
above, some of the most representative treatments of PP are the visualisations
described in works such as the Sadhanamala (presented in Chapter 5). Here, one

finds a synthesis of mature iconography, spell practices, as well as notions

related to attaining insight and cognitive capabilities.

The few South Asian inscriptional records mentioning PP usually tell of the
sponsoring of scriptural copying and recitation. The AS is explicitly mentioned in
some remarkable Pala examples.909 However, at least one inscription from
Eastern India tells of the instalment of the deity Prajfiaparamita in a temple.’™®
This is in line with the facts that Prajiaparamita statues do survive from this

region and period.”*!

The evidence for cults centred specifically on the deity Prajfiaparamita might not
be abundant in South Asia. Nevertheless, the developments internal to the PP
tradition taken up in the preceding chapters would not have been thinkable

without a switch in focus to the personified form.

%% On these works see the section of Chapter 5 dealing with manuscript sources (5.2.4).

%9 Apart from the ones quoted above in the present chapter, one should also mention a
grant published in Mirashi 1955: 275 (from Sarnath, dating back to 1058 according to
Mirashi). The grant mentions that the commissioned Astasahasrika PP is to be recited
for “as long a time as the moon, the sun, and the earth will endure” (p.278).

%% This is the Vajrayogini grant (EI XXX, p. 359ff.) issued under the Varman dynasty of
Northeastern India. Unfortunately the plate is fragmentary. Mention of
Sriprajfidparamitabhattarika can be found on line 8 of the reverse.

o Kinnard 1999 does include a number of plates illustrating such statues.
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This fact becomes even clearer once we turn to Southeast Asia, an area where
the personified Prajiiaparamita was to enjoy sustained royal and institutional
attention. As explained in the Introduction (see Chapter 1), a study of this
material can offer insights into the deity’s prominent role in royal cults,

transregional networks, as well as exoteric and esoteric forms of the religion.

Cambodia is one key region in which Mahayana was present and interacted
significantly with royal institutions. While a good number of Prajiaparamita
statues survives, one is struck by the fact that iconographically they tend to be
rather different from their South Asian counterparts.912 To a non-specialist, this
is a good reminder that one cannot simply assume a continuation of Pala models
and prototypes in the Southeast Asia context, and that a deep acquaintance with

the specificity and uniqueness of each region has to be sought for.

One fascinating aspect of Cambodian statues of Prajiaparamita is that some of
them appear to show esoteric forms of the deity. One can think for example of
the high number of arms of certain specimens, one of which reaches twenty-

1
two.’ "

This seems to be iconographically unparalleled in South Asia. The
potential importance of the different number of arms was pointed out above,

when dealing with the iconographic descriptions found in the Selected Sources

(e.g. in the BM, see Chapter 5).

12 . . . . . . .
12 My main source of information about these materials is a recent overview article by

Multzer o’Naghten (2016). The article (in French) contains a large number of illustrations.
On the divergence from Indic models, see ibid.: 40f.

13 See jbid. p 51.
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Common images of Prajiaparamita are those found within triads with the
Buddha and Avalokitesvara. Possibly, the important and multifaceted
connections between Prajiaparamita and Avalokitesvara (Lokesvara) are partly
related to the centrality of notions of insight (prajia) and compassion (karuna),

1t is not unlikely that some of the

respectively associated with the two deities.
esoteric developments connected to the cults of these deities would have been
linked to attempts at bringing together this two seemingly irreconcilable
aspects.” In terms of the Selected Sources, one should remember that
Avalokitesvara was a key character both in the PPH and the SvalP. As pointed out

above, the inclusion of this deity marked a rather drastic departure from

traditional PP character selection.

But considerations on the personified Prajfiaparamita should not be limited to
statues and their archaeological contexts. A large body of evidence comes in the
form of hymns to the deity, typically found at the beginning of inscriptions. Here
too, one can use such references to unearth some of the notions associated with
the deity (and possibly her cults), such as of course that of being the ‘mother of

the Buddhas’.’*® However, as Multzer o’Naghten indicates, it is not always

°1% See Green 2014: 87f as well as Sharrock 2006: 70f.
°1> See jbid. Green touches upon the figure of the eleven-headed Avalokite$vara
(Ekadasamukha) and his comprising both aspects of prajia and karuna.

916 Ag pointed out above, while this central notion was already attested in the AS, it
resurfaced with a certain preeminence within the later esoteric context (see Chapter
5.2.2). This, however, does not directly explain the presence of such notions in Khmer
inscriptions. In this context, one has to deal with notions of the construction of royalty
from a Buddhist perspective. A most famous example relating to Jayavarman VIl and his

mother is discussed below. There are many references to a ‘mother of the

307



straightforward to assess whether a certain passage actually refers to this
particular deity. References in hymns to a vidyadhari and a trailokyavijyagisvari

are but two examples.917

Most hymns appear to have a generic devotional character, with Prajfiaparamita
being often associated with bestowing insight. However, some are slightly more
elaborate, as for example K. 86’s [...] ya@ muktiprada pranabhrtam acintya /
(a)viksita jiidnad(r)saiva tasyai muner jananyai satatam namo ’‘stu ‘Eternal
homage to the mother of the Jina, who bestows liberation to living beings, is
inconceivable, inscrutable even by one who sees with the eye of knowledge/
even by the eye of knowlegde’.’*® Other hymns may show possible esoteric
connections.’®® While these sources are well known to scholars, some new
materials do occasionally appear. For example, on the basis the forthcoming

edition by Arlo Griffiths, stanza 13 of K.1297 says of a 12th C king that he was

devoted to Prajiaparamita and supported the preachers of the dharma.

Buddhas/Jinas’ in Khmer inscriptions, yet PP is not always explicitly mentioned. A more
transparent example is perhaps that of K.872, which reads prajfigparamita bhati
jinasantanakarini (IC V, p. 99, 7) ‘Prajiiaparamita shines being the one who brings about
the lineage of Jinas'.

7 see Multzer o’Naghten 2016: 36. The relevant inscriptions are K.214 and K132. For
the former see IC II: 204 (Khmer portion; the Skt. portion mentions Prajfidparamita in
the opening eulogy). For the latter see ibid. p.85 (line 3 mentions vidyadharani).

98 See IC V: 283.

%% see Sharrock 2006: 74, mentioning a link of Prajiiaparamita with Vairocana.
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Furthermore, stanza 53 appears to describe the ruler as possessing the

perfection of wisdom. **°

As with the common triads mentioned above, in inscriptions Prajiaparamita
usually occurs as part of a series of deities. Typically, it is the Buddha and
Avalokitesvara whom are also praised, yet sometimes a connection with
potentially esoteric ritual contexts becomes more prominent. One example is
that of Cambodian inscription K.225, in which Prajiiaparamita is mentioned in a

set of six deities, also including Vajrapani, Maitreya, and Indra.?*

A crucial aspect that should be further investigated on the basis of such evidence
is that of the links between Prajfiaparamita and royal institutions. This can even
be done in more depth than in the Pala context. To refer to the most famous an
iconic example, K.273 at Ta Prohm associates Jayavarman VII's mother with
Prajfiaparamita. 92 Given that the ruler’s father is also associated with
Avalokite$vara, one can see an attempt at incorporating Mahayana ideology
within the royal one. Clearly, the figure of the ruler becomes exaulted, for he can

by extension be identified with a Buddha himself.”*

%20 | would like to thank Dr. Arlo Griffiths for discussing these passages with me (May

2019). He indicated that there might be other stanzas referring to Prajfiaparamita under
different names. Moreover, Dr. Dominic Goodall informed me of another unpublished
inscription mentioning Prajiiaparamita in its opening stanza (personal communication,

May 2019).

%21 See Harris 2005: 17 as well as IC 11l, p.66 (Prajfiaparamita is mentioned in stanza n. 2).

%22 The edition can be found in Coedes 1906 (see stanzas 5 and 36 in particular).

%2 For introductory remarks on Jayavarman VIIs political ideology see Harris 2005: 19ff.
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Avalokitesvara is also well attested in the relatively limited Buddhist epigraphical

94 However, no direct reference to

records of the neighbouring Campa kingdom.
Prajiiaparamita could be identified in the course of this study. As for statuary,
fascinating images that may represent Prajiiaparamita are indeed preserved in

%5 |t is important to remember that here too Mahayana had

museum collections.
become incorporated within royal ideology, figuring prominently in some
inscriptional records.’”® Of course one does not fail to trace evidence of esoteric
Buddhism, as exemplified for example by specific sets of deities mentioned in

C.138.°%” Once again, the process of mapping this particular system with

scriptural sources from South Asia is not entirely straightforward.’*®

But the influence of Prajiaparamita does not end here. The student of South
Asian Buddhism is likely to remember that two Pala manuscripts of the AS

929 such mentions come in the

actually mention some Indonesian Buddhist sites.
form of captions attached to illuminations of particular deities. One remarkable

specimen includes references to places in Sumatra, the Malay peninsula, and

%4 See Green 2014: 65ff. For a general introduction to Campa Buddhism, see Mabbett

1986 and Schweyer 2009. On the history of Campa see Vickery 2005.

%23 See Schweyer 2011: 412f. Also, see the Vibrancy in Stone catalogue (V6 Van Théng et

al. 2018), specimens number 13 and 18 (pp. 152 and 170 respectively). | thank Dr. Peter
Sharrock for kindly pointing out these specimens to me (personal communication Feb

2020).

926 A list of relevant inscriptions can be found in Green 2014: 77, along with

bibliographical information.

%’ This is possibly the most well-known Buddhist inscription from Campa. See the (non

definitive) edition by Huber 1911: 277ff.

928

See the comments in Schweyer 2009: 313ff.

2 .
%2 see the following notes for references.
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930

Java.” A slightly later PP manuscript also includes important references to Java

in the form of captioned miniatures.”!

Indeed, one does not fail to trace numerous statues of Prajfiaparamita from
Sumatra and Java. Many of these were presented and discussed in an important
study by Natasha Reichle, focusing on the Singasari-Majapahit period (13th-14th
€).%? The most well-known specimen is the Prajiaparamita statue currently
housed at the National Museum in Jakarta, which has attracted the attention of
historians, not least for its artistic merits. Statues of the deity are also linked to

temple complexes, such as the Eastern Javanese site of Boyolangu.933

As Reichle explains, the presence of such images does raise profound questions
regarding the role of Prajiiaparamita within royal ideology as well as ritual (much
like it did in the Cambodian context). The vexed question of these statues
representing portraits of Buddhist queens cannot be taken up here.”** However,
in general, this evidence testifies to a certain endurance of Prajiiaparamita’s

royal appeal in the period of the Majapahit dynasty, which marks the last

%30 This is Cambridge Library MS 1643 (1015 CE). See Kim 2013: 57.
%1 See jbid. MS ‘B2’ (1071 CE).

%32 5ee Reichle 2007, esp. Chapter 3. Prajfiaparamita is also attested at the northern
Sumatran non-costal site of Padang Lawas. The statue is presented in Perret 2014 at
various places (e.g. p.68). There are also fascinating bas-reliefs one should consider, like
e.g. the one on Candi Mendut in Central Java.

933

See ibid. p.62f. for photographic reproductions as well as the general discussion.

34 See jbid.
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centuries before the final decline of Buddhism in much of the Nusantara

region.935

Crucially, roughly contemporary written sources in Old Javanese do survive. First
of all, one should consider epigraphical sources. Even a very cursory engagement
with inscriptions in Old Javanese brought to the identification of the term
prajidpdramita in a number of them. While it appears that some members of
the royal families carried the name ‘Prajiaparamita’, references to the deity are

also found.”*®

More accessible to the uninitiated is the old Javanese
Desavarnana/Nagarakrtagama, whose PP-related materials are also discussed

by Reichle. In this work, one find a number of references to the deity. The works

937
B

clarifies that some royal figures were indeed named Prajfiaparamita. ut

perhaps the most striking section is that which deals with the sraddha rites of

the queen mother (chiefly cantos 63-67).%%

The work rather clearly associates
the queen with the deity, although the precise nature of this identification is a

delicate matter which transcends the present scope.’*® Other passages

%3 See Sanderson 2003: 377 - which mentions Prajiiaparamita cults in ancient Indonesia

- as well as the introductory remarks on p.350f.

%% See for example Van Stein Callenfels 1924. A reference to the deity Prajiiaparamita

could be present at p.26, 15. Inspection of the rubbings or plates would be needed to

confirm the reading, as the edition reads bhatari prajaparamikasa.

%37 See the translation of the relevant passage in Robson 1995: 58.

38 | thank Prof. Thomas Hunter for discussing this section and sharing is partial edition
and translation with me (August 2019).
9 See canto 67.2: Prajiiaparamita témah nira n umantuk ring Mahabuddhaloka

‘Prajiaparamita is what she [i.e. Rajapatni] finally became as she returned to the realm
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apparently speak of Prajfiaparamita shrines and even of Prajiaparamita rituals

performed by certain officiants.>*°

The same work also includes an important - an
in fact puzzling - reference to a ‘Subhati Tantra’, on which some thoughts will be

offered below.’*

Finally, the deity is also mentioned in other OIld Javanese works like the

Sutasoma and the Advayasadhana (although in the latter it also figures as part of

942

the common set of ‘perfections’).”™ Overall, these materials exemplify how PP

cults became intertwined with esoteric rituals and eventually should be studied

of the Great Buddha’ (I thank Andrea Acri and Thomas Hunter for their help with this
and the following passages in Old Javanese).

%0 See canto 69.1-2 “Prajiiaparamitapuri is the name by which the holy sanctuary is
generally known, and a Prajiaparmita-ritual was performed [= prajiaparamitakriya
inulahakén see Pigeaud 1960: 53] by Sri Jianawidhi to establish it” (Robson 1995: 75).
Stanza 2 possibly mentions the Boyolangu temple from Eastern Java mentioned above
(Reichle 2007: 61).

1 see Robson 1995: 55 (and the relevant note).

%2 The Sutasoma is a 14™ C court poem which was edited and translated by Santoso
(1975). The passage in question was also covered in Ensink’s 1974 study. The passage
nahan hetu bhatara Buddha kahidép putraprameyen jagat / san hyan Advaya [Ensink
has Hadvaya] rama tattva nira de san panditanhayvani / Prajiiaparamitebu tan sah i
sédénnin yoga sanusmrti [ (41.4) was translated by him as “That is why the Lord Buddha
is considered to be the son, incomparable in the world. The divine non-duality has the
nature of a father according to the wise in general agreement. Prajiaparamita is the
mother, who ever abides in yoga and concentration” (p.221). As for the Advayasdadhana,
see the passage (Kats 1910: 48, 12) san hyan advayajiiagna sira ta devi bharali
Prajiiaparamita naranira, sira ta ibu de bhatara hyan Buddha “The divine knowledge of

non-duality is the Divine Lady Prajiaparamita. She is the mother of the Lord Buddha”

(Ensink 1974: 203).
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carefully along with parallel innovations known from Pala Bengal (explored partly

in the previous Chapter).

Thus, not only Cambodia, but Sumatra and indeed Java were centres in which the
institutionalisation of Mahayana opened the door for Prajfiaparamita to be
integrated in a number of contexts, most notably in those of royal ideology and
ritual. As much as this is a fascinating aspect of the enduring appeal of
Prajiiaparamita as a deity, one still faces the question of what would have been
the possible textual basis for such cults and practices. At present it seems
unlikely that any of the Selected Sources played a crucial role in the region.
However, related works like the AdhyP or the Vajracchedika might have had a

more significant role to play, as will be discussed in the following Excursus.

