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Chapter 15

A Saiva Text in Chinese Garb?
An Annotated Translation of the Suji liyan Moxishouluo tian
shuo aweishe fa

ROLF W. GIEBEL

HE TAISHO CANON ATTRIBUTES (in some
cases spuriously) more than 160 translations
to Amoghavajra (Bukong +%; 704-74), and
they cover a wide range of subject matter.! One of
the more unusual translations attributed to him
is the Suji liyan Moxishouluo tian shuo (jialouluo)
aweishe fa i& % T B BLEA B R ALR) T RS
3% (T 1277.329b-331a), or The (Garuda) Avesa Rite
Explained by the God Mahesvara Which Swiftly
Establishes Its Efficacy (hereafter: The Avesa Rite),
the greater part of which describes the use of child
mediums in rites of spirit possession (avesa) for
the purpose of divination. The text itself would
seem to be entirely devoid of any Buddhist content
(apart from one reference to a Buddha when de-
scribing the iconography of Mahes$vara), and Alexis
Sanderson (2009: 136—38 n. 318) has pointed to the
possible influence of Saivism, but to the best of my
knowledge it has not yet been fully translated in a
Western language. The aim of this brief study, then,
is to provide a complete annotated translation of
The Avesa Rite in the hope that it may serve as a
basis for others more qualified than myself to de-
termine with greater precision the influences, Saiva
or other, that may be present in the text and the
text’s possible provenance. Before presenting the
translation itself I wish to touch briefly on textual
and other matters, including prior research.
The Avesa Rite is not included in the list of trans-
lated works Amoghavajra submitted to the Tang
court in 771,% and it appears for the first time in

1. I gratefully acknowledge helpful comments from
Andrea Acriand Arlo Griffiths and detailed feedback from
Tain Sinclair and Michael Slouber in the course of preparing
this study. The responsibility for the views expressed here
and the errors committed is of course entirely my own.

2. T 2120.839a25ff.

Yuanzhao’s H & addendum to the Kaiyuan cata-
logue (Da Tang Zhenyuan xu Kaiyuan shijiao Iu
KB & 7045 B LA #4%), compiled in 795-96, among
translations attributed to Amoghavajra, where it is
listed under the title Suji liyan Moxishouluo tian
shuo jialouluo aweishe fa i& % 3 53 B BB % R 3L
AEZE T B 2% Tt was first brought back to Japan
by Kukai 7% #% (774-835) in 806.* There can thus
be little doubt that even if this text was not actu-
ally translated by Amoghavajra, it was circulating
in China by the late 8th century. It is to be noted,
however, that Yuanzhao states that the text occupies
six sheets,” whereas Kuikai gives its length as four
sheets,® although it is not clear what the discrepancy
between these figures may signify.”

T 2156.753C13-14, 768b18-19.
T 2161.1062a13-14.

T 2157.1032bs.

T 2161.1062a14.

N oo ko

Matsunaga Yukei (1980: 322-24; 1985: 889-91) has
used the fact that Kakai gives the length of Amoghava-
jra’s translation of Chapter 41 of the Masijusriyamiilakalpa
(MMK) (‘Garudapatalaparivarta’; Wenshushili pusa genben
dajiaowang jing jinchi niaowang pin sk &R F)EEAR A K
# T4 8 L% [T 1276]) as three sheets to argue that
the version Kukai brought back was considerably shorter
than the current extant version, which, he states, ‘is
almost three times as great as that recorded’ by Kukai
and was, he maintains, later expanded. But Yuanzhao
already gives the length of Amoghavajra’s translation of
the ‘Garudapatalaparivarta’ as eleven sheets. The lengths
of texts as recorded in sheets by Yuanzhao and Kukai are
sometimes the same, but often they differ, with the number
of sheets given by Yuanzhao tending to be larger than that
given by Kuikai. Does this mean that there were differences
in the size of paper used or in the size of the writing? Or,
in view of the considerable discrepancy in the case of the
‘Garudapatalaparivarta’, did Kakai bring back a shorter
version even though a longer version already existed?

17/4116 11:12 AM
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That there was a demand for texts pertaining
to spirit possession and the use of child mediums
in 8th-century China is evident from the activities
of Vajrabodhi (671-741; henceforth Vajrabuddhi:
see Appendix A in this volume), Amoghavajra’s
teacher. Not only do two texts supposedly trans-
lated by him into Chinese include instructions for
the use of child mediums,® but according to one
of his biographies he himself performed such a
rite, using two seven-year-old girls, when one of
the emperor’s daughters was on the verge of death.’

