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Abstract: Xuanzang’s 8% (ca. 602-664) chanting the Heart Sutra
and its spell for protection throughout his famed journey to the
Indian kingdoms is well known. What is not well known is that in
his biography recorded by his colleague Daoxuan ZH'E (596-667)
in Further Lives of Eminent Monks (Xu Gaoseng zhuan #81E),
his translation of the S#tra on the Six Approach Spirit Spell (Liumen
shenzhou jing 7NFIMWIAS; aka Sitra on the Six Approach Dhbarani
(Liumen tuoluoni jing 7NFIREEEJELS; Skt. Sanpmukbidbarani]) is
listed among his important works and translations. Not counting
his translation of the Heart Siitra, Xuanzang translated nine dharani
texts that have been preserved in the Korys Buddhist Canon (and
hence the Taisho Canon). Among these are arguably the earliest
translations of the dharanis associated with Amoghapasa, the
lasso-wielding form of Avalokite$vara, and the Eleven-Headed
form of Avalokitesvara. Because all translations are interpretations,
something of Xuanzang’s view of dharani is preserved in these
materials. Just as important, Xuanzang’s understanding of dharani
was shaped by the translations he made. As his disciple Yancong’s
1% (d. after 688) preface emphasizes, dbarani (spell techniques or
spellcraft; zhoushu Wiil7), along with the practice of meditation and
the observance of monastic discipline, is but one of the myriads of
mainstream Buddhist ways leading to the one goal of dispelling illu-
sion and benefiting living beings.
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Xuanzang’s constant recollection of the Bodhisattva Avalokites§vara
and chanting of the Heart Siitra, including its spell for protec-
tion, throughout his famed journey to the Indian kingdoms is well
known.' What is not well known is that in his biography recorded
by his colleague Daoxuan & (596-667) in Further Lives of Em-
inent Monks (Xu Gaoseng zhuan @fG{H), his translation of the
Sutra on the Six Approach Spirit Spell (Liumen shenzhbou jing 75FIH
WiES; aka Sutra on the Six Approach Dharani [Liumen tuoluoni jing
INFIREER JELS; Ske. Sanmukbidbarani]) is listed among his import-
ant works and translations.” Xuanzang’s disciple and biographer,
Yancong Z 1% (d. after 688), mentions the Swtra on the Six Approach
Dharani three times, attesting to its importance to Xuanzang and
his school. In addition, Xuanzang reportedly made a thousand
hand copies of his translations of the dharani, the Diamond Siitra
(Nengduan bore REEE), and the Bbaisajyaguru Sutra (Yaoshi %
fili), along with a thousand painted images and ten clay images of
Maitreya.” Not counting his translation of the Heart Sitra (Bore
boluomiduo xin jing A EEZ DL, T no. 251), Xuanzang is

' Da Tang Da Ci’en si sanzang fashi zhuan, T no. 2053, 50: 1.224b7-8; cf.
Li, trans., 4 Biography, 26. Waley, The Real Tripitaka and Other Pieces, 17, 19,
and 98; Ch'en, Buddhism in China, 235; Wriggins, Xuanzang, 119-20; Nattier,
“The Heart Satra’.

> Xu Gaoseng zhuan, T no. 2060, SO: 4.455a24; cf. it is referred to as the
Liumen tuoluom'jl’ng, T no. 1360, 21: 1.878a.

3 Da Tang Da Cien si sanzang fashi ghuan, T no. 2053, 50: 6.254a6-11;
T no. 2053, 50: 6.254a24-28; and T no. 2053, 50: 10.276c24-277a10.
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associated with nine dharani texts that have been preserved in the
Koryo Buddhist Canon (and hence the Taisho Canon). Because all
translations are interpretations, something of Xuanzang’s views on
dbdrani are preserved to a certain extent in these materials. Just as
important, Xuanzang’s understanding of dbarani was shaped by
the translations he made.

How did Xuanzang, the famed pilgrim, translator, proponent of
Yogicira Buddhism, and devotee of the bodhisattvas Avalokite§vara
and Maitreya, understand dbarani? To accomplish this purpose, I
translated seven of the eight extant translations of dbdrani sitras by
Xuanzang. For this study I did not translate the *Amoghapasabrdaya
or Sutra on the Heart of the Spirit Spell of Amoghapisa (Bukong
Juansuo shenzhou xin jing N7 B RZMILLEE, T no. 1094). One other
remaining spell text, Five Spells (Zhou wu shou YLT.E, T no. 1034),
is a list of five dharani re-transliterated by Xuanzang in 664, as his
last translation prior to his death. Because there are no procedures or
explanations of the benefits of use, only the names of spells, I do not
examine it in this study.

A close reading of these seven spell sztras translated by Xuan-
zang suggests that the famous translator recognized three interre-
lated purposes of dharani: (1) providing benefits and bliss to living
beings; (2) furnishing a proficient means of dealing with demonic,
illness-causing entities; and (3) producing conditions conducive
to advancement on the bodhisattva path. All of Xuanzang’s trans-
lations of dharani texts function like simple ritual manuals that
emphasize the efficacy of the dbdrani introduced in the text. In
Xuanzang’s translations, dharani did not function as codes that en-
capsulate the doctrine of a s#tra, they were powerful and efficacious
spells and incantations. His translations are primarily straight-for-
ward and simple ritual texts that encourage the preservation and
recitation of a particular dbarani. Of these, Xuanzang’s translations
of the *Avalokitesvaraikadasamukba-dbarani or Suatra on the Heart
of the Spirit Spell of the Eleven-Headed Avalokitesvara (Shiyimian
shenzhon xin jing +—HMBLULEE, T no. 1071) and the Sitra on the
Heart of the Spirit Spell of Amoghapisa, however, preserve more de-
tailed observances. Xuanzang’s understanding of dbdrani ritual for
treating demonic and other forms of illness was broad enough to
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include elementary fire rituals (homa). Xuanzang’s understanding
of dbarani fleshes out my previous research and provides important
insight and evidence supporting the view that dhirani were main-
stream Mahayana Buddhism in seventh-century East Asia.*