6.4 Excursus: Tracing Prajiiaparamita Works in
Southeast Asia

As explored in the above chapters, later PP works can be traced in manuscript
form or translation in most regions in which Mahayana Buddhism spread,
including China and Tibet. One relatively neglected yet potentially rewarding
area of inquiry is that of the circulation of PP works in Southeast Asia. This wide
and diverse region presents many cultural connections with Pala Buddhism,

although important and influential regional traditions did develop as well. This
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chapter will end with an excursus on this topic, offering some preliminary

observations.

As mentioned above, most of the art-historical and epigraphical materials
testifying to the presence of Prajiaparamita in Southeast Asia are related to her
personified form. Statues of the deity are relatively common - at least in some
regions - while numerous hymns and records of her installations in temples and

shrines can be found in inscriptions and chronicles.

Here, the question | would like to raise is that of the identification of PP works
circulating in Southeast Asia in the medieval period,943 particularly from the 7th C
onwards. At present, all that can be offered is a mere sketch, although some

fascinating implications do seem to already emerge.

Students of Buddhist scriptures would be familiar with the work of medieval
translators and scholars somehow linked to Southeast Asia, who also engaged
with PP scriptures. One such case is that of *Mandra, the translator of the SaSP
into Chinese active in the 6th C. According to an important catalogue (T2154), he
was from Funan, a region which partially overlapped with modern-day

944

Cambodia.”™ One could also think of Song dynasty translators such as *Danapala

3 Elsewhere in the thesis, | have adopted the common expression ‘early medieval

period’ extending roughly from the fall of the Guptas (6th C) to that of the Palas (13th C).
This periodisation is grounded in South Asian history and might not apply smoothly to
Southeast Asia. For example, the phenomena that interest me continue to be attested in
the 14th and perhaps even the 15th C, at least in Java. | will attempt to give the
necessary chronological references below.

** The relevant passage was presented above. On *Mandra see also Harris 2005: 6.
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(i€, e.g. KauP - T249), who is said to have been familiar with the scripts of

945

Srivijaya and Java.”’” Also, Amoghavajra, whose PP-related manuals where

26 A systematic study of such

referred to in Chapter 5, is said to have visited Java.
and other figures might potentially shed some light on the circulation of PP
works. However, one has to wonder whether more direct evidence exists at all.
The existence of a bronze manuscript box from Indonesia, inscribed with the

947

words bharali ** prajiiaparamita, is certainly encouraging in this sense.**®

One might want to actually start from Cambodia, for the evidence in form of
inscriptions relevant to the history of Buddhism is indeed extremely rich there.
However, at the present state of this research the only potential reference to a
PP scripture remains the one pointed out by Sanderson and stemming from
inscription K.111 (968 CE).**> Here one finds a reference to a laksagrantha-
abhiprajfia-,”>° which could be taken as referring to a PP scripture. Considering
that laksagrantha seems to refer to a measure of length, one could perhaps

think of the Satasahasrikd as the related scripture. This, however, remains

** See Sen 2003: 122.
%% See Acri 2016: 12.
97| assume bhardli would be an equivalent of bhattari/ bhattarika , a title commonly
used with deities.

8 See Herni P. et al. 2007. | thank Arlo Griffiths for pointing this out to me.

** See Sanderson 2003: 427 (note 284) and Harris 2005: 16.

950

Note that Sanderson is suggesting a slight emendation to the text (see ibid.). See also

Sharrock 2006: 17.
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speculative. It would be partially surprising to have this specimen as the focus of

attention, instead of one of the PP scriptures more fashionable in Pala India.**

Apart from this instance, one does find mention of notions such as sdnyata

952

(emptiness) or nairatmya (lack of self).”" These notions, however, need not be

necessarily tied to PP sources and thus cannot be used for the identification of
specific scriptures without further evidence. In the case of nairatmya as

mentioned in K.111, it seems that it is Yogacara influences which should be

considered.”™?

Moving further South into Sumatra, one is confronted with questions regarding

Mahayana Buddhism in the Srivijaya context. There can be little doubt that this

954

tradition was highly influential and was supported by rulers.”" According to

Skilling, the Durbodhaloka - a commentary apparently composed here -

955

presupposes a knowledge of the Abhisamayalamkara tradition.”” It could well

be that some developed monastic centres around Muara Jambi - one of the key

*1 Nevertheless, one fascinating aspect regarding the Cambodian evidence is that

sometimes one can observe the preservation of features that would otherwise seem
archaic in the South Asian context (I thank Peter Szanto for sharing this insight with me).
That being said, the Satasahasrika continued to circulate in Nepal, and is even recorded
in fairly recent MSS (see Zacchetti 2005: 29, note 110).

%2 gee Harris 2005: 15 (K.806) and 16. Sanderson noted that the notion of emptiness
also occurs with a certain frequency in Indonesian Saiva sources (see Sanderson 2009:
122).

3 Gee Green 2014: 72 (and note).

% see for example Miksic 2010: 9.

955

This work is the subject of Skilling’s 1997 study. His findings are also referred to in
Acri 2016: 11 (with reference to the PP tradition).
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archaeological sites - housed learned communities of monks, some of whom

would have engaged with the rich commentarial tradition on pp.%°°

As for Java, we luckily possess a few surviving Buddhist works in Old Javanese, as
mentioned above. One such work, the Sang Hyang Kamahayanan Mantranaya
(pre 10th C?), is one of the key sources for the study of esoteric Buddhism in the
region.957 Interestingly, some scholars have pointed out that there might be

traces of the AdhyP in this compendium of Buddhist scriptural knowledge.958 0

ne
should be careful here, for the parallels identified by de Jong (1974) actually
relate to what Tomabechi calls the Paramédya‘%g, i.e. an enlarged version of the

960

AdhyP (particularly the Tibetan one).”™ That means that there would be no

direct connection with the AdhyP as instanciated in MS CTRC8.

Also important is the fact, already pointed out above, that some dharani sources
from Indonesia do incorporate stanzas which are known to occur in the

961

Vajracchedika.”" This is certainly another scripture which one could expect to

have been circulating in Southeast Asia.

A fascinating question arises in this regard from the Old Javanese Desavarnana

(14th C).962 Here, one finds a reference to a ‘Subhdti Tantra’, with which the king

¢ See Miksic’s remakrs in Acri 2016: 263.
%7 see Kandahjaya’s contribution in Acri 2016.

%8 The topic is briefly treated in Woodward 2004: 339f.
**? See Tomabechi 2009: |i.

%0 see de Jong 1974: 469 for the identifications.

%! See Griffiths 2014: 146f.

%2 Robson’s translation of 1995 was referred to in the previous section.
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seems to have been familiar.’®® As is well known, Subhti is a character often

encountered in the PP context.’®

While the AdhyP is the main candidate for the
label of ‘tantra’ within PP sources, the presence of Subhti might make one think
of the Vajracchedika itself, particularly given the evidence from dharani
inscriptions | have just mentioned. One ought to bear in mind that traditional PP
works were often embedded within esoteric cults, as pointed out above. In this
sense, it might not be entirely impossible to think of this work as being referred
to here. However, the actual work being referred to as the ‘Subhiti Tantra’

remains unidentified.’®

Despite the fact that it remains challenging to clearly identify PP works in
Southeast Asia, the above sketch should at least suggest that some PP materials
were indeed circulating and being used. Certainly PP was not only seen as a deity
or a symbol of wisdom and some people would have been aware of the vast
scriptural background which was preserved elsewhere in the Buddhist world. It
seems that here too one has to think in terms of ‘institutions’ of learning -

possibly more interested in the Abhisamayalamkara tradition - and communities

%3 See Robson 1995: 43 (canto 43.3), apparently the king ‘in his old age, only performed

steadfastly all sorts of rituals which pertain to the spiritual realm (or: rituals and spiritual
undertakings), primarily the Tantra Subhti, whose essence, so they say, was
remembered and summarised in the heart’ (ndan rin vrddha nireki matra rumégép
sarvakriyadhyatmika, mukhyan tantra subhiti rakva tinenét (teninét? [ta ininét])
kempén rasanya i hati, based on Pigeud 1960: 32; | thank Andrea Acri for decisive help
with this passage (May 2020). See also Reichle 2007: 55.

%4 See Zacchetti 2015: 173 (second column).

965

See also another reference to a Subhiti tantra discussed by Kandahjaya in Acri 2016:

93.
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focusing on esoteric practice - in which works like the AdhyP or the
Vajracchedikd could have been studied and worshipped. In both cases, the
crucial role of royal patronage can often be studied in some detail. The
circulation and use of specific PP spells remain obscure, although such spells

would have certainly been represented to some degree.
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7. CONCLUSIONS

7.1 On the Methodology and Structure of this Study

Now that the body of available evidence has been laid out and discussed, it is
possible to suggest some preliminary conclusions. This will be done in multiple

steps.

First of all, one should try to assess the benefits and efficacy of the chosen
methodological approach as well as of the overall structure of the study. This is
not merely a self-assessment exercise, as much as a reflexion on how to best

approach the primary sources in a sound scholarly fashion.

The present study identified at the outset a group of scriptural sources as the
primary object of investigation.966 Thanks to the flexible approach taken in terms
of source selection, the diversity of the scriptural specimens has been highlighted.
This is indeed important, for it helps avoid the long standing tendency of
considering PP scriptural production as an endless re-formulation of the same

materials and notions.

In fact, PP spell scriptures can hardly be treated as a defined ‘corpus’. This would
be artificial and potentially detrimental to an overall understanding of the

underlying historical and doctrinal dynamics.

% See Chapter-section 1.3.2.
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The entire set of the Selected Sources is never found within the same textual
repository. This is not only true of composite manuscripts, but even of huge

repositories such as the Chinese or Tibetan Buddhist canons.

In this scenario, there can never be total consensus around the selection of the
specific sources. This study adopted a very broad outlook, partially motivated by
current trends in the field as well as by the need to rediscover neglected PP
scriptures. Thus, the Selected Sources ended up covering a spectrum which
ranged from the ArdhaP - a sutra-like compilation of stock passages that does
not actually include spells - to the BM - which is in fact a brief ritual manual on

visualisation.

Specific reasons were given as to why the ArdhaP needed to be considered: the
fact of its late translation into Chinese; %7 that it is inserted into
Dharanisamgrahas and occasionally titled —dhc’iran/’satrcl;968 that it contains
formulaic passages linked to speaking performance,969 etc. Most of all, the
ArdhaP has been seen as relevant because of its typology as scripture, i.e. a
collection of fragments with a strong link to earlier PP literature. The same
phenomenon has been observed in the PPH, the KauP, and in general in the

_ . . 7
sutra-like specimens.’”®

As for the BM, while it stands apart in so many ways, its spells are the same as

those found in the SvalP and it is by no means the only specimen which lacks the

%’ That would have been completed after 980 CE according to Lehnert 1999: 66.
%8 See Chapter 3.1.

%9 See Chapter 4.1.2.

% See Chapter 3.2.2.
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971

sitra frame-narrative (e.g. the SaSIP).”’* It also highlighted the centrality of

Prajiiaparamita as a female deity, which is crucial for a number of reasons, partly

traceable to other PP spell scriptures as well.*”?

Thus, rather than seeing the Selected Sources as an established ‘corpus’ on
either emic or etic levels, it is useful to see them as part of a highly interrelated
web of notions and practices which profoundly shaped the meaning of PP in the

periods concerned.

This brings up the long-standing question of taxonomy. As explained at the
beginning, it was never the intention of this study to propose yet another
classification of PP scriptures.973 That being said, | would argue that it is crucial to
identify basic structural features, and compare the various sources on such basis.
In my opinion, the single most important feature is that of the presence or
absence of the satra frame-narrative.’”* Such feature can be used to set different
degrees of emphasis on the ritual dimension. For example, it is quite clear that
works which lack the sitra frame-narrative - like the EkaP, the SaSIP, the PNA,
and the BM - form a sub-group of their own, in which the performance of spell

975

recitation and its ritual benefits occupy a central position.””> On the other hand,

works like the ArdhaP, the KauP, the CandP, and the SvalP, are to be seen as

1 See Chapter 4.1.2.
2 See Chapter 5.2.2.
%3 See Chapter 1.3.3.4.
7% See Chapter 4.1.

%> See Chapter 4.1.2.
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fully-fledged sttras with a more complex relation to earlier PP literature and

ritual performance.

One should, however, bear in mind that there could be multiple recension of a
given specimen which can vary greatly. This is perhaps best exemplified by a
work like the PPH, which survived in a longer and a shorter recension.”’® The fact
that such variations are detected illustrates that redactors where aware of

aspects related to the presence or absence of frame-narratives.

Connected to the sdtra-narrative issue is that of the placement of the spells,
although the various versions of a work might sometimes diverge too
significantly to allow for a strict categorisation. Nonetheless, it is important to
note the difference between having spells as a sort of ‘appendix’ as in the KauP,
or having them embedded within the body of a scripture. An example of the

second case would be the Svalp.””’

Thus, if a taxonomy of these sources is to be developed one day, | would strongly

argue that features such as the above should constitute its foundation.

This brings to the next issue which is that of esoteric passages. The relation
between PP spell scriptures and Buddhist esotericism is certainly more complex

than previously assumed. This is why | attempted to problematise the use of

9% | have tried to keep track of these variations as best as | could. On this issue, see the

introduction to Chapter 4. On the philological approach adopted in this thesis see 1.3.3.2.

%77 Again see Chapter 4.1.

324



common labels such as ‘esoteric PP works’ or ‘tantric PP works’ in relation to the

Selected Sources.

Thus, minimalist spell works like the EkaP or the SaSIP are merely concerned with
revealing a spell and outlining some of its general benefits. Instead, a fully-
fledged and narration-oriented sttra like the SvalP abounds in terminology which

betrays awareness of a mature esoteric environment.”’®

This is perhaps one of the more ambitious suggestions to arise from this study.
That is, one cannot simply equate PP spell scriptures with an esoteric agenda
tout court. This idea was partly inspired by those studies which problematise the
notion the dharani practices should be automatically seen as falling under the
purview of ‘esoteric Buddhism’.?”® I think that the evidence presented above
could be used to further support this view. A number of scriptural specimens
were concerned with enunciating a spell for the purpose of creating merit and
removing karmic obstacles. As explained, such notions and practices are far too
common - and indeed ancient - in Buddhism to be equated with the much more
nuanced and developed agendas of mature esoteric Buddhism. From this
perspective, | agree with those scholars who think that even the label of ‘proto-
esoteric’ might in fact be slightly misleading. This is why | adopted the more

neutral expressions ‘spell practices’ and ‘spell scriptures’.”®°

%78 This was illustrated and explained in detail in one of the core sections of the present

thesis, i.e. 4.3 ‘The Practice of Spells’.
%% On this see Chapter 1.3.3.1 and 1.3.3.5.
%0 gee Chapter 1.3.3.5.
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Let us move to the next issue. At the methodological level, one might question
whether it is feasible to explore such major implications given the still shaky
philological basis. Not only are most of the Selected Sources unavailable in
critical editions, but even the few extant critical editions (e.g. of the SvalP by

Yuyama 1977) could not take into account recent manuscript discoveries.

This question could be answered on two levels. First, the situation is such that in
some cases there is still scope for identifying new witnesses of the Selected
Sources in partly unexplored composite MSS. Some such identifications
constitute part of the contributions of the present study. For example, it is only
recently that scholars have come to know that MS CTRC 8 includes the Svalp.”®!
This is due to the (possibly) mistaken internal colophon. Furthermore, Nepalese
repositories of dharanis span over hundreds of folios. The time-consuming work
of identifying PP works - sometimes of just a few lines - within them has only
begun. The topic would surely require a dedicated study under the guidance of
experienced codicologists of the Malla and Shah periods. In this study, the
identification of some sources was meant as a preliminary contribution, also

considering that the importance of DSs had not been fully highlighted in the

Conzeian tradition of PP studies.