Amoghavajra too was a renowned thauma-
turge, skilled in a wide repertoire of rituals, and
although it is not known whether he performed
rites of the type described in The Avesa Rite, they
would undoubtedly have fallen within the ambit
of his expertise, given the fact that avesa rites are
mentioned in several other texts translated by him,
starting with the Sarvatathagatatattvasarngraha.'®
Shortly after Vajrabuddhi’s death in 741, Amogha-
vajra travelled to Sri Lanka and possibly India,!
returning to China in 746, and even if The Avesa
Rite was not actually translated by Amoghavajra, it
may have been acquired by him during his travels,
perhaps in Java or Sri Lanka, where Tantrism, both
Buddhist and Saiva, was being practised to some
extent around this time. Alternatively, the text

Matsunaga does not elaborate on how he calculated the
extant version to be ‘almost three times as great as’ the
three sheets recorded by Kiikai, but the difference between
Yuanzhao’s and Kukai’s figures raises questions about
Matsunaga’s thesis (which is cited without comment by
Sanderson [2009: 129, n. 300], whereas Slouber [2012: 83]
is more critical of Matsunaga’s reasoning). This is perhaps
a subject deserving further investigation.

8. Jingangfeng louge yiqie yuqie yuqi jing 4 Rl %4k —
Hrim#Hrig g (T 867.269b23-28) and Budong shizhe tuoluoni
mimi fa FREhiEF ek RikE % (T 1202.24b15-21). The at-
tribution of the former to Vajrabuddhi is problematic. Cf.
Strickmann 2002: 206-8.

9. T 2061.711¢6-18. Cf. Chou 1945: 278-79.

10. Onavesa as employed during initiation in the Sarva-
tathagatatattvasangraha, see Sanderson 2009: 132-39.
For an English translation of the corresponding section
in Amoghavajra’s translation of the Sarvatathagatatat-
tvasangraha (T 865.218a29-c9), see Giebel 2001: 76—78. On
examples of spirit possession in other texts translated by
Amoghavajra, see Strickmann 2002: 233-37.

11.  On the destination and objective of Amoghavajra’s
journey see, e.g., Sundberg and Giebel 2011: 44-47.

[ B [ [ [

Esoteric Buddhism in Mediaeval Maritime Asia

may have been brought to China via Central Asia,
possibly from Kashmir.

Moving on to past research on The Avesa Rite,
the most detailed treatment is probably that by
Michel Strickmann (2002: 229-32), who translates
or paraphrases the entire text. Excerpts had been
earlier translated in French in the Hébdgirin (I: 7),
and it is also mentioned by Edward Davis (2001: 125)
in his discussion of Tang-dynasty precedents for
the use of child mediums. As noted above, Alexis
Sanderson cites it, with a summary of its content,
in the context of the assimilation of the Saiva Kaula
practice of ‘possession’ in the Sarvatathagatatat-
tvasangraha, although it is debatable to what extent
practices involving possession can be regarded as
specifically Saiva or even Tantric. On the subject of
oracular possession and the use of child mediums
in Esoteric or Tantric Buddhism, a useful summary
is provided by James Robson (2011), and on the
broader Indian context reference should be made
to Frederick Smith’s comprehensive study.'

A perusal of the above studies would suggest
that The Avesa Rite has until now attracted the at-
tention of scholars almost exclusively on account of
its description of spirit possession, specifically orac-
ular possession. But in view of the fact that the main
rite described in the text involves Garuda and is
referred to as ‘the most excellent among all Garuda
rites’, there is perhaps also a need to consider it as
a Garudic text in a broad sense of the term, even
though it does not deal with what Michael Slouber
has called ‘Garuda Medicine’, the primary concern
of the Garudatantras.’® In this connection it is
worth noting the inclusion in the Chinese canon
of the Jialouluo ji zhutian miyan jing in ¥ % R 35 X
% 4% (Scripture of Mantras of Garuda and Gods
[T1278]), which is essentially a manual of Garudic
medicine, primarily the treatment of snakebites,
that was translated, or perhaps compiled, by ‘the
venerable (bhadanta) *Prajiiabala (Boreli #% 3% 7),
a Trepitaka from the land of Kashmir’, possibly in

12.  See Smith 2006; on Chinese sources in particular,
see ibid.: 435-40, 444-48.

13.  See Slouber 2012. In a personal communication (21
April 2014) Michael Slouber informed me that he no longer
uses the phrase ‘Garuda Medicine’ and now prefers to
call it just Garudam or Garuda Tantra and not draw any
artificial lines between its medical and magical aspects.