As one of the most important proponents of doctrinal Buddhism
in seventh-century East Asia, Xuanzang was certainly familiar with
the classification of a dharani that might function like 2 mnemonic
device to encapsulate or encode the doctrinal significance of a sztra.
Dhéirani are defined broadly in mainstream Mahayana literature as
being comprised of four types: ‘dharma dharani’ (fa tuoluoni Fif¢
%J2), ‘meaning dharani’ (yi tuoluoni FREHEIE), spell or spell-tech-
nique dharani’ (zhou tuoluoni WFEEEJE), and ‘acquiescence dbarani’
(ren tuoluoni FPEHEJE). Xuanzang deploys this set of four types of
dbdrani in his seminal Chinese translation of the Yogacarabhiumi
(Yugie shidi lun Wf-+HE, T no. 1579), following earlier trans-
lations and exegesis, including Dharmaksema’s (Tanwuchen 2%
i, 385-433) translation of the Bodhbisattvabhimi (Pusa dichi jing
FiEFAE, T no. 1581) and Bodhiruci’s (Putiliuzhi FHH2ii >,
fl. 508-527) translation of *Dasabhiimika-siutra-sastra (Shidijing
lun T HIEEH, T no. 1522) (See Table 1: Classifications of Dbarani
in Exegesis). Of these four classifications employed commonly and
conventionally by Xuanzang and others, the first two correspond
to the strict definition of dhdrani commonly held by some modern
scholars who regard dharani as mnemonic codes that enable one
to maintain or preserve large amounts of the Buddhist teaching in
one’s memory.® In this respect they are powerful because of the link
forged with the preservation of Buddhist s#tras, the word of the
Buddha. The fourth, acquiescence dhdrani, are the adornment of all
bodhisattvas since they abide peacefully with all dharmas, knowing
the great secret—which is the esoteric teaching of the Mahayana

*  See, for instance, McBride, ‘Dharani and Spells in Medieval Sinitic Bud-

dhism’; ‘Practical Buddhist Thaumaturgy’; and “Wish-fulfilling Spells and Talis-
mans’.
5 See Braarvig, ‘Dharani and pratibhina’; Davidson, ‘Studies in Dhdrani Lit-

erature I’ and ‘Studies in Dharani Literature IT.
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and which is only intelligible to true bodhisattvas—that all dharmas
are neither produced nor destroyed and that they are all originally
quiescent (nirvana). The third kind, ‘spell technique’ dbarani, or
mantra-dbarani in Sanskrit, is important because, in my opinion, it
demonstrates that in early medieval Sinitic Buddhism (ca. 317-907)
the concept of dharani had subsumed mantra, which are found in
all Indian religions. All of the dharani translated by Xuanzang fall
into this third category.

Benefits and Bliss

The most prominent recurring theme in Xuanzang’s translations
of dbarani is the idea that dbdrani are preached and their associated
procedures are explained for the benefit of and to invoke or cause
peace and bliss for all living beings. The S#tra on the Six Approach
Dharani (Liumen tuoluoni jing 7NFAREREJESE, T no. 1360), for in-
stance, begins with the Buddha making the following assertion: ‘O
good sons, if you desire to benefit and give peace and bliss to living
beings, you should receive the procedure of this dharani in six ap-
proaches’ (R B & 5EE . &5 T E AN 248 AE. TE 32N
[Be %k JEi%).c Further developing this theme, Xuanzang’s translation
of the Sutra on the Dharani for Bearing Banners and Seals (Sheng
chuangbeiyin tuoluoni jing WIEEEIFEEEIELS, T no. 1363) reports
that Mahabrahmai and a heavenly throng respectfully addressed the
Buddha with the following question:

O World-Honored One, because we desire [to give] benefits and bliss
to all sentient beings, we seek to realize unsurpassed, perfect bodhi,
to have compassionate vows pervade our thoughts, and accomplish
equal enlightenment (dengzhengjue FF1EAR). Having great spiritual
powers endowed with great compassion, how can we manifest [this
compassion] to all categories of sentient beings who have fallen into

[paths of rebirth as] denizens of hell, hungry ghosts, and beasts of

¢ Liumen tuoluom'jz’ng, T no. 1360, 21: 1.878a8-9.
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burden, as well among the humans and gods, who endure all manner
of severe suffering and not set up skillful means to relieve them? We
only desire to take pity [on these living beings] and liberate them
from their tribulations.

THRREAEE, 2N SEaE A I, SRag e BIESR R, AL, S
B, ARp, BRI, Il R, sEA R EAER, fR
65, AR, SZRERIE. AstEr, JEmR. MR, S
.7

The dbarani called ‘Victory Banners and Arm Seals’ (shengchuang
biyin WMEEFEN), which is said to be a ‘wholesome method for reliev-
ing tribulations’, is the solution to this problem.® Thus, the idea that
benefits and bliss for living beings can be brought to pass by relying
on dhdrani pervades several of Xuanzang’s translations. A few more
examples will more fully flesh out Xuanzang’s position on dharani
being beneficial for all living beings. In the Sétra on the Heart of the
Spirit Spell of the Eleven-Headed Avalokitesvara, the Bodhisattva
Avalokitesvara says:

I have a spirit spell heart (shenzhon xin FBLL) called “Eleven
Headed’, endowed with great majestic power, which has been
preached by all eleven kot7s of buddhas. I will now preach it because
I desire to benefit and cause peace and bliss for all sentient beings,
eliminate all illnesses, and eradicate all unwholesomeness, put a stop
to all inauspiciousness, hold off all unwholesome dreams, and hinder
all untimely deaths. I desire to cause the calming and purifying of all
people with unwholesome minds, give peace and bliss to those who
have anxieties and suffering, provide reconciliation for those who
have adversaries (yuandui #B¥Y), eradicate all demonic hindrances,
and accomplish all one mentally desires and seeks. O World-Honored
One, I have not seen a god, or demon, or Brahma, or §ramana, or
brahmana, and so forth, who protected his body by means of this

7 Sheng chuangberyin tuoluoni jing, T no. 1363, 21: 1.882c16-21.
8 Sheng chuangbeiyin tuoluoni jing, T no. 1363, 21: 1.882c25-26.
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spell, who preserved (shouchi 32¥¥), verbally recited, copied, and
distributed, who was able to be injured by any manner of calami-
ties, demonic hindrances, swords and staves, poison, imprecations
(yandao Jk%E),” and spell techniques (zhonshu Wifiii). By means of
this spirit spell wherever one dwells, if boundaries have been made
either near or far, I also do not see something being able to cross over
and vex them, it only removes the response and ripening of deter-
mined unwholesome karma.