Yet there is another dimension to be considered. This has to do with the
philological considerations made at the outset. The present study attempted to
focus on the main recensional divergences within a given work’s textual

transmission, pointing them out whenever possible. For this purpose, comparing

%1 See Chapter 2.3.1.
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the Sanskrit, Chinese and Tibetan texts was deemed particularly vital, even if it
implied using specific Skt. MS witnesses or certain editions of the Chinese and
Tibetan Canons. This was an attempt to explore the technical concept of
‘triangulation’, as explained in the Introduction. While this is again a preliminary
step, it appears that a number of substantial considerations could indeed be
made. However, one should again stress the extent to which Conze had been
already able to explore such aspects, which is truly remarkable considering the

time of his writing.

It appears that the philological challenges are similar to those encountered with
regard to other Buddhist scriptural sources (see 1.3.2.2). | would like to point out
two particularly fascinating issues with regard to edition these sources. First, as
the diplomatic editions in the Appendices will illustrate, one can find significant
variations even when it comes to the order and insertion of stock-materials such
as lists well known in the PP context. | wonder what would be the causes for such
variations and whether there might be deeper implications than simple
carelessness on part of copyists. | suspect that this has to do with their semi-
independent status as textual units, which would have allowed for their insertion
and deletion on the basis of various considerations (e.g. the balance between PP-

related materials and spell-units; the overall length of the work; etc.).

Furthermore, as expected the editing of spells presents some considerable
challenges, particularly at places where they are unintelligible or do not form
part of a full sentence. Here, one can make full use - with all due caution - of the

‘web’ of interrelated spell attestations uncovered in Chapter 4.
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Future editors of PP spell scriptures will have to explore these two aspects in

considerable depth.

Lastly, while so much has been said in criticism to the value and usefulness of
Song period translations, it would appear that such problems are not terribly
limiting in the case of PP spell scriptures. That is to say, Song translations were
found to be reasonably accurate and approachable synoptically. This is probably
due to the fact that the Selected Sources are not extremely technical in their
language, with the prevalence of well-established expressions known from

earlier Buddhist sources.

Another issue of methodology has to do with the multidisciplinary dimension of
the present study. A multidisciplinary approach appears reasonable with respect
to a tradition like PP, where various types of evidence - archaeological, art-
historical, and codicological - are definitely interconnected. Attempts were made
at identifying clay sealings and statues of PP, particularly those with a certain
number of arms which matched the descriptions found in the primary sources.”?
Equally, the iconographic program of certain MSS was found to be potentially

relevant to the study of PP and its status within certain Buddhist communities.

Nevertheless, it has proved impossible to deal systematically with this kind of
evidence, with Chinese and Tibetan archaeological sources being only hinted at

on some occasions, despite being potentially very significant.

%2 5ee Chapters 2.5; 5.2.4; and 6.3.
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There was sometimes a tension in the above pages between the need to refer to
key evidence form East Asia and the overall intention to focus on South Asia
specifically. This is not, however, a negative fact, inasmuch as the picture of PP
that emerges is one with some potential pan-Asian implications. Furthermore,
there is one particular issue that connects and partially justifies referring to
multiple regions. This is the need to identify and distinguish between Pala or
South Asian ‘stimulus’ and what are instead to be seen as localised practices.

This came out particularly clearly of the discussions in Chapter 6.7

It is hoped that the present study will at least partially challenge the idea that
scripture can be studied on its own, without consideration of archaeological and
art-historical evidence, if this is at all available. | have tried to illustrate
connections among different kinds of sources wherever possible, even if just by
way of illustration. | think the subject matter would benefit from a collaborative
study on part of a team of experts across various disciplines (codicology, art-
history, etc.). This could be a way to reach more conclusive and long-standing

results.

In conclusion, the rather ambitious and broad approach outlined in the
Introduction did bear its fruits, albeit somewhat preliminary in nature. The way
the study was articulated in terms of chapter-units surely did require some effort
on part of the reader. This is why an overview description of the Selected
Sources was given in the Introduction. Nonetheless, | believe that arranging

chapters by key topics/issues was an instrumental strategy in highlighting the

% See Chapter 6.3 and 6.4.
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many interconnections between PP spell scriptures and the rich scriptural and

cultural backrounds of Buddhism in this period.

7.2 The Main Features of Prajiiaparamita Spell

Scriptures

Leaving aside the thorny issues of methodology, one can now reassess the key
features of PP spell scriptures which have been identified in this study. These
were treated specifically between chapters 2 and 5, in what was meant to be a
comprehensive assessment of the position of the Selected Sources within

Buddhist scriptural writing.

The discussion in Chapter 2 took up the issue of the transmission of these
sources in the manuscript tradition. In part, the aim was to fill some gaps that
remain in the mapping of the available sources. This involved a fresh look at
relatively unexplored Pala sources (such as CTRC 8), as well as at the large

Nepalese text-repositories known as Dhdran/’samgrahas.984

One of the key observations made was that the very concise PP spell scriptures
are mostly attested within composite manuscripts. One kind of repository is
characterised by the prevalence of PP works. One can think here of CTRC 8,
which included a number of shorter PPs, along with a few PP spell scriptures.
This tendency towards collecting PP works in one repository has ancient roots,

that go back to Xuanzang’s monumental DB.

%% See Chapter 2.3.1 and 2.4.3.
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In this context, it was pointed out that sometimes PP MSS which centre on the
AS or other individual work, in fact also contain other textual units. As is well
known, many of the later Skt. MSS usually include the Prajiaparamitastotra in
opening position as well as formulas and, occasionally, dharanis at the end.
However, on the whole, composite MSS exclusively dedicated to later PP works
appear to be rather rare. Indeed, as far as one can tell, CTRC 8 is unique both in

its structure and work selection.

The next major typology of composite manuscript is that based on dharani works.
Already with PT 45, one noticed a PP spell scripture being found among spell

works otherwise unrelated to the PP tradition.”®®

But it is with the Nepalese
Dharanisamgrahas that this phenomenon reaches its apex. In these MSS, one
finds a handful of PP scriptures embedded among hundreds of spell scriptures

and individual spells. Very often the title of such PP specimens is adjusted to

ends with -dharanisatra.

While these MSS are often the main - if not the only - witnesses for some PP spell
scriptures, their relation to PP literature is more complex. First of all,
Dharanisamgrahas include not only PP spell scriptures, but other PP works as
well. For example, the SaSP occurs regularly in these MSS, often in opening
position. As far as one could tell, this is the single longest work included in the
MSS. It was speculated above that its inclusion might be linked to the fact that
Mafijusri appears as the main character, while at the same time occupying a

central position in Buddhism of the Kathmandu valley.

% See Chapter 2.2.2.
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However, the inclusion of PP works is not limited to shorter sttras, for even the
stanzas of the Abhisamayalamkara are included. This is the verse commentary
which has largely shaped the doctrinal engagement with PP in South Asia. The
inclusion of such a work into Dhdaranisamgrahas suggests that the MSS are
meant to represent PP works in general and as a principle. This greatly removes
the emphasis from PP spell scriptures as a specific component, suggesting
instead that what matters most is for a work to be labelled prajiaparamita,

while also being of a manageable size.

Another important consideration is that of dating. The specimens identified so
far as typologically significant are all paper MSS, dating approximately from the
18" C. This has important implications for the question of the influence of
possible pre-existing Pala models. Some earlier Skt. MS repositories of dharani
scriptures are known, yet they do not seem to include PP specimens. As
mentioned, a forthcoming study by Gergely Hidas should cast some light on this
issue. Interestingly, the Tibetan tradition of Gzungs ‘dus offers a parallel. PP spell
works are indeed found among hundreds of dharani works, making these
repositories typologically similar to the Nepalese ones. At present the general
impression is that both traditions represent later developments put in motion by
the need to collect and systematise various shorter Buddhist scriptures. A direct

connection with the Pala milieu could not be traced at this stage.

In terms of use and function, colophons occasionally provide information on
mundane benefits (such as curing diseases) as well as the usual ‘supramundane’

ones (such as the attainment of awakening on part of all beings). These benefits
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seem to be mostly connected to the commissioning of the copy of the
manuscripts. However, there are references to keeping the manuscripts within
what seem to be domestic environments.”®® These were probably recited on
special occasions. It can only be expected that these manuscripts would serve
some kind of apotropaic function. By extension, the PP works included would

also become part of this wider context of notions and practices.

Finally, chapter 2 engaged with the question of other attestations of PP spells

and spell scriptures.987

Despite some initial hope regarding the occurrence of PP
spells on clay sealings and statues, such examples do not seem to be well
attested in South Asia. It could be that the turn towards spells in the PP tradition
did not extend to overlap significantly with traditional stlpa practices, perhaps
remaining once again a Mahayana alternative to them. The Sri Lankan examples

of fragments from the Larger PP having been found on metal tablets, placed near

a stlpa, remain quite unique in the South Asian context.

Yet things are much more complex than this. Beyond South Asia, one does come
across a considerable number of clay sealings depicting PP, sometimes - as in the
Tibetan examples - along with PP spells. There are also examples of shorter PP

being found within miniature stdpas, as in Japan.

Some practices involving PP spell scriptures, such as the Chinese dharanr pillars

seem to represent local developments rather than reflect South Asian models.

% See e.g. the Cambridge Library specimen at Chapter 2.4.2.

%7 See Chapter 2.5.
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In Chapter 3 the focus shifted to the legacy of earlier PP writing as attested in the
selected sources. It was already quite clear at the outset that most specimens
would carry titles and self-referential statements establishing a link with the PP
scriptural tradition. The question then was whether such connection could be
found to be deeper and more complex than that. The AdhyP, a strongly esoteric
specimen which falls outside of the Selected Sources, could be taken as an
example of a PP ‘in name only’, despite the presence of a few sections which are
in line with traditional phraseology. On the other hand, one had a specimen like
the PPH, which basically consisted of a section extracted directly from the Larger
PP. With these two remarkable and yet highly diverse specimens in mind, we

embarked on a close analysis of the Selected Sources.

The section on titles and self-referential statements confirmed the presence of
the term prajiaparamita throughout the sources. However, it was pointed out
that a tendency towards labelling these works dharanisiatras is not only
established in later Nepalese composite MSS but in the Chinese transmission as

well (e.g. in the Svalp).”®®

Next, it was explored how these works include a number of semi-independent
text units which provide a strong link with Mahayana writing in general and
sometimes PP in particular. Such units are for the most part well-known lists or
stanzas. The inclusion of these units is particularly characteristic of some sutras

like the ArdhaP and the KauP.%®°

%8 See Chapter 3.1 and 3.2.1.
% See Chapter 3.2.2.
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After this, it was pointed out that connections are also present at the level of
general phraseology. In some cases, it was possible to identify specific passages

from the AS or the Larger PP.**°

It should be noted that Conze had already made
quite a remarkable progress in the identification of such elements, as with that

of stock-materials.

Only some sections appear to include more scholastics-oriented contents. In
some works of the Candragarbha group, this phenomenon can be observed to a
higher degree, particularly with regard to statements on the nature of dharmas.
Nevertheless, it is not easy to identify such passages as direct quotations from
earlier PP works. Sometimes, it would seem more prudent to treat such passages

under the category of phraseological alighment (see 3.2.3).

Finally, the evidence was compared to that obtained from other shorter PP
works. One key example is the SaSP, which as noted above is consistently found

91 n this work, the

alongside the Selected Sources in Skt. composite MSS.
creative word play on the basis of well-known PP notions might be characterised
as ‘variations on a theme’, using an expression borrowed from musical discourse.
The SaSP abounds in elaborate pontifications, conceptual elaboration in the
typical paradoxical PP fashion, as well as arguments against conceptual
hypostatisation. However, it is important to note that these aspects can hardly

be found in the Selected Sources, where semi-independent structural units of a

less discursive nature become the main building blocks.

0 see Chapter 3.2.3.
P! see Chapter 2.3.1 and 2.4.
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In conclusion, the Selected Sources are not PPs ‘in name only’ and should be kept
on an entirely different level than the AdhyP. This could be significant, since most
scholarly discussions of PP spell scriptures list them under the same category as
the more esoteric AdhyP. On the contrary, it is the PPH which could be seen as
incorporating a scriptural typology also reflected in the other sources. This is
despite the fact that scholars usually place this work under a different class,

along with the Vajracchedika and other most renowned specimens.

Despite the presence of a number of links with earlier PP writing, one is certainly
justified in considering the PPH and other PP spell scriptures as marking a
significant shift in the PP tradition. One could actually speak of a recasting, or
even of a re-invention within the genre, a consideration which is hinted at by the

very title of the present study.

In Chapter 4, the focus moved to the defining feature of such scriptures, i.e. the
presence of spells and of a series of statements outlining the potential benefits
of their practice. At the outset, it was pointed out that some references to PP

2 .
92 These are found in

spells predate the 7th C by a rather significant margin.
Chinese sources and indicate that there had indeed already been a long
formative period, which probably saw spells arising as a consequence of, or at
least in connection with, a long process of deification of Prajiiaparamita and PP
scriptures. Of course, it is with the 7th C that one starts witnessing a large-scale

development of these ideas and the affirmation of dedicated PP works which

include spells.

%2 see introductory notes to Chapter 4.
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As part of the findings of Chapter 4, it was pointed out that the structure of
individual PP spell scriptures can be particularly meaningful. First of all, the
sources were divided into two groups: those presenting a sttra frame-narrative
and those which do not. Then, the position of the dharani-units was brought into
relation with the wider structure. Within the sitra kind, one could identify a
difference between the KauP and SvalP, for example. In the former, spells are
appended and barely integrated with the rest of the work. In the SvalP, two
dharani units are found embedded within the main body of the text, and are
introduced and followed by dedicated sections which highlight their

significance.®

As can be expected, works which lack the sutra frame-narrative tend to
emphasise more aspects such as recitation and performance over that of

teaching, which is nonetheless quite minimal even in the sttra specimens.

When it comes to the actual spell-units, one notices a high degree of variety.994
Here, | largely follow the typological framework developed in Davidson’s recent
studies on dharanis (in particular 2014a). Most of the elements he identified in

his studies of spells can also be found within the selected sources.

Clearly the spell-units are composite units, often made of invocations, opening
words (tadyatha), and formula markers (om ... svaha), besides the actual spells.
As for the dhdaranis themselves, they tend to follow well-known patterns, such as

that of the waxing syllables, the reduplication of terms, the series of double

% See Chapter 4.1.1.
%% See Chapter 4.2.
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imperatives, or the series of unintelligible terms. Despite this variety, one or two
key spells seem to be particularly well established and often other blocks are

added to them, thus building more complex spell-chains.

This brings us the issue of the attestation of these spells in what is truly a
complex and far-reaching ‘web’ of spell references. First of all, overlap is attested
within the Selected Sources themselves. For example, the spell of the PPH occurs
in the KauP, while those of the BM are also found in the SvalP, etc. This points to

the fact that there is some commonality when it comes to the selection of spells.