17/4116 11:12 AM
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the latter part of the 8th century.” This means that,
along with the ‘Garudapatalaparivarta’, three texts
pertaining to Garuda were translated into Chinese
during roughly the same period, although it is not
clear whether this was a mere coincidence or some
other factors were at play.

Lastly, while I do not feel competent to comment
in detail on the content of The Avesa Rite, it can
at least be noted that Mahe$vara (or Rudra, as he
is referred to in three of the mantras), who dis-
penses the teachings of The Avesa Rite, is here not
presented in his normal role in Esoteric Buddhist
scriptures, namely, as the pre-eminent of evil and
deluded beings who is vanquished by Vajrapani,
most notably in the Sarvatathagatatattvasangraha,
or by Heruka in some later scriptures, to become
a protector of Buddhism.” This fact alone should
suffice to show that our text is not Buddhist in either
its inspiration or provenance, and along with the
Jialouluo ji zhutian miyan jing it is perhaps one
of the least ‘Buddhist’ texts in the entire esoteric
section of the Taisho canon. The pivotal role played

14.  Although the Jialouluo ji zhutian miyan jing is not
mentioned in any Chinese catalogues and the base text for
the Taisho edition is a Japanese manuscript copied in 1173
(Joan /&4 3), a ‘Trepitaka from Kashmir’ named *Prajia-
bala (Zhu 2003 has ‘Banruoli, Prajiabhava?’) is mentioned
in the biography of Huaidi 1% i# in the Song gaoseng zhuan
R &181% (T 2061.720¢23-28), according to which he arrived
in China in 758 (Qianyuan %7 1) together with two other
Trepitakas, one from central India and the other also from
Kashmir. If we assume that this *Prajiiabala is the same
person as the translator of the Jialouluo ji zhutian miyan jing,
then this text would have been translated during roughly
the same period as our Avesa Rite and the aforementioned
‘Garudapatalaparivarta’, although it has also been suggested
that *Prajiabala who translated the Jialouluo ji zhutian
miyan jing was the same person as the well-known translator
Prajfia/Prajna (733/734-ca. 810) (for details see Yoritomi
1979: 32-33). While a detailed examination of the Jialouluo
ji zhutian miyan jing must await another occasion, it can
be pointed out that it includes permutations of the Vipati
mantra (KSIPA OM SVAHA), the most important Garuda
mantra, evidence for which, according to Slouber (2012:
101), is weak before the 10th century (OM KSIPA SVAHA OM
PAKSI SVAHA [T 1278.332a9-10], which is treated as a single
mantra, and OM PAKSI SVAHA [338b29]). If the Jialouluo ji
zhutian miyan jing does indeed date from the latter part
of the 8th century, then it may contain valuable material
for tracing the evolution of the Garudatantras.

15.  See, e.g., Iyanaga 1985; Davidson 1991.

[ B [ [ [
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by Mahe$vara/Rudra as both expositor of the text’s
teachings and as object of the practitioner’s invo-
cations, along with the text’s links with Garudic
lore, would seem to suggest that it is indeed a Saiva
text in Chinese garb.

In the following translation, the page and register
of the Taisho edition have been inserted in square
brackets. Tentative translations of the mantras have
been added in parentheses; ellipses indicate word(s)
the meaning of which is uncertain.

TRANSLATION

The Avesa Rite Explained by the God Mahesvara
Which Swiftly Establishes Its Efficacy

Respectfully translated at Imperial Command
by Bukong (Amoghalvajra]), a Trepitaka and
sramana of Daxingshan Monastery who was
a Commander Ceremonially Equal to the
Three Monitoring Offices, a [Lord] Specially
Advanced, Probationary Chief Minister of the
Court of State Ceremonial, and Duke of the
Kingdom of Su with a fief of three thousand
households, upon whom was bestowed the
purple [robe], and who was posthumously
appointed Minister of Works, posthumously
named Dajianzheng,' and titled Daguangzhi
(Great and Extensive Wisdom).

At that time the god Narayana was on the
summit of Mount Gandhamadana.”” He made a
request of Mahe$vara in I§vara’s palace,'® making

16. The posthumous name conferred on Amoghavajra
by the emperor Daizong .5 was Dabianzheng k # . (T
2120.848a10), not Dajianzheng X % i, but in translations
attributed to Amoghavajra his posthumous name, when
mentioned, is generally given as Dajianzheng. It is con-
ceivable that this was due to a taboo associated with the
character bian #%, but I have not come across any discussion
of this anomaly.