BAMWLD, 4+, BRES). +—EIKETE, |5
Z. AR g — V1A R BR— YR, B VIE; 21k —UIARs
PRI 2 A —UIEERRE; D —VIIERBERG AL wE i DE 15
TG A B B, ARG RIREG 8 R RRBsE B I I
DFTRER R, e PORRR, R H B E R E DM
HEREMTE, DU, BiRE S, 2R, SR, M —Y)
SERT BERRE TIRL S5 R WL FTRE R, BURAR, DAULwmd
VERTERR, H8a 4, SRR C. AREl, AMBEE, ERRYVE, &

Thus, Avalokite$vara preaches his dbdarani called ‘Eleven Headed’
because of his desire to provide benefits and bliss to all living beings.
Xuanzang’s translation emphasizes that the possession and preserva-
tion of the spell renders the one who chants it or carried it on his body
invincible and unassailable to natural calamities, demonic infestations,
weapons, poisons, curses, and unsolicited spells used against someone.
In essence, the power of the dhdirani establishes a cordon of protec-
tion and prosperity around the person who preserves, chants, copies,
and distributes it. The final passage of the sztra reiterates the purpose
of this dharani as promoting peace and bliss among living beings:

?  An imprecation is a kind of curse. Sometimes the compound yandao B

#& is used to translate vetdla. Vetila are ghost-like beings or spirits of Indian
mythology who haunt or inhabit cadavers and charnel grounds. The vetdla has
the power to make the cadaver move and it can enter or leave such a body at will.
Here, however, I think ‘imprecation’ is more appropriate.

0 Shiyimian shenzhou xin jing, T no. 1071, 20: 1.152a24-b7.
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At this time the Bodhisattva-Mahasattva Avalokitesvara explained
this satra, all in the great assembly simultaneously uttered praise:
‘Well done! Well done, great beings. You have been able to desire
benefits and peace and bliss for all sentient beings; hence, you have
explained this spirit spell. We will follow it joyfully and also desire to
receive and retain it’.

FIRFIE B 72 B B A BERR L AR, —UIRRIRIINGE =, "8, 5, KA
THRE Ry WA 2 st A IR, SUbehil, FREFREE, JRIESZE .

In Xuanzang’s translation of the Sutra on the Dharani for Main-
taining the World (Chishi tuoluoni jing FHFEERJERE, T no. 1162),
the Buddha says that ‘the power of the spirit spell [viz. dbdrani] is
inconceivable, for it will cause all sentient beings to obtain benefits
and bliss” (MWL), ARG, SFATE, BERSE).2 Then, after
the transliteration of the dbharani, Xuanzang’s translation further
describes the beneficial and blissful matters associated with mastery
of this dharani:

This dharani is endowed with great spiritual power. If good sons
and good daughters preserve [this dhirani] and preach it for others
with an utmost mind (sincere mind), all unwholesome ghosts,
gods, dragons, yaksas, humans-yet-not-humans, and so forth, will
not be able to harm [them]. All manner of beneficial and blissful
matters will increase day and night. If they are able to make offer-
ings to the three jewels with utmost sincerity and chant (nzansong
i) this kind of dharani for the space of seven days and nights
without any momentary lapses, all the gods, dragons, and spirits
will rejoice, and the wealth and grain they need will appear by itself
as unseen rain. Famines and plagues will all be eradicated, and the
sinful hindrances people possess will be utterly annihilated. All that
is dangerous and fear-invoking will be pacified, and blessing and
wisdom will gradually increase, and that which is sought after will

W Shiyimian shenghon xin jing, T no. 1071, 20: 1.154c23-36.
12 Chishi tuoluoni jing, T no. 1162, 20: 1.667a8-9.
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be as one wishes. They will speedily realize unsurpassed, perfect
enlightenment and bodhi.

BERERRIE, HRMN. HABHR T BLN, BOZR, B, &
O KA B NSJENTE, BEANEET . REFISES, EAER. H
REEM e =8, SamAURRIERR)E, AU EK, MM, #5
, EEEE. ARERATAME, DN, EREER. FrA IRk,
WAL, —UIEE, WASZ e, R, ks, #HEE LIk
REER.

The translation then goes on to describe how if people preserve
the dharant, remember it, think about it, chant it, maintain it, and
preach it widely to others, the benefits and bliss they seek will abso-
lutely be brought to pass.'* The simple compound ‘benefits and bliss’
(lile F|8E) appears six times in the Sutra on the Dharani for Main-
taining the World. There is nothing particularly special or unique
about Xuanzang’s use of this compound, however, because ‘benefits
and bliss’ is a conventional stock phrase used in numerous sztras
translated before and after Xuanzang’s time, as well as in Mahayana
and non-Mahayana Buddhist texts.

Dhbarani and Disease Treatment

In India and Central Asia, as well as China and East Asia, illness and
disease were generally believed to be caused by all manner of spirits,
demons, and creatures.” Although some scholars seem to hold the
opinion that the treatment of demon-induced disease is somehow
Esoteric or Tantric, we must remember that the names of many
of these sickness-causing spirits are also found in such mainstream

3 Chishi tuoluoni jing, T no. 1162, 20: 1.667a28-b6.

% Chishi tuoluoni jing, T no. 1162, 20: 1.667b7-8: Ml &b H R&. W
{E32IEPE R JE. RS FRE 2R . PR FSE AT 2.