Even more importantly, many of the same dharanis are attested in the 7th C
works like Xuanzang’s version of the AdhyP or the TJ. They can in fact even be
traced to almost contemporary Nepalese MSS, where they are often found in
isolation simply labelled as ‘PP dharanis’. This is a rather remarkable degree of

continuity.995

But some of the spells found within PP spell scriptures also occur in a number of
other well-known dharanisiitras and esoteric Buddhist works. Sometimes, these
sources indicate a connection between a given spell and Prajfiaparamita (either
as teaching or deity). At other times one finds that rather common spells not
necessarily associated with the deity have found their way into the Selected
Sources. In all likelihood, a significant number of overlaps are still to be identified.
In particular, it is not easy for non-specialists of medieval Chinese to reconstruct
the Skt. equivalent of spells found in Chinese transcriptions. Some attempts have

been made above, although they should be seen as provisional attempts.

%% Note that the website https://www.dharanipitaka.net/dharani.html offers Indic renderings of

some of the spells found in these Chinese sources (visited April 2019).
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The most important section of chapter 4 is certainly the one on the practice of

speIIs.996

While most scholars speak of magic and apotropaic purposes in relation
to PP spell scriptures, the results of the present study point in a rather different
direction. Surely there are indications that a work like the PPH was used for the
purpose of protection, and some of the manuscript specimens identified in
Chapter 2 also seem relevant in this regard. Nonetheless, equating the practice

of PP spell scriptures with the quest for mundane magic - e.g. protection against

everyday dangers (such as diseases) - might not be entirely accurate.

In fact, most of the passages identified in this study suggest a significant
emphasis on what could be labelled ‘supramundane’ benefits. First of all, there is
considerable stress on the attainment of good karma and the getting rid of
negative one. But the ultimate aim is the attainment of awakening (including e.g.

through a rebirth in spiritually favourable conditions).

This overall emphasis on karma is in fact not at all innovative in the PP context.
Despite the common association of this tradition with key metaphysical tenets,
such as that of the emptiness of dharmas, most people who have explored works
like the AS in depth would probably point out that concerns about karma are
absolutely central. Besides, practices like that of book worship - attested from

the earliest stages - are intimately associated with gaining merit.

In PP spell scriptures, karma is not treated in the subtle way known from the AS,
in which karmic effects - also positive ones - are carefully controlled and re-

directed (parinamana) in order to proceed on the way to Buddhahood. Here,

%% See Chapter 4.3.
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good karma will result in a good rebirth, either in the presence of a great teacher
or as someone with the inner qualities conducive to awakening. This seems to

result in a certain emphasis on the direct fruition of karmic fruits.

This is not to say that there are not more complex practices and benefits
mentioned. While the more esoteric aspects are treated in Chapter 5, it was
pointed out the SaSIP does describe what seems to be a recitation practice that
lasts over a number of days. At the end of the practice, the reciter will have a
vision of the Buddha sitting in the lotus posture. On the whole, however, such a
description is an exception, with most specimens actually avoiding any
descriptions of actual practices, moving directly to the benefits. It seems most

likely that simple recitation/memorisation practices are meant in these cases.

In chapter 5 the focus shifted to a defining feature of some specimens within the
Selected Sources: the presence of elements that could potentially be linked to
mature esoteric Buddhist discourse. The methodological approach had been
already outlined in the Introduction (see 1.2.2.1). In short, we defined (mature)
esoteric Buddhism at two levels. On the one hand, we stressed a certain new
emphasis on the soteriological significance of the initiation ritual. As could be
expected, none of the selected PP sources is claiming to offer something along
these lines. This is why the definition was expanded to include further elements.
This broader definition was a polythetic one, stressing how a certain group of
features (such as mandalas, mudras, fierce deities, etc.) became quite
characteristic of the esoteric tradition, while at the same time not being

necessarily present, not indeed necessarily unique to it. As an example, it was
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pointed out that the term mandala already occurs in early dharani-sources of the
Gupta period. However, in these early days it had a different connotation,
representing a minimalistic ritual-space, or ‘altar’, rather than the complex

evolutions typical of the later period.

At this point, it was possible to go through the Selected Sources looking for any
features which could betray a link with the esoteric tradition. First of all, some

passages which refer to spell by terms other than dharani were pointed out.””’

998 This could be seen

But it was the BM which offered more relevant materials.
as a short visualisation manual. Here, one finds a description of multi-armed
forms of PP which also occur in the context of mandala descriptions of PP. There

were references to a self-performed anointment and the visualisation itself was

similar to those familiar from esoteric sources.

Finally, the SvalP contains some passages which mention an anointment
(abhiseka), mandalas, as well as perfecting one’s mantra practice

999

(mantrasadhana).”” These were taken up in detail, attempting to explain them

in the light of the Mafjusriyamdlakalpa and other esoteric sources.

It was observed that on the whole the SvalP is not trying to actively endorse nor
criticise esoteric practice. Instead it makes hyperbolic statements about the fact

that the PP spells can bring results which are as great as those of esoteric

%’ See Chapter 5.2.1.
% See Chapter 5.2.2.
% See Chapter 5.2.3.
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practices. This was taken as indication that esoteric Buddhism was influential in

the environment in which the SvalP was redacted.

Next, the question of esoteric elements in material and visual aspects of the MS

tradition was addressed briefly.1000

Some specimens like CTRC 8 do present the
‘hybrid’ iconographic program which includes both scenes from the Buddha’s life
as well as deities like Cakrasamvara and Hevajra. On the whole however, most

manuscript colophons read thus far did not present clear indications of them

being commissioned by esoteric practitioners.

At this point it became necessary to broaden the scope of the discussion, to
include also those manuals which deal with PP in the context of mandala rituals

1001 A number of overlaps could be detected.

and advanced visualisation practices.
First, one notices considerable overlap at the level of PP spells. For example, a
work like the SaSIP is linked to some of the Chinese manuals associated with
Amoghavajra, at least on the level of spell selection. However, esoteric sources
of PP tend to emphasise the shorter spells, or indeed monosyllabic ones, rather

than the more verbose and formulaic ones of the Selected Sources, described in

Chapter 4.2.

It was also observed that these manuals too present a series of passages and
notions which are perfectly in line with more traditional Mahayana scriptures.
This is probably part of an effort to infuse specifically Buddhist meaning into

practices that to many would not have looked particularly ‘Buddhist’ in the first

1000 gae Chapter 5.2.4.
1001 gee Chapter 5.3.1.
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place. Furthermore, in some contexts PP and related teachings play a role with

regard to preliminary practice (adikarma).

Also, these manuals tended to emphasise how PP practice would result in
enhanced cognitive capabilities, such as the ability to excel in debate, or
memorise hundreds or scriptures. Such benefits are also found in PP spell
scriptures, but not in such a prominent position, with karmic results usually

remaining the central focus of the spell practice.

Finally, it was outlined how the complex relation between PP and esoteric
Buddhism could be seen as mutually beneficial for people on both fronts. %
Given that promoters of esotericism had a rather serious problem legitimising
their practices, PP could have served as an ally. Surely having a work labelled ‘PP’,
such as the AdhyP, in fact endorsing esoteric notions would have been

advantageous. Traditional Mahayana sltras were also integral part of some

book-centred rituals which esotericists had further developed.

On the other hand, by showing some recognition of esoteric practices, the PP
tradition maintained its characteristic flexibility, possibly in an attempt to
increase its appeal within new circles and audiences. This was also done by

appropriating forms of religious writing which had proved very successful.

The above four chapters exploring the features and cultural background of PP

spell scriptures were then supplemented by a final chapter with a wider

1002 gae Chapter 5.3.2.

343



historical outlook. In Chapter 6, attempts were made at tracing the links between
later PP writing and various institutions, such as Buddhist monasteries and royal

courts.

This was done in multiple steps. First of all, | attempted to trace a general picture
of PP’s role within Buddhist and Buddhism-leaning institutions. This included a
brief look at the formation of key Mahayana centres from the 5th C onwards,

1003 \while some evidence for the

including the regions of Andhra and Gujarat.
circulation of specific Mahayana scriptures could be found, | pointed out that it is
with the Gilgit manuscript collection that one gets a more accurate picture into
the circulation of these materials. However, the peculiar position of the Gilgit
region - de facto at the crossroad between South and Central Asia - raised some

guestion regarding its mirroring of Indic models. Importantly, while Buddhist

spell writing is attested in the collection, one fails to identify PP spell scriptures.

From here we moved to the more extensive evidence from Northeastern India,
roughly attested from the 8th C onwards. Here the scholar of PP has a plethora
of evidence to consider. Certainly one cannot overlook the extant statues of the
deity which were produced in this region and period. Furthermore, epigraphical
evidence records the names of specific PP scriptures (i.e. the AS) whose copying
and recitation was commissioned during the Pala period. As is well known,
Tibetan historiographical sources, as well as evidence from manuscript
colophons, all seem to indicate that activities around PP scriptures were

relatively fervent both from monastic and royal point of views.

10953 gee Chapter 6.1.
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With this general introduction in mind, one could then attempt to tackle more
specific issues in relation to PP spell writing. First, it was pointed out that
fascinating perspectives can arise from engagement with Buddhist scholasticism

of the Pala period.'®

In an environment where exegetical categories built
around the Abhisamayalamkara set the norm, PP spell scriptures did not receive
extensive attention. It seems reasonable to assume that this is mostly due to the
fact that these later, concise sources can hardly fit within the
Abhisamayalamkara’s structure, which instead applies well to the Larger PP and

the AS. Also, it might be that at least some authors felt a sense of uneasiness

given the emphasis of such sources on spell practices.

This is not to say that one cannot trace any signs of engagement at all. In fact, a
number of shorter PP works were quoted and commented upon. Such cases
were pointed out and their importance was discussed. However, these sources

fall outside the Selected Sources.

Finally, it was pointed out that scholastic traditions on PP might have had an
impact on source selection in a composite MS like CTRC 8. The SaSP, the
Pafncasatika PP, the Avikalpapravesanamadharani, as well as Kambala’s
Navasloki - are all works included in CTRC 8 which bear major connections with

Buddhist scholasticism and its developments.

Next, the focus moved to the issue of the personification of Prajiaparamita and

its role in creating further scope for institutional engagement with PP.'%%

Generally, spell practices seem to have arisen in chronological alignment with

1004 gee Chapter 6.2.

1005 gae Chapter 6.3.
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the development of Prajiaparamita personification, reaching a mature form
around the 7th C. From then on, personification did play a key role in the

inclusion of PP within esoteric cults, including visualisation and mandala rituals.

And yet personification also played a key role on the institutional front. At least
one Northeastern inscription appears to record that Prajfiaparamita was
installed within a temple (Vajrayogint plate). However, evidence from Southeast
Asia was brought in to illustrate Prajiiaparamita’s appeal to royal courts as well.
Given the endurance of notions such as the deity being the ‘mother of the
Buddhas’, royal ideologies oriented towards Mahayana could be developed to

link royal figures - such as a king’s mother - to the deity itself.

Of course, such aspects do find a connection with the Selected Sources, not only
by virtue of the links between spells and the personified form of Prajfiaparamita,
but also because of the presence of iconographic descriptions within

visualisation rituals (e.g. in the BM).

Finally, | presented a brief excursus on the circulation of PP writing in Southeast
Asia from the 9th C to the 14th C.*°%® In principle, this is a key area of inquiry, for
in this region PP was often not only a constituent part of royal Buddhist ideology,
but was also surrounded by - and blended with - esoteric Buddhist culture.
However, here one faces the significant challenge of tracing evidence for the use
and circulation of specific works. This is partially due to the paucity of extant
manuscript sources. The materials presented, mostly based on epigraphical

records, clearly pointed at a rather substantial presence of PP, although specific

1006 gae Chapter 6.4.
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works can hardly be traced. A peculiar case was presented by the mention of a
‘Subhtti Tantra’ in Old Javanese sources of the 14th C. It is quite possible that
this is a reference to a shorter PP work, although the precise specimen cannot be
identified at present. Be that as it may, it is remarkable that the closing reference
to an ‘esoteric’ PP scripture within this thesis stems from this relatively late
period. The reference is also found in a region quite distant from Northeastern
India, in the context of royal ritual practices. This is further indication that
despite the occasional elusiveness of the Selected Sources, the phenomena we
have been dealing with can at times be traced to the very apex of institutional

life in the ancient Buddhist world.

7.3 Prajnaparamita as a Dynamic Force in the Later

Phase of South Asian Buddhism

Given the above considerations, it is now possible to touch upon some of the
wider implications of the rise of PP spells and spell scriptures. This involves
looking at PP’s place within later Buddhism from a variety of angles and using
different kinds of sources. In fact, | believe that an important synergy can arise,
once considerations on scriptural sources are brought together with

codicological, epigraphical and art-historical evidence.

347



In general, an important consideration one needs to bear in mind is that PP
incorporated and represented certain key aspects of traditional Mahayana
ideology and practices. And yet despite this central role, its message and format
were adapted and ‘updated’ throughout the period in question. This is a fact that
is worth exploring, for its implications for the understanding of later Buddhist

culture might be significant.

Furthermore, one should ask why, among all Mahayana scriptures, it was PP in
particular that continued to attract attention throughout this period and
whether such attention involved a shift in focus on some aspects of PP rather

than others.

None of these issues can be addressed here in a conclusive way. Nevertheless, |
would like to offer the following observations, hoping that such key issues will be

approached more systematically in a future study.

In the post-Gupta period, many of the features which had characterised the PP
tradition remained at its forefront. The centrality of the book - already stressed
in the main scriptures by means of self-referential passages - finds new and truly
remarkable expressions in the lavishly decorated book-manuscripts of the Pala
period. Art-historical remains such as the famous Orissan sculptures depicting
book worship are another prominent example. In many ways PP spell scriptures

carry this notion forward, as the discussions in Chapters 2 and 3.3 have shown.

Equally long-lasting is the centrality of merit. This, many would argue, was a key

notion and concern of the bodhisattva path as presented by the AS, being in
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many way more significant than the notion of emptiness itself. Book practices
too were deeply entangled with the gaining and sharing merit. The Selected
Sources emphasise this notion in a number of ways, thus prolonging its centrality

within the PP scriptural tradition.

Surely expressions like that of ‘mother of the Buddhas’, already attested in the
AS, maintain a prominent position in the discourse on PP in the later period. This
is particularly clear from the epigraphical context. Yet some of the Selected
Sources too include passages or invocations to the deity which seem to be
devotionally charged. In such contexts, as well as in that of the PP stotras,

notions of PP as a female deity continue to be developed to various degrees.

The overall emphasis expressed in the early scriptural sources on correct view as
well as profound insight into reality is not only carried forwards, but in the Pala
period even achieves new heights. Some of these are particularly powerful on
the iconographic level, as studies by Kinnard have argued.1007 In PP spell
scriptures, the emphasis might not be on developing further the doctrinal
discussions that characterised earlier writing. Nevertheless, the emphasis on
achieving insight into reality is retained in the descriptions of the benefits of spell

practice.

But perhaps the most striking signal of longevity of the PP tradition is the fact
that the AS - representing a scriptural family with roots that might even precede
the beginning of the Common Era - occupied a relatively exaulted position in the

Pala period and even remains relevant in the contemporary Nepalese tradition.

1007 sae Kinnard 1999.
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Thus, PP spell writing did not substitute earlier specimens. On the contrary, it
worked along with them in order to cover certain gaps in the outreach of PP in

what was a changed and diverse doctrinal landscape.

While one should certainly not overemphasise the actual impact of PP on
everyday Buddhist practice, nor on the developments of Buddhist doctrine,
continuities such as the above can certainly be observed and should be given due

consideration.