17. Narayana is usually equated with Visnu, as whose
mount Garuda is perhaps best known, but according to
Slouber (personal communication) it is extremely unusual
in Saiva Garudatantras for Garuda to be associated with
Visnu, who is, moreover, here made to appear incompetent.
18. Vvl ‘his palace’ (A %) for ‘I$vara’s palace’ (84£7%).
If ging ¥ is taken in the sense of ‘to invite’ rather than

17/4116 11:12 AM
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offerings, bowing down at his feet, and saying to
Mahesvara, “The messenger Garuda whom I ride is
able to accomplish things sought by worldlings but
is unable to do so quickly. I but beg you, O Great
God (Mahadeva), to explain for future sentient
beings the avesa rite which swiftly establishes its
efficacy.”’

Thereupon Mahe$vara addressed Narayana,
saying, ‘You should listen attentively as I expound
for you the messenger’s rite of swift accomplish-
ment. One is able to perform [thereby the rites for]
the cessation of calamities (santika), the increase
of benefits (paustika), subjugation (abhicaraka),
and [the gaining of] respect and love (vasikarana).
Again, one can send [the messenger] to and from
the realm of Yama and is able to know of future
good and evil, fortune and misfortune, success
and failure, irregularities in droughts and floods,
aggression by neighbouring countries, rebellions
by wicked persons, and various favourable and
unfavourable omens.

‘If you wish to know future events, you should
select four or five (virgin) boys or (virgin) girls,
seven or eight years of age, their bodies free of scars
and moles, and intelligent and astute. First, make
them eat plain [vegetarian] food for seven days or
alternatively for three days.

‘Whenever you wish to perform the rite, you
should do so on an auspicious day, governed either
by the lunar mansion Ghost (Pusya) or the lunar
mansion Year;? best of all is a day governed by nectar

‘to request’, this passage could perhaps be translated (in
accordance with the variae lectiones): ‘He invited Ma-
hesvara to his palace.’ But it is perhaps more reasonable
to suppose that Narayana visited Mahe$vara rather than
vice versa. The position of Mahes$vara as a divinatory deity
is noted by Smith (2006: 434).

19. The Sanskrit equivalent of the phrase ‘swiftly
establishes its efficacy’ (suji liyan &% %), used also
in the title of our text but not attested anywhere else
in Chinese translations of Indian texts, is quite pos-
sibly sadyahpratyayakaraka, which occurs, e.g., in the
Kubjikamatatantra (4.1, 4.3, 5.100), Kriyakalagunottara
(1.3), and Malinivijayottaratantra (11.22, 21.20). That
Garudatantras offer instant proof of the efficacy of
mantras is regarded as one of their hallmarks, on which
see Slouber 2012: 86ff.

20. Suisu #&45. Strickmann (2002: 230) interprets this
as the lunar mansion ‘Year Star’ (Jupiter). Suixing & 2

[ B [ [ [
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[days].* Bathe [the children], rub unguent all over
their bodies, dress them in clean clothes, and have
them hold in their mouths camphor and cardamom.

“The incantator sits facing east. In front of him he
smears a small altar, about one cubit in size,?? with
white sandalwood paste. He has [one of] the girls
and [boys] stand on the altar, scatters flowers in
front of the girl, and sets down a vessel® of argha
(water). Taking some Parthian incense (benzoin),

‘year star’ does indeed refer to Jupiter, but it is uncertain

whether this is what is meant by suisu. In the Hobdgirin

(I: 7b) it is equated with Abhijit.

21.  Strickmann (2002: 230) translates ‘a day on which

sweet dew has fallen’ and goes on to say that “sweet dew”
was a long-standing Chinese portent of greatest auspi-
ciousness’. But, as he also mentions, ganlu # 35 ‘sweet
dew’ was used to translate Sanskrit amyta, especially in

its meaning of ‘nectar’, and here it probably corresponds

to amyrta in the sense of various conjunctions of planets

supposed to confer long life. In this connection it is worth

noting the following passage in the Wenshushili pusa ji

zhuxian suoshuo jixiong shiri shan’e suyao jing I sk & #)

HE R ATRE X B 4B E M4, a manual on Indian

astrology, which provides a definition of ‘nectar days’
(T 1299.398b21-26):

When the moon and [the lunar mansion] Cross Board
(Hasta) meet on a day governed by the Sun, when the
moon and [the lunar mansion] Net (Rohini) meet
on a day governed by the Moon, when the moon
and [the lunar mansion] Tail (Mala) meet on a day
governed by Mars, when the moon and [the lunar
mansion] Willow (Aélesa) meet on a day governed
by Mercury, when the moon and [the lunar mansion]
Ghost (Pusya) meet on a day governed by Jupiter,
when the moon and [the lunar mansion] Room
(Anuradha) meet on a day governed by Venus, and
when the moon and [the lunar mansion Seven] Stars
(Magha) meet on a day governed by Saturn—the
above are called ‘nectar (*amrta) days’. They are very
auspicious and are suitable for coronations, receiving
initiation rites, constructing temple buildings, as
well as receiving the precepts, studying scriptural
doctrine, and leaving home to cultivate the path.
They are propitious for everything.