> See, for instance, Smith, The Self Possessed Deity; Strickmann, Chinese
Magical Medicine.
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Mahayana sitras as the Lotus Sutra. These same illness-invoking
imps also pervade Xuanzang’s translations of dbarani. In this sec-
tion I will examine the efficacy of dbarani in treating disease. For
instance, the Sitra on the Heart of the Spirit Spell of the Eleven-Head-
ed Avalokitesvara reports:

O World-Honored One, although these kinds of spirit spells are
incomplete, they are yet able to bring about several kinds of under-
takings. If one chants them with a sincere mind, he will absolutely
obtain his desires. If one suffers from malaria, and suffers feverish fits
once a day, once every two days, once every three days, or once every
four days; or if one suffers from a ghost-induced illness, something
caused by a pratana,'® something caused by a dakini,"” something
caused by a pisica,' something cause by a katapiitana,” something
caused by a madness-inducing ghost (diangui #E%), something
caused by an epilepsy-inducing ghost (xiangui %), or something
caused by all manner of other unwholesome ghosts, all of these, if
one makes incantations over patients by means of this spell one hun-

dred and eight times they will be able to be healed.

A patand (buduogui #8%'R), also transliterated as fuchagni IF3H or
fudanna EHIER, is translated into Chinese as a ‘putrid hungry ghost’ (xzzegui
REfR). Among hungry ghosts, the pitana is said to be the happiest and most
prosperous. In Hinduism, Patana (Putrefaction) is the name of a riksasi (demo-
ness) who is killed by the infant god Krishna. Pitana is also considered to be fos-
ter-mother of Krishna because she breast-fed him, although the demoness fed
him with the purpose of killing him with poisoned milk. Thus, Patana is usually
described as an infantile disease or bird, symbolizing danger to infants and chil-
dren—and it is even symbolic of a bad mother.

V' A dakini (chagini ZEJE, also written chazhini Z$HE) is a demon in the
following of the goddess Kali who feeds on human flesh. They can be under-
stood generally as vengeful female spirits, deities, imps, or fairies.

8 A pisaca (bishezbe H35HE) is 2 meat-eating demon.

Y A katapitana (jietnobudana FEVEATIEIR, also written jiazhafudanna I
& HJI8) is a kind of hungry ghost. It has been translated into Chinese as ‘awful
smelling ghost’ (gixingui 7 5 %) and ‘extremely putrid ghost’ (jixingni Hi5 ).
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TR QR A, BEARKSTZ, TAPREERIAEHSE. SO, A
FH. HEERE, B H—# s H 3 = H 3 s H 3
AR, SR AR BORE (L) JE AT B T
BRAGIE (PRI ) A A A 11 ~ B0 SRR~ sl SR £ ~ e e
SRR B DALEWL, Wi i, — i, RIfPRa.>

Xuanzang’s translation asserts that this dbarani will efficaciously
treat all manner of illnesses and discomforts induced by a wide
variety of spirits, ghosts, and demons. Malaria, madness, and epi-
lepsy are the only illnesses referred to by name, but Xuanzang’s
translation asserts that any illness caused by a prtana, dakini, pisica,
katapiitana, and other spirit beings will be cured by the dharani.
What is also significant is that any practitioner, and so one assumes
that this includes laymen and laywomen, can invoke the power of the
dbdrani to cure illness and disease by following the simple procedure
described by Xuanzang in the satra.

In his translation of the Sétra on the Heart of the Spirit Spell of the
Eleven-Headed Avalokitesvara, Xuanzang articulates how to make
an eleven-faced or eleven-headed image of Avalokitesvara and various
ritual practices associated with it to accomplish various purposes.
Some of the faces are wrathful and some compassionate. Some of
the dharani presented in the sitra are used to empower substances,
such as spell-knots and threads, that are tied on different faces of the
image, burned in front of the image, and so forth. One such image
ritual describes the use of five-colored thread to make spell-knots to
get control of an illness afflicting an individual:

If one with serious hindrances uses a five-colored thread, intones the
spell, and makes a knot, one time [chanting the spell] per one knot,
and all together makes one hundred and eight knots, and he fastens
them on the sick person’s neck or fastens them on his arms, his
sinful hindrances will be eradicated, his illnesses will immediately be
healed. If one suffers from boils, tumors, ulcerous skin sores, small-
pox, gangrenous ulcers, and so forth, all manner of unwholesome

2 Shiyimian shenghou xin jing, T no. 1071, 20: 1.153¢13-19.
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illnesses, or if one is injured by a blade, an arrow, a lance, or so forth,
or if one is stung by a snake, scorpion, centipede, poisonous wasp,
or so forth, all of these, if one incants this spell seven times, they will
be able to be healed. If one has serious hindrances, enchant yellow
earthen clay seventeen times, apply it to the sores, and his suffering
will be healed. If one’s skin becomes inflamed, or one suffers from
paralysis, blindness, deafness, a chronically stuffy nose, or dimwitted-
ness, he should chant this spell with a sincere mind and if he incants
it over a patient one hundred and eight times, the illness will imme-
diately be healed. If one with serious hindrances lightly fries birch
tree bark and laurel tree incense in oil or butter, and throughout the
process incants [the spell] seven times, and then applies it to his body
or drips it into his ears or nose, or causes it to be swallowed, that
which he suffers from then be healed. If one suffers from all manner
of other illnesses, all of them should be treated by chanting this spell
over it with a sincere mind, or one should chant by oneself and one
will be healed immediately.

HREEH, IO, SRS —B 4, L—E)/\E B
SH b, sRBRRE b, SRRRIFIE, W RNBRE. T RE A S g
JES S SRR,  CHBUIE RS, SR B SR
BLUEWE, Wiz LR, AIfSRRAE. HheEH, Wi tEE—tE. 1
BRI, P SRR, A AR B (PR FLAR S B L S, B
FLZFAEmL. WA —EH /R, JREIRRA. H R, DML,
AIMER A AT, BWi-tim, HHES, sl H &, Lk, Frid
EA. HAFTERMEREZON, HER0, DUtNlz. sRE &6, RISER
%.21

One scholar asserts that Xuanzang’s translation of the S#tra on the
Heart of the Spirit Spell of the Eleven-headed Avalokitesvara, being
the shortest of the extant translations, is the most basic recension
of the dhdarani on the eleven-headed Avalokitesvara. Being primar-
ily concerned with healing, he asserts it contains only mantras and
suggests that it either represents a variant or an earlier version of the