That being said, the present thesis also attempted to stress a rather different
aspect, that of innovation. Sometimes, the PP tradition is described as essentially
monolithic and stable, with variation occurring mostly on the level of scriptural
format rather than of actual content or overall meaning. The body of information
presented above should suffice to indicate that there is another aspect to the PP
trajectory, this time characterised by adaptation and fluidity on all levels, not
only that of scriptural format. This can already be perceived in some shorter PP
works, which clearly aim to introduce new concepts within the PP scriptural
tradition (e.g. the Paficasatika or the *Nitartha). However, this is best observed

in PP spell scriptures or the more esoteric specimens like the AdhyP.

Yet even outside scriptural sources one witnesses overlap and interaction with
practices related to stlipa worship, spell recitation, esoteric rituals, etc., in what

was clearly a sign of vitality and adaptability (see Chapters 2.5, 5.2.2, and 5.2.4).

Perhaps the most prominent interaction of this period is that with esoteric

Buddhism. This happened on multiple levels. New scriptures were composed
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which recognised esoteric Buddhist practices; manuals centring on the worship
of PP in advanced visualisation or mandala rituals were composed; hybrid
iconographic programs were developed to juxtapose traditional imagery with
fierce deities in PP MSS; philosophers argued for a complementarity of the paths

of perfections and that of mantra; and so on and so forth (see Chapter 5.3).

What made it possible for PP to represent the most traditional Mahayana while
at the same time interacting with what were at different times the most cutting-
edge innovations? And did this come at a cost for the overall clarity and power of

PP’s message?

Surely, on the one hand one can point out that PP is not just one scripture or
even a set of scriptures. PP has many aspects and meanings, with the scriptural
one being only one of them. For example, PP had a very close relation to notions
of the ‘book’, as of some iconographic developments pointed out above. By
extension, PP was also stood for the quintessential Buddhist teaching. It also
represented the very notion of insight into reality as one of the traditional
Buddhist ‘perfections’ or - more generally - virtues. Especially in the later period,
PP is a female deity and is particularly associated with notions of motherhood as
well as gnosis. Thus, this polysemic dimension to PP’s identity was certainly a
catalyst for its promotion at multiple levels. | think the present study exemplifies

this rather clearly.

Once one starts observing the various representations of PP in given cultural
contexts, it becomes clear that as an entity it represented certain ideals. Perhaps

the notions of ‘brand’ would not be entirely out of place here, although they
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should not be taken in a demeaning sense. A brand that stands for traditional
Mahayana can command considerable authoritativeness. The sources suggest
that it is often specific actors, such as rulers, esoteric masters, learned doctrinal
experts, etc. that interact with the PP label in order to promote a particular kind
of content. These actors are pursuing their own agendas using PP as a versatile
element in order to create a certain kind of Buddhist meaning. While many
scholars are wary of the term ‘legitimation’, perhaps this does partially capture

some of these dynamics.

Note that these actors are usually part of the social elite, albeit in different ways.
The question of the impact of PP at grass-root level is even more complex and
obscure. Some indication of PP penetrating at this level can be found in all
Buddhist cultures, although the evidence is usually not that abundant. Whatever
the case, PP spell scriptures did play a role also in this respect. These rather
humble scriptures testify to PP’s interactions with various traditions and were
not necessarily targeting the elite practitioners or learned exegetes. The fact that

they were usually neglected by them is rather suggestive.

However, the actual social dimension of PP spell scriptures remains obscure at
this stage. One could suggest that PP spell scriptures arose as a consequence of
the PPH’s success. Perhaps a short PP work which included a spell did indeed
resonate with the needs and interests of the average Mahayana devotee. After
all, joining PP with simple acts of spell recitation might have been quite

appealing within a Mahayana community. However, the PPH in particular did
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succeed in drawing the attention of the learned elite, as exemplified i.a. by

Xuanzang’s keen interest in this work.

Another question that arises here is that of geo-cultural developments. Was
foreign interest in shorter PP scriptures - e.g. on part of the Chinese or Tibetans -
the actual catalyst for this rather large-scale production of works? Or was it
instead an essentially Pala development, then exported to other regions? Rather
than attempting to solve this issue here, it might suffice, at this stage, to identify
it as a possible focus for further study. In this regard, one could consider the
question of the transmission of PP in Southeast Asia much more closely (see
Chapter 6.3 and 6.4). There too, the relation between Pala models and notions of

PP and local ones is very complex and multifaceted.

In conclusion, there is no single answer to the question as to why or how the
phenomena studied in this thesis came to flourish as they did. Yet | would argue
that this is precisely what makes the study of PP’s role in this period so
rewarding, for it can truly shed light on aspects of the later phase of Buddhist life

in South Asia and beyond.
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Editorial Conventions

Variant readings reported in footnotes refer to a whole uninterrupted segment.
If only part of the segment is meant - e.g. within a long compound - the sign ° is
used.

om. indicates omission of the segment.
add. indicates addition of the segment.

Text added or considered superfluous by the editor is indicated as [+abc] and [-
abc] respectively.

A final capital consonant indicates presence of virama (e.g. etaT = etat )

The = symbol is used to refer to the presence of line-fillers. These can take
various forms, yet only one symbol will be used here.

A punctuation such as , within the edition indicated that a comma-like
punctuation sign is found in the original.

The [sic] expression is not meant to indicate mistakes. As is well known, in
Buddhist Skt. sitra works many of the rules of classical Skt. are not observed.
Therefore, [sic] is used mostly to signal to the reader that what is reported as the
reading is not a typo, but is actually found in the MS. While this would not be
needed in case of printed editions (which would have been proof-read multiple
times), | believe a thesis like the present one would benefit from offering this
sort of confirmation to the reader. In most cases it might actually be useful to
draw the reader’s attention to such ‘irregularities’.

The § symbol indicates editorial addition as already found in the MS. The added
segment - e.g. found above the line - will be embedded within two symbols, such
as in §abcs.

The X signals that an aksara or full syllable cannot be read. This could be due to
a number of reasons affecting the substratum (such as a fragmentary leaf,
fainted ink, etc.)

Text embedded within {} is identified as not belonging to the original syntactic
structure of a sentence. | would tend to consider such passages as spurious, in all
likelihood due to scribal lapsus.

On occasion | use the question mark (?)/ (abc?) to indicate a personal limitation,
e.g. the inability to understand a term or to read an aksara with certainty. This is
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the kind of situation where a more experienced scholar might well be able to
read and interpret with clarity.

Note: the Chinese punctuation is that found in CBETA 2016.
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Appendix A)
An Exercise in Translating the *Buddhamatr (BM)'°%®

[This work was discussed at multiple places in the above study, particularly in

section 5.2.2]

e TR RS %K (1259)

‘The Scripture preached by the Buddha on the Visualisation of
Bodhisattva Prajiiaparamita, Mother of the Buddhas’

PER AR =l AR R WIE Al D IR ORI RS S 25

1009 , the Great Master of the

‘Translated by imperial order (Z£3) by Tianxizai
Luminous title, Acting Chief Minister of State Ceremonies, Grand Master for

Closing Court, Translator [expert in] the Three Repositories From Western India

(FR).

e i S Y R B AR B B — 5 = BRI

‘The consecration mantra [is]:

1%% Note that variant readings are not included or discussed here. The text is that of CBETA 2016.

The name is usually reconstructed as *Devasanti (see Lehnert 1999: 61). While it is quite
possible that -k renders deva, the second part of the name could render other underlying Indic
terms.

1919 O these titles see Sen 2002: 45, as well as Charles O. Hucker, A Dictionary of Official Titles in
Imperial China, Stanford: Stanford University Press, 1985.

1009
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7

om namah sakyamunaye tathagatayarhate samyaksambuddhaya

U UFRE EAREES - B SO
BESEHBT - BUEEST=E - BESE  SEWHRITES BT
N BB BEER  BEE  BEE
B BERE BOENS  SSEHROEE -

‘Reciting this mantra seven times, with one’s hands one [should] perform the
anointment (abhiseka) above the head and [then] smear [the liquid] all over the
body.

After that, one [should] calm [one’s] mental activity, the mind fixed on giving rise
to the visualisation practice of the Bodhisattva Prajiaparamita, mother of the
Buddhas. One [should] visualise the Bodhisattva as having three faces and three
eyes, a golden body, and sitting on the ‘auspicious repository’ lion throne
(Srigarbhasimhasana, =5 FERGETT-52).2°*! The throne is decorated with golden
lotuses with thousand petals. [Her] body has six arms. As for her three right arms,
the first holds a rosary, the second an arrow, the third in the gesture of
bestowing boons. As for her three left arms, the first holds a scripture, the

second a bow, and the third the wish-granting jewel.’

B NETEREALE - NEES B ERGEEE TR EREH - BT
Fit o BV R B EEEEE - V)EE - By Emds - DEEEIT
ﬁ%ﬁ’f/\ ~<

‘Thus her six arms are adorned in various ways. Above her body (?), she releases

hundreds of thousands nayutas kotis'*

of rays of light, which completely
pervade all the worlds. Moreover, one [should] visualise all the Tathagatas, along
with Bodhisattva Tara and all other Bodhisattvas - with complete primary and
secondary marks adorning their bodies - personally offering her all sorts of

perfumes and flowers.’

tou Srigarbha appers to be a kind of gem. The expression is translated semantically into Chinese

and rendered accordingly into English.
1912 These terms are actually found in transcription in the Chinese text. On the whole this is a
typical expression indicating an extremely high number.
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WEBEE > BER0ES

U[l

I g B 5 WY R B B M SRS BT R 3 — 30 = BRYEY (EIET M WEREAIRE
A8 EE " R B 2

‘Having visualised in this way, one [should] recite the mantra:

om namah sakyamunaye tathdgataya arhate samyaksambuddhaya tadyatha om

mune mune mahamunaye svaha’

TERAES

THEEf W ERERSAG S oo TE g e i B
i SIS B RN SR R JQEIRIRIE MR E IRy ZRRME §E

Higs FERE O EAEE R EVER R E EI R A e B e E R
WEEZEME RMBRE WY M BEME 2wy

‘Next one should intone the root mantra:

om jeya jeya padmabhe avame avame sarasarani dhiridhiriradhiridhiradhiri[?]
devatanupalani buddhottarini pdraya piraya bhagavati sarvasa mama
paripdraya saparivaraya sarvasatvanam ca sarvakarmavaranani visodhaya

visodhaya buddhddhisthane[?] svaha ’

SRILESC  1BEETT - IR RRGS FEELTELGE  AENHE - 9
e mEEiE - FULEHE - %%Eﬁ@ TRy EHE - SIEHE -
BUCHEL -

‘Having intoned this mantra, one should practice [the following] visualisation.
One should visualise that , on the right side of that Bodhisattva Prajiaparamita,

Mother of the Buddhas, there are [these Buddhas]: the World-Honoured One
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1013 " the World-Honoured One Burning Lamp (Dipamkara), the

Sakya[muni]
World-Honoured One Measureless Life (Amitayus), the World-Honoured One
Knowledge Certainty, the World-Honoured One King of Radiance (Jvalanadhipati),
the World-Honoured One Voice of Thundering Roar, the World-Honoured One

Golden Flower (Suvarnapuspa), [and] the World-Honoured One Scattered

Flower.’
PNEREAE > BEFEE - FREMNIHE - g e et - st - 5

T -

‘On the Bodhisattva’s left side [one should visualise]: the World-Honoured One
Vipasyin, the World-Honoured One Krakucchanda (?),the World-Honoured One
Kanakamuni, the World-Honoured One Buddha Kasyapa, [and] the World-

Honoured One Treasure Hand (Ratnapani).’

FhERTE - KB - AR - FEPE e - AR -~ Rt

‘In front of this Bodhisattva [one should visualise]: the World-Honoured One
Great Thorough Shining, the World-Honoured One Treasure Arising
(Ratnasambhava), the World-Honoured One Amita[bha], the World-Honoured
One Non-Empty Accomplishments (Amoghasiddhi), [and] the World-Honoured
One Buddha Aksobhya.’

-
I
N

ERERE > i DEERE - & PRS- S5 - B - AR
W (BT o

'8 The convention here is to follow the Chinese text’s rendering of names. Occasionally, Skt.

rendering will be added in brackets. These provisional reconstructions are mere suggestions. In
fact, identifying the Skt. equivalents of Chinese names in this context is notoriously difficult.
Random reconstructions should probably be avoided.
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‘Behind the Bodhisattva [one should visualise]: the World-Honoured One
Supreme Lotus Flower, the World-Honoured One Supreme Treasure, the World-
Honoured one Joyful Auspiciousness, the World-Honoured One Beryl Light,
(Vaiduryanirbhasa), and Buddha the World-Honoured One Inconceivable

Auspiciousness'®*,

DR - AR RS  WE T O - R
B~ R RO © GHIT G RS O - e
HEZEREE ST MR TIE R W - Y -

B - P - SR - GRE

‘In front of the Bodhisattva, thera are also Bodhisattva Noble Lord of
Conteplation (Aryavalokitesvara), Bodhisattva Benevolent One (Maitreya)
Bodhisattva Universal Good (Samantabhadra), Bodhisattva Wonderful and
Auspicious (Mafjusri), Bodhisattva Obeisance, Bodhisattva Inconceivable
Auspicious Voice, Bodhisattva Adamantine Hand (Vajrapani), Bodhisattva
Unexhausted Mind (Aksayamati), Bodhisattva Eloquence Store, Bodhisattva
Unlimited Eloquence, Bodhisattva Space Repository (Akasagarbha), Bodhisattva
Esteem Without Blemish (Vimalakirti), Bodhisattva Sovereign Practice,
Bodhisattva Law Arising, Bodhisattva Constant Weeping (Sadaprarudita),
Bodhisattva Moon Shine (Chandraprabha), Bodhisattva Law Cloud, Bodhisattva
Earth Repository (Ksitigarbha), Bodhisattva Treasure Repository (Ratnagarbha)
Bodhisattva Sikhin, Bodhisattva Scented Elephant, Bodhisattva Kimbila - all of the

Bodhisattvas Mahasattvas such as these pervade the Buddha fields.’

1% This is usually found as a rendering of Skt. sri, which has a wide range of meanings, including

‘glory’, ‘lustre’, ‘wealth’, etc.
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EEBEEHTE » INMESERT - WEER—8EE - EEAMK B3RO E
EEELE - DIHMEHCE N EE ST - HEEBE —V)E0E - /EIILE
B BARAEKIES - (T08n0259p0854b26)

-

‘There are also wise kings like Bhrkuti etc. who stay in front of the Bodhisattva.
Having thus visualised one by one the members of such a retinue of saints, one
should imagine the marvellous offerings by men and Gods of scents, flowers and
precious objects, with which one should make offering to the Bodhisattva
Prajfiaparamita, as well as to all the Bodhisattvas of [her] retinue. Having

practiced this visualisation, this person will quickly attain perfect awakening.’
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Appendix B)

Dhdaranisamgraha MBB I-7: List of Included Works 1013

[The contents of Dharanisamgrahas like MBB |-7 were discussed in Chapter 2.4

of the present study. On this topic, see Hidas forthcoming]

Note: The following is a reproduction of an handwritten table of contents in Latin
alphabet added by the IASWR team. It can be found at the opening of the
relevant microfiche set for MBB I-7. It is reported here to exemplify the possible
contents of a DS, in conjunction with Appendix C. The numbers, e.g. 1) etc., are
also found in the original. The spelling of titles of the various works has been
normalised as far as deemed possible and/or convenient.