22.  Strickmann (2002: 230) makes the size of the ‘small
ritual area’ ‘perhaps a yard square’. But zhou At ‘elbow’ is
a standard translation for hasta as a measure of length
from the elbow to the tip of the middle finger, and it is so
rendered in the Hobdgirin (coudée; I: 7b). Thus, while Strick-
mann has all the children stand in the ritual area, I have
assumed that there would be room for only one of them.

23.  Vv.l. Base text has ‘censer’.

17/4116 11:12 AM
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he empowers it seven times with the mantra of
the great seal (mahamudra),* lights it, and has
the girl fumigate her hands with it. Then he takes
some red flowers, empowers them seven times, and
places them in the girl’s palms, whereupon she
covers her face with her hands. The incantator then
binds the great seal: it is formed by clasping the two
hands together [with the fingers] interlocking on
the outside, the left pressing against the right, and
leaving the palm hollow. [329b] With this seal he
empowers five places on his own person, namely,
the forehead, right shoulder, left shoulder, heart,
and throat. He disperses the seal on the crown of
his head and then recites [this] mantra:

NAMO BHAGAVATI MAHAMUDRE KATALASI-
KHE TRISIRE TRILOCANI ISANI PASUPATE
SVAHA

(Homage! O Blessed One! great seal! you
who are ..., three-headed, and three-
eyed! I$ani! Pasupati! All hail!)

“Then he rests this seal on the crown of the girl’s
head and visualizes on top of her head the radiance
of ablazing circle of fire (agnimandala), triangular
and red in colour, and recites the mantra seven
times. The fire circle mantra is:

OM AGNI SIKHE SVAHA
(om, fire on the topknot.* All hail!)

‘Then he rests this seal on the girl’s mouth
and visualizes inside her mouth a circle of water

24. Although mahamudrabecame an important term in
later Tantric Buddhism with several meanings, referring
in particular to a state of enlightened awareness, here it
refers simply to a specific hand gesture (mudra), described
below. It may be noted that virtually identical descriptions
of a mahamudra appear in the Garudic Jialouluo ji zhutian
miyan jing (T 1278.334a12-13, 337a7-8).

25. The meaning of KATALA (or possibly KATARA or a
variation thereof with lengthened vowels) is uncertain.
26. Or, if read AGNISIKHE, ‘O flame (or: you who have a
point like fire)!” T have provisionally read AGNI and §IKHE
separately (and taken $IKHE as an example of the common
Middle Indic phenomenon of a masculine ending with
a feminine noun) on the assumption that the mantra is
indicating the part of the girl’s body that the practitioner
is sanctifying (cf. nn. 27, 30).

385

(varimandala), white in colour and shaped like
a half-moon, and recites the mantra seven times.
The mantra is:

OM JALA CUDAMANI? SVAHA
(oM, water [in] the crest-jewel! All hail!)

‘Next, he should move the seal and rest it on her
heart, visualizing a circle of earth (prthivimandala),
square in shape and yellow in colour, and reciting
[the mantra] seven times. The mantra is:

OM MAHABALA PARAKRAMA® SVAHA
(oM, O you who are very strong and coura-
geous! All Hail!)

‘Next, he should move the seal and rest it on
her navel, visualizing a circle of wind (vayumanda-
la), circular in shape and black in colour, and re-
citing [the mantra] seven times. The mantra is:

OM VINATAKULANA [N]|DA SVAHA
(oM, O joy of Vinata’s family!* All Hail!)

‘Next, he should empower both her legs with
the great seal, visualizing Garuda and reciting the
mantra:

OM PAKSIRAJA PADA SVAHA
(om, king of birds [ie., Garuda] [at] the
feet!*® All hail!)

27. Text reads JALACURNAMANI, possibly for jarLa-
CURNAMANI ‘jewel ground by water’. I have provisionally
adopted the reading cODAMANI (suggested to me by Andrea

Acri) and separated JALA and CODAMANTI on the assumption

that the mantra is indicating the part of the girl’s body that

the practitioner is sanctifying (cf. nn. 26, 30).

28. Text reads PARAKRAMA, which could also be inter-
preted as PRAKRAMA if the interlinear gloss specifying a

conjunct is assumed to have been omitted.