2 Shiyimian shenghou xin jing, T no. 1071, 20: 1.153c19-154a2.
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dbdrani than Yasogupta’s translation, which was translated in the
mid-sixth century (between 564 and 572).* Other scholars more
fruitfully recognize that Xuanzang’s translations corresponds to the
first roll (juan %) of Amoghavajra’s translation of the Shiyimian
Guanzizai pusa xinmiyan niansong yigui jing —+—HEH1EEHE
IS SE#EIAL (Ritual Manual Satra on the Recitation of the
Heart-Mantra of the Eleven-headed Bodhisattva Avalokite$vara, T
no. 1069), but they do not emphasize that it includes basic proce-
dures for fire rituals.” In his translation of the S#tra on the Heart of
the Spirit Spell of the Eleven-Headed Avalokitesvara, Xuanzang artic-
ulates three elementary fire rituals (Skt. homa; Ch. humo; Jp. goma
#J8E). These fire rituals, not called homa in the text, are presented in
the context of rituals associated with an eleven-headed image made
by the practitioner and used for various purposes. Let us briefly
examine the procedures of the three fire rituals:

Furthermore, if people or beasts within the country are afflicted with
an epidemic, [a practitioner should] burn zhupo wood* in front of
this image. Again, he specifically selects that wood and cuts it into a
thousand and eight inch-length segments, applies mustard seed oil
to each and every segment, enchants them one time [each], and casts
them into the fire until they are all consumed. And again, [if] he se-
lects a dark red threat and makes seven spell-knots, binding one spell

2 See Serensen, ‘Introduction’, esp. 98.

» Abé, The Weaving of Mantra, 167; Shinohara, Spells, Images, and
Mandalas, 16. Abé recognizes the existence of fire rituals, but does not empha-
size them; but Shinohara glosses over its existence. Granted, Abé’s purpose in
discussing the text is to problematize the concept of ‘mixed esoteric Buddhism’
by advancing a theory that dharani texts that function primarily as ritual man-
uals is a better way to differentiate ‘exoteric’ and ‘esoteric’ dhdrani. See Abé, The
Weaving of Mantra, 167-68. However, because all of Xuanzang’s translations
are simple ritual texts, strict adherence to this theory must be used as evidence
that Xuanzang was an ‘esoteric’ monk.

% Zhupo wood (zhupomu FEEK) is elsewhere written renpomn {£EAR; but

what it refers to is not known.
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per one knot, and places them on the crown of the highest Buddha
head, he will be able to cause the epidemic to be eradicated and once
the epidemic is eliminated, loose a spell-cord.

BR, HEL, K&, RGN, 2MEEAK. ERIEOR, ~F
B —T /B, BB, By il Wl —&, #WEXH, /i
o, EIRRE, R Emiss. —Wi—AS, RER EOEmTH L. RELE
i, —UIHEBR. BERRE, MABIR.>

The brief procedures described concisely by Xuanzang are a stan-
dard procedure for a fire ritual. The wood cut into 1,008 segments
or pieces seems to be amplification of the 108 defilements—the
underlying cause of the epidemic or illness—which are symbolically
burned away or eradicated through the ritual. Mustard seed oil is
commonly used in Hindu and Jain fire rituals, as well.** After the
figurative cleansing of the individual’s hindrances through the fire
ritual, the spell-knot empowered by means of the dbarani bind the
epidemic to Avalokite$vara. Here, Xuanzang clearly draws upon
one of the standard definitions and explanations of the efficacy of
dbdrani that was also known to Xuanzang’s contemporary, the
monk-encyclopedist Daoshi ZE1H (ca. 596-683). In the first of two
chapters on ‘Spell Techniques’ (zhoushu Wiil7) in his influential and
imperially-sponsored, A4 Grove of Pearls in the Garden of the Dharma
(Fayuan zhulin F5EEKHK), Daoshi describes the power of dbarani to
bind and hold as follows:

Dharani (tuoluoni FEHEJE) are the sounds of the Brahma heaven of
the West and, translated [into the language of] the Chinese people
of the East, they are called chi £F (to hold, to support). They are
chanted to hold on to what is wholesome (shzz ) and not lose
it and to hold on to what is unwholesome (¢ &) so it will not be
produced. According to the words [of the spell], which are spoken,

you may rule completely over all transformations. If you administer

> Shiyimian shenzhou xin jing, T no. 1071, 20: 1.154b18-23.
% Cort, Jains in the World, 165-66.
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the performance in accordance with [its prescribed] methods (fz
%), merit and effects will be experienced immediately. [Hence, you
will be able] to smash rocks or pluck out trees, remove illness and
eradicate disease. Suffering is removed following the pronunciation
of the sounds, and things happen right when the tones flutter in the
wind.

ARRERIE F, VIRERE; B, AR F e B RREAK, 7
B RIS, Wb, IREMAT, TN, SEa RO,
SRR RN, AR BE T R, 22 Mo 2R

The second elementary fire ritual described by Xuanzang in this
translation is specifically for an individual who is not getting better
from a chronic illness.

Furthermore, if one is ill for a long time and does not seem to be
getting better, or if unwholesome ghosts come into his house, he
should select a hundred and eight grains of kunduruka incense,” and
before this image enchant each grain one time and casts them into
the fire until they are all consumed. And again, one selects a white
thread and makes twenty-one spell-knots, [chanting] one spell per
one knot, binds it on the crown of the compassionate face just as
before, and after one night loosen it. If it is bound to the neck of an
afflicted person, he will be cured of his affliction and the evil spirits
(unwholesome ghosts) will be dispersed.