1) Saptasatika prajfiaparamita

2) Abhisamayalankaraprajiaparamita

3) Pitavarnaprajiaparamita

4) Aryasrikarunapundarikamahayanasitra
5) Nityaryanityatasutra

6) Yaksastaka

7) Jambhalajalendra

8) Vasundharadharani

9) Aryamoghapasahrdayamahayanasitra
10) Bhadracaripranidhana

11) Pratisaramahavidyadharant

12) Dasabhimisvaramahayanasutra

13) Samadhirajadharant

1015 On the basis of the handwritten Table of Contents found included in the IASWR

microfiche collection.
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14) Gandhavyahadharani

15) Saddharmapundarikadharant

16) Mahamayavijayavahini

17) Lankavatara

18) Lalitavistara

19) Kurukulladharant

20) Ekajata dharani

21) Aryanamasamgiti

22) Yogesvarasya karmaraja

23) Kalacakranivardhana

24) Hevajrapujavidhi

25) Pancaraksamahadivyasadhana

26) Hastapujavidhana

27) Candamaharosanasya dharani

28) Mahasa(mv)arasya karmarajavisuddhi
29) Nagarjunapadaih patalad uddhrta [sic!]*%*®
30) Aryaparamitayurnamamahayanasitra
31) Mahapratyangira mahavidyarajii

32) Grahamatrikadharani

33) Lokesvarasatakam

34) Stryasatakam

35) Mahamegha(n)-mahayanasitra

36) Vagisvaripajavidhi

37) Svayambhicaityamahima

38) Asvaghosavadana

1918 This is not a title but one of the closing formulas sometimes found in colophons. This

expression is also found in MSS of the SvalP.
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39) Triskandhaka

40) Nilatantra

41) Suvarnaprabh(a) Sarasvatiparivarta

42) Paficatathagatajianastuti

43) Mayacakratantra

44) (S)oda($)ayoginistotram

45) Sukhavativylha

46) Tattvajfianasamsiddhi

47) Suvarnaprabha

48) Candamaharosanatantra

49) Cakrasamvaratantra

50) Mahakal[+a]tantra

51) Maijusrimantrasitra

52) Gunakarandavyiha-mahayanasatra

53) Siddhakaravirakhe(s)ricandamaharosana
54) Siddhakaraviratantra by siddha Bandhudatta
55) Ratnagunasamcayaprajiiaparamita

56) Cakrasamvaravivrtitantra

57) Vas(un)dharadharant

58) Buddhagandi

366



Appendix C)

Dharanisamgraha MBB Ill 53: List of Included Works'®"’

[The contents of Dharanisamgrahas like MBB Ill 53 were discussed in Chapter 2.4
of the present study. On this topic, see Hidas forthcoming]

Note: The following reproduces a table of contents found at the end of the MS. It
is written in the same Nepalese script also used for the main body of the MS. It
thus appears to have formed an integral part of the MS itself. The titles are
arranged into four columns per folio, each column-line having one title (from top
to bottom, ca. 9 titles per column). On occasion, folio numbers were also added.
Each of the following titles starts in the MS with $ri-. While sri- is not reported
here, its presence could be relevant for a study of historical title attestations.
One titles are too long to fit the column width, the writer has used a circular sign
(°) to indicate incompleteness. In most cases dha® would be an abbreviated form
of dharani.

Mahayanasutram [sic]
Vajrasatvadharani
Vajrasatvakavacadharani
Buddhadharant
Dharmadharani
Samghadharani
Vairocanadharanit
Aksobhyadharant
Ratnasambhavadharani
Amitabhadharant

Amoghasiddhidharani

%7 Erom the IASWR manuscript collection (microfiche).
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Vipasvidharant
Sikhidharani
Visvabhuvadharani
Kakucchandadharani
Kanakamunidharani
Kasyapadharani
Sakyamunidharant
Namasamgitidharani
Prajiiaparamita Svalpaksa [sic]
Advayaprajiiaparamitadha®
Aparimitadharani
Mahamamijusridharani
Arapacanamamjusridha®
Dharmadhatuvagisvaradha®
Lokatitadharani
Durgatiparisodhanadharani
Danaparamitadharani
Silaparamitadharani
Ksantiparamitadharani
Viryaparamitadharani
Dhanaparamitadharani
Prajiaparamitadharani
Sarvamangaladharani
[FOLIO TURN]
Usnisacakravarttidharani

Punyavivarddhadharant
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Jatismaradharani
Bhaisajyarajadharani
Gandhavyljadharani
Lamkavataradharani
Astabhayapumgaladha®
Saptabuddhastavadharan
Jihvottaradharant
Karnnajayadharani
Sarvapapadahanadha®
Bhadracaridharant

Kartnapundarika

Saddharmmapundarika [sic]

Pratisaradharani
Sahasrapramarddani
Mahamayuridhara®
Sitavatidharant
Mahamantranusarani
Vajravidarinidha®
Ganapatihrdayadha®
Usnisavijayadha®
Mari[siclcinamadharant
Parnasavaridharani
Grahamatrkadharant
Dhvajagrakeytridharant

Pratyamgiradharani
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Sanmusa***®dharani
Amoghapasadharant
Padmapanidharant
Anandadidharani
Jatadharilokesvararadha®
Sahasrabhijalokesvaradha®
Nilakanthalokesvaradharant®
Halahalalokesvaradhara®
[FOLIO TURN]
Hariharavahanadharani
Sadaksariloke$varadharani
Sahasravarttavalokidha®
Mukhogi[sic]lokesadhara®
Simhanadalokesvaradha®
Abhayamkaridharant
Sarvalokesvaradhara®
Trailokyavasamkaradhara®
Vajrapanilokesadha®
Maya(n)alalokesadhara®
Padmanrtyesvaradharani
Raktavarnalokesvaradhara®
Maharaksalokesadhara®
Arapacanamamijusridhara®
Pratijnamamjusridharant

Maitreyadharani

1018

Probably pronounced as sanmukha.
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Maitreyapratijfiadharant

Jambhalajalendradharani

Ksat(?)asanadharani
Vajrapanidharant
Hemamgathadharani
Jangulidharant
Maitreyavyakarana
Vasumdharadharant
Astottaradharani
Sarasvatidharani
Cundanamadharani
Aryyatarastava
Aryyataradharani
Ekavimsati [sic]
Vajrataradharani
Ekataradharani
Mamakitaradharani
Locanitaradharani
Pandalataradharani
Aryya($a)tataradharani
[FOLIO TURN]
Mahataradharani
Vasataradharant
Varadataradharani
Ekajatadharant

Puspataradharani
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Dh(p)ataradharant
Dipataradharant
Gandhataradharant
Naivadyataradharani
Dasabhimisvaradharant
Saptas|[sic]atika prajiaparamita
Vacchadedikali.e.Vajracchedika] prajiiaparamita
Dharmmadhatuhrdayavairocana
Aksobhyahrdayadharani
Ratnaketuhrdayadharani
Amrtarucihrdayadharant
Amoghasiddhihrdayadharani
Sa(kya)ketuhrdayadharant
Vagisvarahrdayadharani
Bhiumindratathagatadharani
Vagvanisarasvatidharani
Saptaksaramamjughosadharant
Sivaripatathagatadharani
Parvatitaradharani
Gamgadharani
Caturbhidjamahakaladharant
Sadbhujamahakaladharani
Dvadasabhujamahakaladha®
Sodasabhujamahakaladha®
Yamantakadharant

Prajfiantakadharani
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Padmantakadharant
Vighnantakadharani
Acalaviradharant
Tarkkarajadharant
Niladandadharant

[PAGE TURN]
Mahabaladharant
Usnisavija[sic]dharani
Sumbharajadharanit
Cakrasamvaradharani
Cakrasamvaravisuddhi
Mahasamvaradharani
Herukasarvarogaprasamani
Mahasamvaramulamantra
Yogambarakarmaraja
Herukacaturvimsatip1®
Dvibhujasamvarahrdaya
Sadbhujasamvarahrdaya
Candamaharosanadharani
Candavira(v)iradharant
Trailokyavijayahrdaya
Hevajradharant
Kalacakradharani
Vajravarahidharani
Vajravarahiphalasiddhi

Vajrayoginidharani
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Vajrayoginivisuddhi
Kolasyamantrodhara®
Nairatmahrdaya
guhyesvaridharani
Chinnamastakayogini
Trisaktiharasiddhidharant

Vacchaladevidharant

Tripurapramarthanidharani

Vidyadharidharani
Meghasttradharant
Mahamayavijayavahini
Brahmayaninamadharani
Mahesvarinamadharani
Kaumarinamadharani
Vaisnavinamadharani
[PAGE TURN]
Varahinamadharanit
Indrayaninamadharant
Camundanamadharani
Mahalaksminamadharant
Pitha[sic]stavadharani
Suba(hu)gathadharant
Adityadharani
Somadharani
Mamgaladharani

Budhadharani
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Brhaspatidharant
Sukradharant
Sanisvaradharani
Rahudharant
Ketudharant
Naksatradharant
Sarvasiddhidharani
Sarvadustanasadharani
Prthvimatanamadharant
Astabhairavadharani
Ksetrapaladharani
Mrtyuvamcanadharani
Sragdharadharani
Siddhenta[sic]ridharant
Kanaviradharani
Vajrasarasvatidharani
Aryyavalokitesvarahrdaya
Hevajrahrdaya
Mahakalatantroktahrdaya
Vajravilasinthrdaya
Vajranairatmahrdaya
Khagananahrdaya
Nairatma Amrtaprabha
Nairatmavisuddhi
Jayavagisvarihrdaya

[PAGE TURN]
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Nispannayogamvarahrdaya
Vajravarahikalpadharani
Varahi[sic]Kalpadharant
Vajradharasamgitastuti
Vajravarahikalpaika [sic]
Vajravarahikatrisamaya
Vajravarahisadhana
Vajravarahibhavana
Vajrabhairavakalacakranama
khagananaguhyesvarinama®
Navagrahakrtastuti
Chatisaviredvara
Saptaslokikaprajfiaparamita
Karaprasamaninamadharant
Vajrasrmkhalanamadharani
Striyadhva(sic]sarvatathagata
Saptasammyakbuddhanamadharani
Aryyamitabhanamadharani
Sarvabuddhabodhisatvanama [sic]
Aryyapumgaladharani
Tarasatanamastava
Pimgalanamadharani
Sarvabhayanasanitarana®
Sarvaduhkhanasanttara
Santikataranamadha®

Svastikataranamadha®
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Vaisvanarataranama®
Krsnavadanataranamadharani
Bhrkutimukhataranamadhara®
Mahabalataranamadharani

Mahakartnikataranamadha®

Mahagambhiryyataranamadha

Candavajrapaninamadhara®
Padmantakanamadharani
Hayagrivanamadharani
Nilambaravajrapaninama®
[PAGE TURN]
Sarvamangalavastunamadha®
Catumaharaja[siclnamadha’
Sarvadigavasthitatathagata
Vajragandharinamadharani
Mahabrahmanamadharant
Indranamadharani
Mahesvaranamadharani
Vaisnavanamadharani

Navadurgganamadharani

Sarvatathagatosnisasitatapatra

Sarvatithinaksatradharanit
Sarvakarmakarinamadharani
Sarvatathagatosnisavijaya
Sarvabuddhajayottaridharant

Aparajitadhvajagrakeyira
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Asurajitadhvajagradha®
Nrtyanathadharani
Nandinamadharant
Mahakalanamadhara®
Mrtyumjayanamadha®
Bhimasenanamadha®
Durppalsic]Jtinamadhara®
Adityanamadhara®
Somanamadha®
Amgaranamadha®
Budhanamadharani
Brhaspatinamadha®
Sukranamadharani
Saniévaranamadharani
Rahunamadharant
Ketunamadharani
Janmanamadharani
Sataksaranamadharani
Samantabhadranamadharani
Dhrtarastranamadharant
Virddhakanamadharani
[PAGE TURN]
Virupaksanamadharani
Vaisravananamadharani
Varunanagaraja[siclnamadhara®

Anantanagaraja[sic]dharani[sic]
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Padmanagarajadharani[sic]
Taksakanagaraja[sic]dharani[sic]
Vasuptinagaraja[sic]ldharani[sic]
Samkhapalanagaraja[sic]dhara®
Karkatakanagaraja[sic]dhara®
Mahapadmanagaraja[sic]dha’
Kulikanagarajadha®

Sitaladevinamadha®

Bauddhastakam([siclnamadharant

Samvarastavanamadhara®
Mesasamvarastavanama®
Asvananastavanamadha®
Vyaprasamvarastvavanama®
Kirmasamvarastavanama
Matsyasamvaranamadhara®
Ma[siclkrasamvaranamastava®’
U(gra)samvarastavadha®
Gajasamvarastavadha®
Mandukananasamvara®
Ahimukhasamvaradha®
Stkananasamvara®
Simhananasamvaradha®
Markatasyasamvaradha®
Svanananasamvaradhara®

Ghrstimukhasamvaradhara®

Sivananasamvaradhara®
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Grddhananasamvaradhara®
Kakananasamvaradhara®
Ultdkananasamvaradha®
Tarksananasamvaradha®
Govaktranamadamvara®
Kharananasamvaradha®
[PAGE TURN]
Mahisasyasamvaradharani
Viralasyasamvaradhara®
Salvananasamvaradha®
Krauficananasamvaradha®
Ulkananasamvaradha®
Hamsananasamvaradha®
Mrgavadatasamvaradha®
Cakravakananasamvara®
Ajananasamvaradhara®
Kukkutananasamvaradha®
Sarasananasamvaradha®
Musananasamvaradha®
Kapotananasamvaradha®
Salukasyasamvaradha®
Grahananasamvaradha®
Cihnasyasamvaradha®
Catakananasamvara®
(S)arasananasamvara

Khamjasyasamvaradhara®
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Kurmakarpasyasamvara®
Sasakananasamvara®
Bhallukasyasamvaradha®
Pikasyasamvaradha®
Bakananasamvara®
Khadgimukhasamvara®
Karkatasyasamvaradha®
Sallukimukhasamvara®
Vrécikananasamvaradha®
Alivaktrasamvaradha®
Jahakasyasamvaradharani
Camaryyasyasamvaranamadha®
Simrasyasamvaradharani
Godhasyasamvaradhara®
Cakorasyasamvaradha®
Godhikasyasamvaradha®
Maksikasyasamvaradha®

[FOLIO TURN]
Patangasyasamvaranamadharani
Naravakrasamvaranamadharani
Srstisamvaranamadharant
Sthitisamvaranamadharani
Pralayasamvaranamadharani
Jyotisamvaranamadharant
Jyotisamvaranamadharant [sic]

Catusastiyoginidharani
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Kalyanastavadharani
Sragdharastavadharani
Lokesvarasataka

Avalokitesvarasitra
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Appendix D)

The Saptaslokika (SaSIP) from MBB 111 53 in Comparison
with the CTRCT 8 Text

[This work was discussed at various places, particularly in Chapter 4.1.2 and 4.3.1,

also see the Editorial Conventions before Appendix A]

Editorial Note: The text reproduced here is that of MS MBB IIl 53 from the IASWR
microfiche collection. The notes indicate variants from the second Sanskrit
witness i.e. CTRC8 (CTRC Beijing), edited in Komine et al. 2015: 108f. This second
witness appears to be significantly less corrupt and is used as basis for the

English translation. For details see Chapter 2.2.1.

[folio 245 , 1] om namo bhagavatyai aryyapra(line 2)jfiaparamitayai | | om namo

bhagavate vairocanaprabhavarajaya®®®® tathagatayarhate samyaksambuddhaya

1020
h

|| nama aryyasamantabhadraya bodhisatvaya ma(line 3)hasatvaya

mahakarunikaya| | tadyatha| | om jiianapradipe [ILLUMINATION-1] aksayakose

pratibhanavati sarvabuddhavalokite yoga(line 4)parinispanna1021

gambhiraduravagahayadhvaparinispanna®®*? bo[ILLUMINATION-

:1023

1]dhicittasamjianani sarvabhisikta 1025

h1024 sarvatathagatabhasi(line 5)ta

dharmmasagaratanute®*® dharmmarajabhasita’®’ amoghasra[ILLUMINATION-

1019 cTRC 8: 1b5] aryavairocanadya.