29. Vinatais the name of Garuda’s mother. The same phrase

(with °NADA for °NA[N]DA) occurs also in a mantra for donning

armour in the aforementioned Jialouluo ji zhutian miyan jing:

NAMO TATTVASUVARNAPAKSAMAHATEJA VINATAKULANADA
RAKSA RAKSA MAHABALA SVAHA (T 1278.336¢5—7). Phrases

similar to this, indicating that Garuda is a joy to his mother or

her family, are common epithets of Garuda (e.g., vinatanan-
dalkaral, vinatanandana, vinatakulanandana).

30. Or,ifread PAKSIRAJAPADA, ‘O feet of the king of birds!’
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‘Next, he should recite the armour mantra with
the great seal to empower the girl, going around
her entire body. [330a] The mantra is:

OM KAVACA MA[HA|BHUTADHIPATE SVAHA
(oM, O armour! Great overlord of beings!*

All hail!)

“The practitioner should next turn himself into
the god Mahesvara. He has three eyes, on his head
there is a crown decorated with strings of jewels,
and on top of the crown on his head are a Buddha
and a half-moon; his throat is blue, and he has eight-
een arms, holding in his hands various weapons;
he has a dragon (ndga) for a girdle® tied together
at the ends, and he also has a blood-smeared ele-
phant-hide. Having [thus] visualized himselfin an
instant, [the practitioner] should next protect the
girl’s one hundred and eight life-nodes® with the
great seal. The mantra is:

OM PRTHIVYAPASTEJOVAYURAKASAM™
(om, earth, water, fire, wind, and ether)

‘Binding the great seal and reciting [this] mantra,
he empowers clockwise her entire body, thereby

Here too I have provisionally separated PAKSIRAJA and
PADA on the assumption that the mantra is indicating the
part of the girl’s body that the practitioner is sanctifying
(cf. fns. 26, 27).

31.  ‘Great overlord of beings’ (mahabhutadhipati) is
a common epithet of Siva in the Bhatatantras (Slouber,
personal communication).

32. Shenxian %#. If one adopts the variant reading
shenxian i ‘sacred thread’, this could possibly refer to
the yajriopavita.

33. This and the second occurrence immediately below
appear to be the only instantiations of the term mingjie
4-g in Chinese translations of Buddhist texts. It probably
refers to marman, lethal or vulnerable points on the body,
of which there are, according to Vagbhata’s Astarngahrdaya,
107; cf. Wujastyk 2003: 236-44. In classical Ayurvedic acu-
puncture, there are said to be traditionally 108 major, or
original, marman and 160-220 minor marman. The Japanese
scholar-monk Choen # % (1016-81) speculated that the term
in question might correspond to hyakue (Ch. baihui) &4,
a point on the top of the head used in acupuncture and
moxibustion (T 2408.960a), but this is unlikely.

34. Text reads PRTHIVYATATAJAVAYURAKASAM (v.L.
PRTHIVYATTAJA® = PRTHIVYAPTEJO®). I am indebted to
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protecting the one hundred and eight kinds of
life-nodes.

‘Next, again with the great seal and mantra, he
empowers flowers, incense, argha, and so on. Next,
again with the great seal and mantra, he binds the
realms in the ten directions. Then he should face the
girl and recite the mantra of Mahesvara’s messenger:

L[M]*® CETAKA MATANAGA VISADA[R]PANA
SAMANAGARA VIKRAMAVILASAGATI L[M]
CETAKA PRATIPATRAM CALA CALA CALI
CALI’® PANA PANA PANI PANI PANNI PANNI
KATTI KATTI AVISA AVISA L[M] CETAKA
RUDRO ’JNAPAYATI SVAHA

(r[m], O servant! esteemed naga!* you who
are arrogant with venom! you who have
homogenous venom! you who have a val-
iant and playful manner! r[m], O servant!
Tremble, tremble in each vessel! ...! Enter,
enter! L[m], O servant, Rudra commands
[you]! All hail!)

‘He should recite this mantra seven times,
whereupon the girl will tremble. Know that the
Holy One has entered her body. Then he further
snaps his fingers and recites the mantra [again].
If there is no apparent effect, he next recites the
mantra for coercing the messenger:

L[M] L[M] YAMALOHITASURASURAPUJITA
HANA HANA BRAHMANANINA TRUNI TRUNI
MONI MONI PANNI PANNI KATTI KATTI
AVISA AVI[330B]$A L[M] CETAKA RUDRO
’JNAPAYATI SVAHA

(L[] r[m], O you who are worshipped
by Yama, lohitas, gods, and demi-gods!*

Tain Sinclair for assistance in deciphering this somewhat
corrupt transliteration. On the use of r as an internal sandhi
consonant in VAYURAKASAM (instead of VAYVAKASAM), see,
e.g., Pischel 1900: §353.