B/R, HARM, WEAZ. sBCEMR, RATH, BIREEE—H
JUHE, fEILBATEN . #EX, TR ER. Bas, -+
—Wiks, —Wl—&S, BEERRERETE L, 15 ORI UBRE
S b, FriBERAE, ERRALY

77 Fayuwan ghulin, T no. 2122, 53: 60.734c22-26.

# Kunduruka incense (xunluxiang HFEF) is made from the resin of the
plant Boswellia thurifera, an aromatic tree.

¥ Shiyimian shenghou xin jing, T no. 1071, 20: 1.154c1-6.
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This dharani is chanted over 108 grains of incense, which, as before,
is symbolic of the 108 defilements. As before, these enchanted and
empowered grains of incense are cast into fire, and then to make
doubly sure of the success of the ritual, a spell-knot is bound to
the compassionate face of image of Avalokitesvara made by the
practitioner of this text; a spell-knot is also bound to the neck of the
afflicted. What is significant here is that anyone is able to perform this
ritual. No restrictions are described in the text; although it is likely
that monks were among the more frequent performers. The third fire
ritual responds specifically to the possibility that somebody has been
imprecated, or cursed, by another person.

Furthermore, if an enemy seeks an occasion to dispute with or
imprecate you, and seeks to harm you, you should take all manner
of incense and flowers, present them as offerings to this image, and
burn a varsika tree® before the image. [A practitioner] selects one
hundred and eight seeds of the rape plant, chants [the spell] one
time each [over each seed] and casts them into the fire. And again, he
selects a white thread and ties one hundred and eight knots, [chant-
ing] one spell per one knot. Binding [the knots] on the crown of
the wrathful face on the right side of this image, after one night has
passed, he loosens this cord, invokes the name of his enemy, and cuts
the knots one by one, and casts them to a different place. If he makes
one invocation per one cut until they are all exhausted, he will cause
his enemy to not achieve his works and naturally/spontaneously
submit to him.

B, w2, FSRIE, BRRES, /s, BUEEERTEE
Py, it DURHEIR, BRI, IRE T —H/UE, %l
a, SRER. R AR — &S — WAl B IR B
HTE b & —1EC, IR, MG, B— 4, #RE. —
—#k, Sy, SHCEE, FTEAZ, B2AEIR

% Virsika tree (poshuojiamu BEEMA) refers to a flower that blooms in the
rainy season.
U Shiyimian shenzhou xin jing, T no. 1071, 20: 1.154c7-13.
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As above, the practitioner selects 108 seeds of the rape plant and
enchants them with the siztr7a. Rape plant seeds are also a commonly
used object in the fire rituals. As before, the 108 seeds are figurative
of the 108 defilements commonly referred to in all Buddhist litera-
ture. The practitioner makes 108 spell-knots, which also seem to
be symbolic of the defilements, and these are bound one at a time
to wrathful faces of the image. As before, the power of the dharani
binds the curses cast on the practitioner to the wrathful personifica-
tion of Avalokitesvara, and as they are cut and dispersed in different
places, the dbarani dissipates the power of the imprecation away
from the practitioner. Thus, Xuanzang understands the efficacy of
dbdrani to be closely intertwined with the basic function of dbarani
to grasp, hold, or bind unwholesomeness so that the unwholesome
thing (imprecation, curse, counter spell, injury) will not be produced

and can be disposed of safely.

Dhbarani and the Bodhisattva Path

The final important theme in Xuanzang’s translations of dharani
is the assertation that certain dbarani are conducive to practice and
fruitful advancement on the bodhisattva path. The Sutra on the
Dharani for Relieving Tribulations (Baji kunan tuoluoni jing R
wHEFEAEJEAS) prescribes the practice of preserving (shouchi) the
dbdrani as being beneficial for making what Buddhists would typi-

cally describe as ‘seminal progress’ (jingjin 15 4£) on the path toward
Buddhahood.

If there are good sons and good daughters who with utmost sincerity
respectfully worship the Tathagata Destroyer of the Unwholesome
Destinies, Arhat, and Samyak-sambuddha and preserve this spell,
for fourteen thousand kalpas they will constantly remember their
past lives, wherever they will obtain a man’s body, they will be fully
endowed with all senses, and they will have deep faith in cause and
effect. They will be good at [religious] techniques and have a sublime
understanding of all treatises. They will like practicing giving and
forsake all the passions. They will not create unwholesome karma



HOW DID XUANZANG UNDERSTAND DHARANI? 335

and abandon all perilous fear. They will be endowed with correct life
wisdom and be loved and respected by the masses. They will always
be close to spiritual mentors and constantly hear the true dharma.
They will seek the bodhicitta (putixin FE41>) and will never even
momentarily forsake it. They will adorn themselves with all the
meritorious virtues, be endowed with wholesome vinaya and deco-
rum, and fear all unwholesome karma. They will always be devoid
of deficiencies [in means] and be harmonious, flexible, blissful, and
calm. They will always receive joy and bliss when among gods and
humans. They will quickly realize unsurpassed, perfect bodhi. At the
end of their lives, they will not regress in [their practice] of the ten
perfections (sh7 daobian +FIMHR). They will always desire benefits
and bliss for all sentient beings, and all that they have cultivated and
practiced will not solely be for their own personal benefit. Wherever
they are reborn they will always be able to see the Buddha, they will
protect and maintain the true dharma, and have a place for them-
selves in the throngs of the worthies and saints.

HHER BN, EWEEIRCEBEOREIETFR, 3R,
BT, HisnEan. FiedlR, /53R, BRaiR, RERR. &
REEIT, WOMREHG . SF TN, RS RER. NS ESE, B, BIE
e, MATEE. SR, BREIER. RERD, BT DEEY
8, MEE. B, iR, [EmEZ, R, RRA
o, WEZIRSE, A BIEFEE, AR TR, HREAILE,
—VIA1E. SEAMELT, JEREA. fERTER, B9 R6k. #REE,
%%}!{?\'32

This dhdarani promises that if someone ‘preserves’ it, he or she will
possess all the qualities of a bodhisattva who is making seminal
progress on the path toward Buddhahood. All the spiritual bene-
tits of preserving (and chanting) this dbarani are the conventional
promises found in many mainstream Mahayana satras: always
receive a male body, always be able to find spiritual mentors, not
regress on the bodhisattva path, practice for the benefit of self

32 Baji kunan tuoluoni jing, T no. 1395, 21: 1.912c¢15-25.
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and others, not regress in the practice of the ten perfections, and
so forth.