CTRC 8: 1b5] namo bhagavate.

CTRC 8: 2al] yogaparinispanne.

CTRC 8: 2al] gambhiraduravagdhe tryarthaparinispanne.
CTRC 8: 2al] bodhicittasamjanani.

CTRC 8: 2a2] sarvabhisekabhisikte.

CTRC 8: 2a2] sarvatathagatabhdsite.

CTRC 8: 2a2] dharmasagarasambhdite.

CTRC 8: 2a2] om. dharmarajabhasita.

1020
1021
1022
1023
1024
1025
1026
1027
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1028

1]lvamna™ “® mahasamantabhadrabhidminiryate | | vyakaranapari(line 6)prapani

sarvasiddhanamahkrte'®®® | | sarvabuddhabodhisatvasam[ILLUMINATION-

1031

1]jfiananir'®* aparimitabhagavatibuddhamatre | | om arade (line 7) karade 2

1032 1033

mahaprajiiaparamite svaha || aparimite janu[ILLUMINATION-1]samsaya

01034

imam pa tisakalpasahasropacite1035 karmmava(line 8)ranam eva

1036 1037 ||

karmmavalamanusmaya sarvataparisamksayam

buddhasahasropacite'®® kusalamilo bhavati(m)'* kalpasahasram samsarat'®*

1041 :1042 .= 1043

sukhi(line 9)karoti~ < jatiparivasa 1044

pascat cakravarttirajyam sahasam

pratilabhate || maranakalasamaye'® buddhasahasram pasyati'®*®

$uddha'®’buddhaksetresapa(FOLIO TURN, line 1)padyate | |

ekaviméatidivagani'®®® triskrtva'®® ratrau triskrtva'®° divasam®®?

1052

anupatsyate | | ekavimsatime divase'® buddham bhagavantam padmasane

1054 1055

nisa(line 2)rnna™ " pasdyati parisuddhabuddhaksetropapattim™ " ca pratilabhate

1028 cTRC 8: 2a2] amoghasravane.

CTRC 8: 2a2] sarvasiddhanamaskrte.

CTRC 8: 2a2] sarvabuddhabodhisatvasamjanani.

CTRC 8: 2a2] om. aparimita; buddhamate

CTRC 8: 2a3] adds: aradakarade. Number actually found in MBB MS.
CTRC 8: 2a3] aparimito tranusamsah.

Circular sign probably indicating abbreviation.

1029
1030
1031
1032
1033
1034

1035 cTRC 8: 2a3] om. imam pa°tisa; kalpasahasropacitam.

CTRC 8: 2a4] ekaveldm anusmarya.

CTRC 8: 2a4] sarvam vrajati samksayam.

CTRC 8: 2a4] buddhasahasropacitakusalamiilo.

CTRC 8: 2a4] bhavati

CTRC 8: 2a4] samsaramtyas (conj. Komine: samsarantyam?)
CTRC 8: 2a4] om. pascat.

CTRC 8: 2a4] cabhimukhikaroti.

CTRC 8: 2a4] jatiparivartta (em. Komine: parivarte)

CTRC 8: 2a4] cakravarttirajasahasram.

CTRC 8: 2a4] maranakale samaye.

CTRC 8: 2a5] pasyatih (em. Komine: pasyati)

CTRC 8: 2a5] parisuddha...

CTRC 8: 2a5] ekavimsatidivani.

CTRC 8: 2a5] triskrto (em. Komine: triskrte)

CTRC 8: 2a5] triskrte.

CTRC 8: 2a5] diva.

CTRC 8: 2a5] uccaya (Komine: uccarya)

CTRC 8: 2a5] ekavimsativatsa (em. Komine: ekavimsatidivase)
CTRC 8: 2a5] padmasananisannam.

Komine’s edition ends here.

1036
1037
1038
1039
1040
1041
1042
1043
1044
1045
1046
1047
1048
1049
1050
1051
1052
1053
1054
1055
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1056

bodhisatvasamgitisitram padyate | | ity aryyasaptaslokikaprajfiaparamit(line

3)ta samaptaM | |

Translation (based on the CTRC text, see the collation notes above or Komine
2016):

Om Homage to the venerable one the noble Prajfiaparamita. Om Homage to the
venerable one the noble Vairocana, the Tathagata, the Arhat, the perfectly
awakened. Homage to the venerable one the noble Samantabhadra, the
bodhisattva mahdsattva, the great compassionate one.

Tadyatha | Om oh lamp of knowledge, inexhaustible treasure, eloquent one,
blessed by all buddhas, perfected in yoga, profound and hard to fathom,
perfected in the three meanings (? tryarthaparinispanne), producer of the
resolve for awakening, anointed in all anointment rites, uttered by all tathagatas,
born of the ocean of dharma, effective to hear, produced from the stage of the
great Samantabhadra , who delivers the profecy (to become a buddha), saluted
by all siddhas, producer of all buddhas and bodhisattvas, venerable one mother
of buddhas,

arade karade aradakarade mahaprajiiaparamite svaha

Infinite here is the benefit. Having brought this*®>’

to mind just one time, all the
karmic impediments collected over thousands of kalpas are destroyed, [and one
becomes a person] possessing the wholesome roots of thousands of buddhas.
One faces the end of samsara which lasts thousands of kalpas. Upon obtaining a
new birth, one obtains a thousand [times] the kingship of a cakravartin. At the
time of death, one sees thousands of buddhas and is reborn in pure buddha-
fields. Having uttered over twenty-one days, three times at night [and] three
times by day, on the twenty-first day one sees the venerable buddha seated in
the lotus posture and one obtains birth in the pure buddha-fields. Thus one

reads in the Bodhisattvasc/mg/'t‘isatra.1058

156 cTRC 8 possibly reads pathyate.

Note that the Nepalese MS reads imam etc., absent in the Pala witness. The passage remains
obscure, although it either refers to the reciting of the spell or the SaSIP as a whole.
1058 . . .

The reading pathyate is uncertain.

1057
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Appendix E)

Towards a Critical Edition of the Ardhasatika
Prajnapdramita: a Collation of Sample Materials.

[This work was discussed at various places, particularly in Chapter 3.2.2 and 4.1.2;

also see the Editorial Conventions before Appendix A]

Editorial Note: The text edited here diplomatically is that of Cambridge MS 1326.
The notes provide readings from the Dharanisamgraha Tokyo witness 418 (Tok
418), as well as the Dhdaranisamgraha reproduced in Krtibodha 6 (National
Mission for Manuscripts, New Delhi, p.130ff. — Ktb 6). For details on the MSS see
Chapter 2.

[NOTE: THE TEXT ORIGINALLY PRESENT HERE IS NOT INCLUDED IN
THE ONLINE VERSION. PLEASE CONSULT THE BODLEIAN COPY OR
CONTACT THE AUTHOR]
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Appendix F)

Further Primary Sources (Texts and Translations)

1) Ekaslokika prajidpdramita (with opening invocations)

From Danzeng 2011: 145 (coloured photograph sample folios of the CTRC 8 MS)

[1b1] om*®® namo buddhaya | namo dharmaya | nama samghaya | | nama
sarvabuddhabodhisattvebhyah | | namo bhagavatyai aryaprajfiaparamitayai | |

utpédasthitibhahgadosal%orahitém sarvasravonmulinim
[1b2]---- (bh/t)i(yo)gayogavigaténm1061 nabhavabhavanvitam

1062

tam antadvayavarjjitam nirupamam akasavan nirmalam

prajfiaparamitam jinasya jananim $rnvantu bodhyarthinah | |

namo bhagavatyai arya[lb3]prajfiaparamitayai|
(sa)kalamahayanagryadharmatayai | |

tadyatha | om dhih hrih $rih Srutismrtivijaye svaha | |
taraka timiram dipo

mayavasya[sic]ya budbudam

svapnan ca vidyudabhrai ca

evam [1b4] drastavya samskrtaM | |

(niratma)na(:)sarv(e) bhavah ksanikam sarvasamskrtam santam nirvanam ity esa
dharmamudra trilaksana | | idam avocad bhagavaN | |

ity ekaslokika bhagavati prajiiaparami[1b5]ta samapta| || |

1059 Symbol similar to a vertical hook.

Tomabechi 2009: ksaya
Tomabechi 2009: vimalam
Tomabechi 2009: akdsarva nirmalam , later emended.

1060
1061
1062
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Translation

Homage to the buddha. Homage to the dharma. Homage to the sangha. Homage
to all buddhas and bodhisattvas. Homage to venerable Prajiaparamita.

[Those] who seek awakening should listen to the Prajiaparamita, mother of the
Buddha // who is free from the defects of arising, sustenance, and decay; who
eradicates all influxes (asrava); // separate from [..]; not constrained by
inexistence or existence; // devoid of end or duality; without comparison; space-

like; spotless //.1083

Homage to the noble Prajiiaparamita, highest principle of the entire Mahayana,
tadyatha om dhih hrih srih srutismrtivijaye svaha

A shooting star, an obscuration of sight, a lamp // an illusion, dew, a bubble, // a
dream, lightning (or) a rain-bearing cloud // - thus should one see the
conditioned (world) //.1%%*

All phenomena are without self-being, the entire conditioned (world) is
momentary, the ‘blowing out’ (nirvana) is peaceful - such is the dharma-seal with
its threefold characteristics.

Thus spoke the venerable one.

This concludes the venerable prajiiaparamita in one sloka.

1983 Note that the correlative to tam might be found in the undeciphered portion. Here all

feminine accustive attributes are rendered directly as qualifying the prajiigparamitam of the last
verse.
194 This is the famous stanza also found in the Vajracchedika. See Harrison 2006: 158.
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2) Prajidaparamita Namastasataka

CBETA Chinese text (T230) with selected Tibetan sections (Q172 rgyud, pa 16b7-
18b4 (vol. 6, p.278)). Punctuation as per CBETA 2016. Only a few, minor variants
are reported in Taisho and Zhonghua apparatuses.

5\ T B E S — M A B E R IC ek

‘The Dhdrani of True and Complete Meaning and the 108 Names from the

Noble Astasdahasrika Prajiaparamita’

EraErsE bt e SN %08

HERRIIE - —VIEEMIEEA -
Astih R bt P GRS iEs W P
b R A SRR WEFTER S &4

Homage to the wonderful mother of buddhas, the Prajiiaparamita-dharma //

All buddhas of past, future and present have sprung forth from her //

Being skilled in giving birth to all buddhas, she is the mother of buddhas. Her true
nature is the absence of nature, she is purity of self //

The buddha told [it] extensively to Subhti, and accordingly is told now in
abridged form /206

RCEREES A —H /)& —ERieeiEES > — - —UE > = —1)
MR - U~ B T B4 N~ SEEE > s SERE 0 O B I

198> compare Conze 1993: 196 (note 1).
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WEE -+~ AEAR > o ZEEAEEEE o 2 Y = g
BEETE > T AN PN RS S EE O EE S LA
> A S JERVE S R JREe 0 = JERE
=AU JEER 0 S FRERHIEE - N s JEEE > S JRRES
e /O BROES O S |\ =0 E\EE S = e =
T R == fEEGE 0 =0 BEEGR 0 =7 EEERGR 0 =T
N~ Uik =t HAEUIEE > =0 e UREGE - =+
U~ REER UM - 1O~ ESETE R o Wb SRR U
FELEHRE - O+ =~ fFERIR - U ~ fESRE. » 7~ (R0 - M
TN (g o WO EREEE - DU/~ B UL R

Prajiaparamita has 108 names: the 1st is Excellent Prajfiaparamita; 2nd is
Omniscience; 3rd is Knowledge of the attributes; 4th is Upper limit of reality; 5th
is Suchness; 6th is Non-destroyable suchness; 7th is Non-separate suchness; 8th
is Ultimate nature; 9th is Born accorting to truth; 10th is Not Distorted; 11th is
Emptiness, Signelessness and Aimlessness; 12th is Without own—being;1066 13th is
True nature; 14th is True nature of no own nature; 15th is Dharma nature; 16th
is Dharma realm; 17th is Fixedness in Dharma; 18th is Dharma adherence; 19th is

Selflessness of dharmas;1067

20th is Dharma characteristic; 21st is Not being
(*sattva); 22nd is Not Life (*jiva); 23rd is Not nourishing (*posa); 24th is Not
being (*purusa); 25th is Not person (*pudgala); 26th is Not utterance; 27th is
Not the way of words; 28th is Separate from mind; 29th is Without equal; 30th is
Equal with the without equal; 31st is Without pride; 32nd is Without self; 33rd is

Without wrong views; 34th is Separate from wrong views; 35th is Beyond all

1% Erom no. 12 to 18 one finds what seems to be a list of synonyms of tathata. For a partial

parallel see HESEHEOME © " MELRMAE? | hEEH 1 THEERE - R -
¥~ R BEwE - EHE - RS SR AR AN NEEM - AR - EEE
BEAEME ~ AT~ TAE - EIE - S| WER R AL o (TO7n220p59¢25). See also the
Paficavimsatisahasrika (ed. Kimura |-2 p. 27): subhdtir aha: katame bhagavann asamskrta
dharmah? bhagavan aha: yesam dharmanam notpado na nirodho nanyathatvam prajiidyate
ragaksayo dosaksayo mohaksayas ca, tathata avitathata ananyatathata dharmata
dharmadhatur dharmasthitita dharmaniyamata bhitakotih, ima ucyante asamskrta dharmah.