35. Li#f]. Here and below uncertain; alternatively, possibly
R[m].

36. Text reads PRARIPATRAM CALA CALA CALI CALI (VV.
1l. CARA CARA CARI CARI).

37.  Or possibly ‘furious naga’ if MATANAGA is taken as
an error for MATTANAGA.

38. Both the reconstruction and translation are uncertain.
In the Chinese transliteration the words read and are
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Strike, strike! ...! Enter, enter! L[M], O serv-
ant, Rudra commands [you]! All hail!)

‘If he recites this mantra, there will most cer-
tainly be a swift effect in response, and he may ask
about future good and evil and all favourable and
unfavourable omens. If [the messenger] does not
speak [through the girl], or speaks slowly, then he
binds the staft seal (dandamudra): the two hands
are clasped together, the two ring fingers are in-
tercrossed outwards, the two middle fingers are
raised side by side, the two forefingers are each
hooked over the tips of the ring fingers, and the two
thumbs each press down on the middle [fingers],
intercrossed. Recite the mantra:

OM MUDGARA TURU TURU SVAHA
(om, O hammer! Hurry, hurry! All hail!)*

‘Bind this staff seal, and then when you have
finished asking about various matters, empower the
argha with the great seal and mantra, and sprinkle
it three times on the girl’s face, whereupon she will
be released.

“This messenger’s mantra should have been
recited ten thousand times previously, and then the
rite will be successful, that is, you will see him come
in person. You must offer him argha and make your
wish: that you wish to employ the Holy One in all
places and at all times to attend to everything. He
will then vanish and be no longer visible. Thereafter,
when you wish to employ him, mark out a small
altar, place on it incense, flowers, food, and drink,
and recite the mantra one hundred and eight times,
whereupon he will appear in person. Then tell him
to fetch the elixir of longevity or wish-fulfilling

divided as follows: L[M]L[M]YA MALOHITA (MARUHITA,
MAROHITA?) SURASURA PUJITA.

39. Aswellas occurring in the Garudic Kriyakalagunot-
tara (available from http://www.muktabodha.org; NGMPP
B 25/32,125a), the phrase TURU TURU also appears in numer-
ous Buddhist mantras, and in the case of the mantra om
TURU TURU HUM, used for dispatching a carriage to convey
the deity to the ritual site in invocation rites, Toganoo
Shoun (1935: 302) interprets it as a variant of TARA TARA
in the sense of ‘run (or operate) [the carriage]” presum-
ably deriving from V7. I have tentatively assumed that it
is related to \tur ‘to hurry, press forwards’.
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gem from the dragon palace, or dispatch him to
the place of King Yama to prolong your life and
increase your life span, or dispatch him [to heaven]
above to fetch wondrous nectar, or dispatch him
to other countries to inquire about their good and
bad points. He can also help an army to destroy its
enemies. Employ him in various ways, and he will
be able to accomplish everything.

“This rite is the most excellent among all Garuda
rites, secret and difficult to obtain. You should select
a Dharma-vessel worthy of being initiated and
transmit it to him. If you transmit it to someone
who is not a [suitable] vessel, then it will harm him
and thereafter the rite will not work [for you either].
Therefore it must be kept most secret and must not
be transmitted recklessly.*

“The garuda-dharani of Mahe$vara is:

NAMO BHAGAVATE RUDRAYA CHINNAKA-
PALAYA*! SARVAVINAYANKARAYA SARVA-
KARMASADHANAYA SARVAVASTKARANAYA
SARVASATRUVINASANAYA OM KAPALACIT-
AM CHINNAKAPALABHUTAM RUDRO ’JNA-
PAYATI SVAHA

(Homage to the Lord Rudra, whose head
has been severed and who makes all rules,
accomplishes all deeds, exercises control
over everything, and destroys all enemies!
oM, him who is covered with skulls and
whose head has been severed, Rudra com-
mands.* All hail!)

“To subjugate someone [with] this dharani take
ared banana leaf, draw that person [on it], inscribe

40. 'This passage is quoted in the Hishii kyoso sho #t 5%
484} (completed in 1139) by Choyo £ in a discussion of
the requirements for initiation (T 2441.645b12-16).