The Satra on the Dharani of the Heart of All Buddhbas (Zhufoxin
tuoluont jing FHHDLFERE)ELE, T no. 918) contains similar promises of
progression on the bodhisattva path for one who recites the dharani:

If one has an utmost mind, preserves and verbally recites [this
dharani], he will transcend the severe suffering of birth and death for
hundreds of thousands of kalpas, he will be absorbed in the bodhi
of unsurpassed perfect enlightenment, and he will be able to quickly
cultivate eternal non-retrogression until he attains the bodhi of un-
surpassed perfect enlightenment. He will never be born in vain in a
world system without buddhas, and he will always comprehend all
dharanis well. He will constantly see Tathagatas, be in close proximi-
ty and make offerings to them. He will always remember his previous
lives and deeply believe in [karmic] cause and effect. He will be able
to cause the offenses of humans, non-humans, and so forth, in the
present-world to be completely eradicated. Sickness and injury will
not attack one, and one will not die young. The aftairs of all unwhole-
some demons will all be utterly annihilated. All the unwholesome
karma one possesses will be eradicated, and all the demonic forces
will be surprised and scatter.

HHZD, . B T8, AR, TR L, (EFEER. AE
AIETT, KERE, R EIESR R, AR IS, [HE51E
fEsEREARIE. WA, B, EiEEas, RERR. AR
NIENFE, BEFEPR. B, AR, B SHE, BB2H. i
AR, AHEPR. — VIR, iR

The only procedure one must follow to receive these significant spir-
itual blessings of always being born in times and places where bud-
dhas are present—always being able to make offerings to buddhas,
attaining non-retrogression on the bodhisattva path, being able to
expurgate all the offenses of living beings, being immune to sickness

3 Zhbufoxin tuoluoni jing, T no. 918, 19: 1.1a14-21.
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and illness avoiding death as a child, and able to disperse the forces of
evil—is to preserve and recite the dharani.

Xuanzang’s most famous dharani translation, the Sitra on the
Six Approach Dharani in Six Approaches (Liumen tuoluoni jing 75
FIFE#EEAL, T no. 1360), however, is instructive because of Xuan-
zang’s diction. The ‘procedure’ or ‘method’ (fz %) one must receive
(shou 3Z) to draw on the power of this dharani is to make six vows
that resonate with standard bodhisattva vows. If one holds the
well-established position that Xuanzang was a representative of
normative Mahayina Buddhist doctrine and its concomitant ritual,
one can easily understand why Xuanzang would be drawn to this
dharant:

At that time, the World-Honored One addressed all the bodhisat-
tvas, ‘O good sons, if you desire to benefit and give peace and bliss to
living beings, you should receive the procedure of this dharani in six
approaches and say, [1] ‘I will transmigrate in the cycle of rebirth and
death, receive all manner of suffering, and never cause living beings
to receive these same sufterings. [2] All the riches, honor, and worldly
bliss one can receive, I vow that all living beings will receive this same
bliss. [3] Regarding unwholesome [acts] I have committed, if I have
not yet repented of them, in the end I will not utter the unsurpassed
dharma. [4] Regarding all the masses of demonic karma I possess, if I
do not at first awaken, in the end I will not raise the thought and lay
hold of the unsurpassed dharma. [S] Regarding paramitas 1 possess
[that] which I have embraced, extensive wholesome roots in all mun-
dane and transmundane [realms], I vow that all living beings will
speedily realize the fruit [fruition reward] of unsurpassed knowledge.
[6] Regarding the liberation I have realized, I also vow that living
beings will all obtain liberation and will never allow [living beings]
to abide in attachments [or to be attached] in samsara and nirvana’.

Y, e EE, BT AN, AR, TR I NP
FeEEJEThR. PRI ASEr, RS, LR, [, o
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. BT, BEREZ . — U R i, BORER, EERZE,
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Each of these six approaches or vows is a common bodhisattva vow:
to stay in the cycle of rebirth and death to liberate all living beings; to
help all living beings achieve bliss and happiness in this life; to repent
of one’s unwholesomeness and not preach the dharma if one does
not repent; to vow to arouse the bodbicitta; to vow to help all living
beings achieve the fruits of the bodhisattva’s perfections; and to vow
to not attain liberation until all living beings are liberated from the
cycle of rebirth and death. Considering that Xuanzang held the
position that there were icchantikas (wuming &), living beings
who were unable to attain enlightenment because they were troubled
by and mired in various kinds of mental defilements, we may conjec-
ture that passages such as this and the preceding quotation may have
served to provide hope to Xuanzang that dark mental forces that
keep living beings in ignorance could be held at bay by the power
of dharani. Also note that providing benefits and peace and bliss is
emphasized significantly in this passage.

Conclusion

The preface to Xuanzang’s biography, Life of the Dharma Master
Sanzang of Da Ci'en Monastery of the Great Tang dynasty (Da Tang
Da Ci'en si sanzang fashi zhuan KJERZERSF =JdiER{E), compiled
by his disciple Yancong, emphasizes that dharani, literally ‘spell
techniques’ or ‘spellcraft’ (zhoushu Wiifi), along with the practice of
meditation and the observance of monastic discipline, is but one of
the myriads of mainstream Buddhist ways leading to the one goal
of dispelling illusion and benefiting living beings.” A direct exam-
ination of the dharani sitras translated by Xuanzang supports this