%7 Erom no. 19 to 25 one finds some overlap with common list of terms denoting selfhood. See

for example Zacchetti 2005 (GZJ § 3.2): 207 and 327-329. See also Paficavimsatisahasrika (ed.
Kimura I-2 p. 54): tadyathdpi nGma sariputra Gtmeti cocyate, na catma upalabhyate, na sattvo na
jivo na poso na puruso na pudgalo na manujo ‘py upalabhyate, etc.
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wrong views; 36th is Mother or all buddhas; 37th is Giving rise to all bodhisattvas;
38th is Giving rise to all sravakas and pratyekabuddhas; 39th is Nourishing and
supporting all worlds; 40th is Possessing endless meritorious actions; 41st is
Applying insight; 42nd is Give rise to powers; 43rd is Rise of the pure divine eye;
44th is Rise of the pure divine hear; 45th is Rise of notion of others; 46th Rise of
memory of former lives; 47th is Rise of knowledge of the outflows; 48th is Sagely

and pure; 49th is Auspicious;

At~ ZENREE 0 b~ BVUIEE > Ab s VO o b= 5EIR

AF o ot s g IR e > b mERES otos s o/ E > A

fiE RS - T\~ BIRILRERE - UL s BB 0 N s e
ANt BT N2 HiEREARE oSt = s AR AN
TESRIR RS - N +1 - HAREEE - /78 BB S DE

—UIERME > N/ B—UPEE > N mE e £ A s

WohzE > s ZmzE > = RZE > B R BT BAEE

-

s s R B R T/ SR BT BzE o
e >t HMZE > F2 s BfEZE R Az
e S ANG pv A = N VAN pVANRIE 1 6 = RS IVANS p s 15 <7 (CIRIVANS pVAN

AL NI AR T A St AE S L2 IR Ut
= JEFFE > ST IRE U FRE TUtoN s EEIGEE > L
FEE(E] > JUH/\ > S > UL MERTE > — 8 AR —H—
I\ —E R —H = REFEIERTER > —E 0 R 2
Fo —HL - BETERE > —EN  EREEMENLIE > —Ht - A
—H/\ > —UNAR—k

50th is Well-established in the four forms of mindfulness; 51st is Equipped with
the four correct abandonments; 52nd is Using the four powers; 53rd is
Purification of the senses; 54th is Possessing all strengths; 55th is Garland
adorning the seven branches of awakening; 56th is Reveals the eightfold path of
the noble; 57th is Donates the seven saintly goods; 58th is Completes the 9
successive states; 59th is Equipped with the ten freedoms; 60th is Well-placed on
the ten stages; 61st is Completes the ten strengths; 62nd is Adornment of the
ten pervasive places; 63rd is Employs the ten insights; 64th is Effective in taming
the ten kinds of grate evil thought; 65th is Gives rise to the absorptions; 66th is
Exceeds the triple world; 67th is Wonderfully abiding in the awakening of the
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perfectly awakened; 68th is Knowledge of the omniscient; 69th is Internal

emptiness;'*®®

70th is External emptiness; 71st is Internal and external emptiness;
72nd is Empty of emptiness; 73rd is The great emptiness; 74th is Ultimate
emptiness; 75th is Emptiness of conditioned; 76th is Emptiness of non-
conditioned; 77th is Absolute emptiness; 78th is Limitless emptiness; 79th is
Emptiness of the Dispersed; 80th is Immutable emptiness; 81st is Emptiness of
common characteristics; 82nd is Emptiness of own characteristics; 83rd is
Ungraspable emptiness; 84th is Emptiness without nature; 85th is Emptiness of
own nature; 86th is Emptiness of absence of nature and of own nature; 87th is
Without arising; 88th is Not born; 89th is Indestructible; 90th is Non-interruption;
91st is Impermantent; 92nd is Not single; 93rd is Not plural; 94th is Not come;
95th is Not gone; 96th is Properly contemplating coused arising; 97th is Not
reflection and investigation; 98th is Absence of gathering; 99th is Without
possessions; 100th is Originally without beginning; 101st Without duality; 102nd
is Not without duality; 103rd is Calm insight without bending; 104th is Without
binds and stains like space; 105th is Separate from the 10 kinds of speach; 106th
is Dharma’s own nature is like a dream; 107th is Like a potter’s wheel; 108th is
Samness of taste of all dharmas.

WERCE R EEE S —H /\% o BRI —VI5E > —UIsEfbPr It -
—UJEE KRB - R EATEE - ARG REES HEEFECEE
E[ : 1069

‘The one who constantly recites such 108 names of Prajfiaparamita destroys all
offences, and all the Buddhas praise him together. All bodhisattvas and sages
constantly protect him at all times. Now is declared the Dharani of true e
complete meaning of the Prajiiaparamita’

198 On the list of forms of emptiness (nos. 69-ff.) and its Sanskrit equivalents, see Lamotte, Traité

(IV): 2028ff. as well as Zacchetti 2005: 180 (§ 1.135) and 2005: 296-299.

1069 Compare the Tibetan (Passage Translated in full on page 228): su zhig shes rab kyi pha rol tu

phyin pa’i mtshan brgya rtsa brgyad pa 'di "don pa de ngan song thams cad las rab tu thar
par’gyur ro | sangs rgyas thams cad kyis kyang dgongs par ‘gyur ro | byang chub sems dpa’
thams cad kyis kyang rtag par rgyun du bsrung ba dang, skyob pa dang, sbed par byed par 'gyur
ro |
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TE[EEx] M v SRR SAME(Y R SRR ZEDY SR R &
prp it ADRESREEE  Bde  #RSIE BEAHIMEEHE i —ph(HEY
PEEGE A IR S SRR R E A R
pSel[Ehm SRS DA s ARt st e U GRS R ST e e st
EWREREESE 12 & =E KGR —EEE RBEEDHE

Compare Tibetan Spell section: 1070

o7 | siddhe

om prajiie prajfie mahaprajfie | prajiiavabhase prajiialokakare | ajianavidhamane
susiddhe | siddhamane'®” | bhagavati sarv:§1r'1gasundari1073 | bhaktivatsale'* | prasaritahaste |
samasvasakari | tistha tistha | kampa kampa | cala cala | rava rava | gaccha gaccha™” | agaccha

agaccha | bhagavati ma vilamba svaha

PR E M ERER] - R IESZFHERE - FTEER T EET -
*(T08n230p0685b13)

‘As for the sacred and arcane sentences of this dharani, if one constantly keeps
in mind, holds (in mind) and recites these words, the merit one will obtain will be
incalculable’.

1970 On the editorial difficulties related to this particular spell see Conze 1993: 198. Conze’s

reconstruction is for the most part followed here, with supplementary references to the Peking
edition.
1071 e = . .
Pek: adjiianavidhamani?
Pek: siddhyamana?
Pek: °’sundhari?
Pek: bhagavati vadsamli?
Am unable to read Pek here.

Compare the Tibetan (passage translated in full on page 228): shes rab kyi pha rol tu

1072
1073
1074
1075

1076

phyin pa ’di ‘dzin na, shes rab kyi pha rol tu phyin pa ‘bum bzung par ‘gyur ro | rtag tu
bzlas brjod byas na de ’i las kyi sgrib pa thams cad 'byang par 'gyur ro | de nas shi’phos
nas kyang skye ba dran pa dang, yid gzhungs shing shes rab mtshungs pa med par ‘gyur
ro | dus gsum gyi de bzhin gshegs pa thams cad kyi chos ma lus par bzung bar ‘gyur ro |
gsang sngags dang rigs sngags thams cad kyang bzungs par ‘gyur ro | ‘di nas shi ‘phos
nas kyang skye ba dran pa dang, yid gzhung shing shes rab chen por ’gyur ro | (Q172
rgyud, pa 18a,4-[...]-18b,4 (vol. 6, p.279))
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APPENDICE F3 to F5

[NOTE: THE TEXT ORIGINALLY PRESENT HERE IS NOT INCLUDED IN
THE ONLINE VERSION. PLEASE CONSULT THE BODLEIAN COPY OR
CONTACT THE AUTHOR]
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Appendix G)

List of Spells in the Selected Sources

Note: the following list of spells is meant as a general overview to complement the
treatment of Chapter 4. The reader should refer to the relevant editions, which might
record a number of variant readings.

Here, the vertical stroke (|) has been added at discretion of the present author and does
not necessarily reflect a punctuation mark found in either editions or manuscript
sources.

Irregularities which were deemed to be typos were corrected by the present author.
One should still refer to the key editions for all matters of textual criticism, which the

present overview does not aim to substitute.

SvalP
1) namo ratnatayaya | namah sayamunaye tathagatayarhate
samyaksambuddhaya | tadyatha | om mune mune mahamunaye svaha | (see

Yuyama 1977: 287 (Vc-d))

2) tadyatha | om jaya jaya padmahe avame sara sarani dhiri dhiri dhira dhiri khiri
khiri khira khiri devatanupalani buddhottarani piraya puraya bhagavati sarvasam
mama pulraya saparivaraya sarvasattvanam ca sarvakarmavaranani viSodhaya

visodhaya buddhadhisthanena svaha | (see Yuyama 1977: 287 (Vg))

KauP

namo dasasu diksu sarvesam atitanagatapratyutpannanam trayanam ratnanam
namo bhagavatyai prajiiaparamitayai sarvatathagatasunibhayai
sarvatathagatanujiatavijiatayai |

(om) prajiie mahaprajfie prajiiavabhase prajfialokakari ajianavidhamane siddhe
susiddhe siddhyamane (bha)gavate sarvangasundari (bha)ktivatsale prasarahaste
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samasvasakare sidhya sidhya budhya budhya kampa kampa cala cala rava rava
agaccha bhagavate ma vilamba svaha |

namo dharmodgatasya bodhisattvasya mahasattvasya mahakarunakasya |
namo prajfiaparamitayai | tadyatha | munidharme samgrahadharme
anugrahadharme vimoksadharme sattvanugrahadharme vaisramanadharme
samantanuparivartanadharme gunigrahasamgrahadharme
sarvatranugatadharme sarvakalaparipirnadharme svaha |

namo prajiiaparamitayai | tadyatha | akhane nikhane mukhana nekhane
(avaravandane) patane patane patare svaha |

namo prajiiaparamitayai | tadyatha | ganga ganga na tiravabhasa ganga svaha |
namo prajiiaparamitayai | tadyatha | $riye sriye muni $riye sriyase svaha |
namo prajiiaparamitayai | tadyatha | om vajrabale svaha |

namo prajiiaparamitayai | tadyatha | om hri $ri dhi $ruti smrti mati gati vijaye
svaha |

namo prajfiaparamitayai | tadyatha | bambari bambari mahabambari biru biru
mahablmru svaha|

namah prajfidparamitayai | tadyatha | hate hdte hlvitasane
sarvakarmavaranane svaha |

namah prajiidparamitayai | tadyatha | om arolik svaha |

namo prajiiaparamitayai | tadyatha | om sarvavit svaha |

namah prajiidparamitayai | tadyatha | gate gate paragate parasamgate bodhi

svaha | (see Conze 1956: 117f.)

PNA

om prajfie prajiie mahaprajiie | prajiavabhase prajialokakare |
ajiianavidhamane | siddhe susiddhe | siddhamane | bhagavati sarvangasundari |
bhaktivatsale | prasaritahaste | samasvasakari | tistha tistha | kampa kampa |
cala cala | rava rava | gaccha gaccha | agaccha agaccha | bhagavati ma vilamba

svaha | (see Conze 1993: 198)
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SasIP

namo bhagavate aryavairocanaya tathagatayarhate samyaksambuddhaya |
namo bhagavate aryyasamantabhadraya bodhisatvaya mahasatvaya
mahakarunikaya |

tadyatha | om jianapradipe aksayakose pratibhanavati sarvabuddhavalokite
yogaparinispanne gambhiraduravagahe tryarthaparinispanne
bodhicittasamjanani sarvabhisekabhisikte sarvatathagatabhasite
dharmasagarasambhite amoghasravane mahasamantabhadrabhlminiryate |
vyakaranapariprapani | sarvasiddhanamaskrte |
sarvabuddhabodhisatvasamjanani bhagavati buddhamate | om arade karade

aradakarade mahaprajfiaparamite svaha |

EkaP
namo bhagavatyai aryaprajiaparamitayai| (sa)kalamahayanagryadharmatayai |

tadyatha | om dhih hrih $rih Srutismrtivijaye svaha | (see Appendix F)

PVPD
om namo ratnatrayaya | |

tadyatha om munidharme sar,ngrahadharme1077

anugrahadharme vimuktidharme
sadanugrahadharme vaisravanaparivartitadharme
sarvakéryapariprépana1°78dharme samatanuparivartitadharme svaha |

om prajfia dhrti vijaye'®’® svaha | (see Filliozat 1962: 41)

CandP
prajiie prajiie mahaprajfie candraprajiie sarvasa sagari'*®® svaha | (cf. Conze

1993: 151)

1077 . . . . .
In some witnesses dharme is absent here or elsewhere in the series (see e.g. Tok 419 folio

55b, 4)

1978 A number of witnesses seem to read parip(+r)arana (see e.g Tok 202 folio 3054, 4).
Some witnesses add gati or smrti gati before vijaye (see e.g. Tok 418 folio 124b, 3).
% See variants in the edition.

1079
108
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VajrapP

tadyatha| om muni muni| mahamunaye svaha| (cf. Conze 1993: 152)

BM
1) Mg S By REE A (H (SRS BPRiE s — 35 — 2 BRET
(TO8n0259p0854a11)

2) I RS s B AR {E MGG BRI — 5 = BREPIH AR (T ErE 0
EPAl i B LR EER R B 22K (T08n0259p0854a25)

ADHYP (T220)

1) GFEEMfTs SRR S RN BRUEHSEEN
EEMIE MR 2 BB RN A S OUR S TR IR R, IHE
AR EARIS  SETEAINS  SRRIMREC AR AR FREIE
EERARE BIE &HBE BEASHEMEE EVHER SRR
HHlES Y SRR el el Al FelREin
el #IERDE  HEENTE D@ SN PHEEEE  CHERE
FLEZE P55 (TO7n0220p0990c24)

2) Rl fers SRR R IHEEM ol (GieigsTEE
BEEETEE BRHEEE EVdgsEE mEEREEE 28
ZUERRINEF . SRS e T AR R D
£1 (T07n0220p0991a04)

3) E TR MRS IRTHS R, IHEM  EIER, IR EIER
ZEIEEIAY P55 (T07n0220p0991a10)

PPH (T251)
& 1R NIRRT AREEfYIERE SR 99050 (T08n0251p0848c23)
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TJ (T901) - [selected]
A) i5EM a7 faTs R EREfaTT MG IEY EE J0ET (T18n901p807b21)

B) FIPRE ZEMMEET FPREEERT R AR R T 25 B NSt R LK (g {nngEs
2R P iEsR RBHEERE PSS ELR L rEtizEiR
7S L PN EREES N 2R BEER ST (S s ik TR S e
PR TEEERR R AR AR SESHIR A M R A R 5
(T18n901p807b06)

C) A BT RS RS 2 R 2R ﬁzEE%E% o] K2 56 25 B8
£H EREMEZIEIAE 2R EREMESESES S ESRE SR
B O S RS &ﬂ““”*éé"c%ﬂﬂ EH %ﬂﬁﬁi‘%ﬂﬂ?—f
SRz EEERE e ﬁ*EB% FROETE TERERE BMZEE BED AR E AR
AN e T R S S PR — RV DA e Zhith it o BERHR B BREL ARt
FLERILE AMEEINZE %é’%%é’% R PR R By EE R

WEE J5ET (T18n901p807al5)

From Meisezahl 1957: 101f. (Die Tibetischen Handschriften und Drucke des

Linden-Museums in Stuttgart‘)1081

a) Shes rab kyi pha rol tu phyin pa stong phrag brgya pa gzung bar ‘gyur ba ni

tadya tha | om mu ni dharme sam gra ha dharme bi mu dhi dharme sada a na
gra ha dharme bai sra ba na pa ri barta ta dharme sarba karya pa ri pra ma na
dharme sa manta pa ri varta na dharme sba ha || om prajia $ru ti smri rti bi ja ye

dh1dha ra niye sbaha | om prajiia pa ra mi ta ba la sba ha |

1%81 see also the spells reported on p.49f.
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b) Stong phrag nyi shu Inga pa gzung bar ‘gyur ba ni

tadya tha om prajiia prajiia prajiia ba bha se prajfia ba bha se | prajfia ba la ga ti
sarba dharma ardha ka ra bhi dha ma ni | siddhe su siddhe | si dhyantu mam bha
ga ba te sarba jiia na sam dha ri bha ga ba ti bacche la pra sa ra de hasta ma ma
su ka ra siddhi siddhi | buddha buddha kampa kampa pa la pa la dha ra dha ra ba

ra ba ra garja garja a gaccha a gaccha bha ga ba ti ma bi lamba sba ha |

c¢) Brgyad stong pa gzung bar ‘gyur ba ni

tadya tha | om hrih $ruti smr ta bi ja ye sba ha | prajfia pa ra mi ta yai sarba

durga ti Sodha ya ra ja ya sba ha|
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Appendix H)

[NOTE: THE TEXT ORIGINALLY PRESENT HERE IS NOT INCLUDED IN
THE ONLINE VERSION. PLEASE CONSULT THE BODLEIAN COPY OR
CONTACT THE AUTHOR]
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