41. Thave found no other attestations of chinnakapala, but
itis presumably a synonym for chinnamastaka ‘decapitated’
(assuming that kapala may, like mastaka, sometimes mean
‘head’ rather than just ‘skull’), which appears most famously
in the name of the Hindu deity Chinnamastaka (or Chinna-
masta), who holds her own severed head in one hand and a
knife in the other; see, e.g., Kinsley 1997: 144-66. However,
I am not aware of any references to Rudra’s self-decapitation.
42.  Since chinnakapala would appear to be an epithet of
Rudra, perhaps the text ought to be emended to kapalacitas
chinnakapalabhiito and translated ‘Rudra, who is covered
with skulls and whose head has been severed, commands’.
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his name on the [figure’s] heart, [330c] recite the
dharani one hundred and eight times, and then
bury it in cow dung, whereupon he will be sub-
jugated.

‘If you wish to make foolish people® hate each
other, draw the figures of the man and the woman
on a tala (palm) leaf, inscribe their names back to
back, take a cord to tie it, take the hairs of rats and
wolves, the feathers of pheasants, and the discarded
skins of snakes, burn them, fumigate [the leaf],
recite the dharani one hundred and eight times,
place it inside a kapala (skull), and then bury it in
charnel grounds, whereupon they will hate each
other. If you remove [the leaf], they will revert to
their former state.

‘If you [wish to] make people love each other,
then draw the figures of the husband [and wife?]*
on a talaleaf, inscribe their names merged together,
take a white cord to tie it, take sparrows’ feathers
and snakes’ skins, burn them, fumigate [the leaf],
and recite the dharani one hundred and eight times,
whereupon they will love each other.

‘Another rite: if you wish to make people fight
each other, on the skin of a tiger** or on oxhide draw
two people grabbing each other’s hair, inscribe their
names, take a cord to tie it, fumigate it over a fire,

43. Shuzi %%, meaning ‘child’ or, as a term of abuse,
‘imbecile’. It is thus similar in meaning to bala, but was
seldom used in Chinese translations of Buddhist texts.
Interestingly, apart from two further occurrences below,
it is used twice in the very succinct instructions for rites
suggestive of those described more fully here and below
that appear at the end of the Chinese translation of the
‘Garudapatalaparivarta’ (T'1276.329a22, 24), in the section
that has no parallel in the Sanskrit text of the MMK.

44. V.. ‘that person / those people’.

45. Dachong X % (or X #&). The use of dachong (literally,
‘large insect’) in the sense of ‘tiger’ can be seen in the term
dachongrou X #1, used in the Chinese translation of the
‘Garudapatalaparivarta’ as the equivalent of vyaghramarmsa
‘tiger flesh’ (T'1276.328b8-9 = MMK 360.13). But it should be
noted that the same term dachong rou X &% (or X &R) is
also used in the same text as the equivalent of mahamarmsa
‘great (i.e., human) flesh’ (T 1276.328a13-14 = MMK 360.3;
328b10 = MMK 360.13; 328c2 = MMK 360.19), on which see
Matsunaga 1980: 323; 1985: 89o. Matsunaga cites this use of
the term ‘meat of large insects’ (dachong rou) as evidence
for his thesis that the latter part of the Chinese transla-
tion of the ‘Garudapatalaparivarta’ was not translated by
Amoghavajra and is a later accretion (cf. fn. 7).
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and bury it under a mortar,* whereupon they will
fight each other daily. If you remove [the leaf], they
will stop [fighting].

‘Another rite: if you wish to subjugate someone,
take a palm leaf, draw the person’s figure on it, in-
scribe his name, recite the dharani one hundred
and eight times, and then bury it under his bed,
whereupon you will succeed in subjugating him.

‘Another rite: to make someone pass blood in his
urine, take a tala leaf, draw that person, inscribe his
name, take a nail, recite the dharani one hundred
and eight times [over it], and nail [the leaf] down
for seven weeks, whereupon you can remove it.

‘Next, I shall explain a rite for eye ointment. If
you [wish to] subjugate foolish people, take a snake’s
head, gara (poison), afijana (collyrium), costus root,
weevils,”” and two bees, on the fourteenth day of
the dark [half-Jmonth pound them to make powder,
mix it with meat, and apply it in the corner of the
eye. All foolish people will follow you, and those
in heaven above will also come, not just those in
the human realm.

[331a] [Here ends] The Garuda Avesa Rite Ex-
plained by the God Mahesvara Which Swiftly Es-
tablishes Its Efficacy in one roll.

Asian Language Sources

Hobégirin, Vol. I see S. Lévi, J. Takakusu, P.
Demiéville (eds.) 1929.

Madijusriyamiilakalpa [MMK]: see Vaidya 1964.

Taisho shinshi daizokyo [T] X EH15 K LE.

46. Duijiu #. Strictly speaking, a mortar for hulling
grain with a pestle worked by the foot.
47. Reading xiangjia %%F (vv.l.) for xiejia & 7.
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