3 Liumen tuoluoni jing, T no. 1360, 21: 1.878a8-16.
% Da Tang Da Ci'en si sanzang fashi zhuan, T no. 2053, 50: 1.220c.
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assertion. As we have observed above, the position that dharani ben-
efit and cause bliss for ordinary living beings is a theme that pervades
Xuanzang’s translations. These benefits are described as both tem-
poral and spiritual, eminently mundane as well as transcendent. The
efficacy of dharani in the elimination of illnesses caused by and used
for protection from the gamut of ghosts, spirits, goblins, and demons
that were believed to inhabit the mundane world also permeates
Xuanzang’s translations. Because most of Xuanzang’s translations
are very short texts, the procedures concomitantly are simple in their
construction. Yet, Xuanzang’s translation of the S#tra on the Heart
of the Spirit Spell of the Eleven-Headed Avalokitesvara shows that he
was familiar with dbdrani procedures used in empowering images
and using those images in rituals to eliminate illnesses and other mal-
adies. Dharani preserved and chanted promise to induce or promote
seminal progress on the bodhisattva path were also extremely import-
ant to Xuanzang. Xuanzang’s disciples, as exemplified by Yancong,
understood dhdrani as one of the three primary ways of overcoming
the delusions of the world and providing benefit to living beings.
Xuanzang epitomizes the quintessential conventional or main-
stream Mahayina monk in East Asia. However, all eight of Xuan-
zang’s translations of dbarani are simple ritual texts. Xuanzang’s
translations of dbarani clearly demonstrate that ritual activity, or
the mere existence of dbarani, cannot be used to define, differen-
tiate, or postulate the existence of ‘esoteric Buddhism’, without
severe qualifications. For instance, none of Xuanzang’s translations
describe dharani in rituals of initiation or consecration, which I, in
agreement with Gregory Schopen, assert is a signiﬁcant component
of a truly functional definition of ‘esoteric’ or ‘tantric’ Buddhism.*

¢ Gregory Schopen, for instance, asserts that most dhdrani are not Tantric:

‘if by “Tantric” we mean that phase of Buddhist doctrinal development which
is characterized by an emphasis on the central function of the guru as religious
preceptor; by sets—usually graded—of specific initiations; by esotericism of doc-
trine, language and organization; and by a strong emphasis on the realization of
the goal through highly structured ritual and meditative techniques. If “Tantric”

is to be used to refer to something other than this, then the term must be clearly
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Dhéirani rituals, which typically include the preservation, memoriza-
tion, chanting, or wearing on the body of dhdirani, or even the use
of dharani to empower images, which are then used in more detailed
rituals, are mainstream Mahiyina Buddhism. In Xuanzang’s view,
dbdrani do not require initiation or a guru; they can be performed by
monks and lay people, and the texts themselves encourage widespread
use by all manner of living beings. If Xuanzang did not think that
dbdrani were functional and efficacious for all living beings, what was
he doing translating them? One would have to assert that Xuanzang
translated them without knowing what they really were or how they
functioned. Such a position is absurd because few Chinese monks
spent the amount of time in India and Central Asia that Xuanzang
did. Xuanzang spoke the language and knew what authentic Indian
Buddhism was in his time more than any other Chinese monk.

Other relevant questions can only be answered with speculation:
What was the source of Xuanzang’s dbarani texts? Was Xuanzang
drawn to these texts because they were prevalent in India or Central
Asia? These questions cannot be answered in a satisfactory manner,
but raising them must force us to accept the possibility that dbarani
and the rituals for their use were indicative of mainstream Mahayana
Buddhism in India and Central Asia. Furthermore, Xuanzang was
only able to translate seventy-six of the more than six hundred sztras
he brought home to China. That nine of these seventy-six were
dbdrani strongly suggests that dbdrani held a significant place in
Xuanzang’s personal Buddhist practice and devotions. The simple
and effective Mahayana ritual associated with dharani sitras should
not be mistaken for a separate system. Xuanzang is the poster boy
of mainstream Mahayina Buddhism, and his interest in and under-
standing of dharani must be viewed as evidence for their function-

ality and widespread popularity in conventional medieval East Asian
Buddhism.

defined and its boundaries must be clearly drawn. Otherwise the term is mean-

ingless and quite certainly misleading’. See Schopen, “The Text of the “Dharani

»>

Stones from Abhayagiriya™, esp. 105; see also Schopen, ‘Bodhigarbhalankaralaksa

and Vimalosnisa Dharanis in Indian Inscriptions’, esp. 147.
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Appendix
Table 1: Classifications of Dharani in East Asian Exegesis
Text Name 1 2 3 4
Sanskrit dharma- artha-dbarani  mantra- bodhisattva-
Yogacarabbiami  dbarani dbarani ksamti-
labbaya ca
dbarani
Da zhidu lun fenbie zhufa wenchi tuolinni  ruyinsheng zirumen
KA & H tuoluoni ESI - tuoluoni tuoluoni
(Tno.1509,25: #RlaERE  (dbirani Ammpge  TAMEER
28.268a-b) BJE for the (dbarani (dharani that
trans. ca. (dharani for maintenance enteringinto ~ penetrate
402-406 by discriminating  of what one sounds) letters/
Kumirajiva all dharmas) has heard) phonemes)
Pusa dichi jing  fa tuoluoni yi tuoluoni zhoushu ren tuoluoni
AR et e FbeRe tuoluoni HPedEe
(Tno. 1581,30:  (dharma (meaning 1t gt Be: % Je (acquiescence
8.934a-b) dharani) dharani) (spell- dbarani)
trans. ca. technique
414-421 by dbdrani)
Dharmaksema
Shidijing lun fa tuoluoni/ yi tuoluoni/ zhoushu ren tuoluoni/
| A Jachi yichi tuoluoni renchi
(T'no.1522,26: EPe#JE/iLEs  F|IeRIE/FEF  WiliFeiE)E Pt VRS
11.191¢-192¢)  (dharma (meaning (spell- (acquiescence
trans. ca. 508 dbarant; dharant; technique dbarant;
by Bodhiruci dharma meaning dbarani) acquiescence
maintenance)  maintenance) maintenance)
Dasheng yizhang  fa tuoluoni/ yi tuoluoni/ zhoushu ren tuoluoni/
RFHE Jachi yichi tuoluoni renchi
(Tno. 1851, 44: TEFeRIE/iEEF  WIEBIE/FEF Wik )e BBed e/ B
11.685a-686a)  (dharma (meaning (spell- (acquiescence
composed ca. dbarant; dbarant; technique dbarant;
592 by Jingying  dharma meaning dbarant) acquiescence
Huiyuan maintenance)  maintenance) maintenance)
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Text Name

1 2 3 4
Yugie shidi lun  fa tuoluoni yi tuolnoni zhou tuoluoni  ren tuoluoni
N+ s e e FEheRE e Wi ke %8 e Bk e
(Tno. 1579,30:  (dharma (meaning (spell-dbarani)  (acquiescence
45.542c-543b)  dbarani) dbarani) dbarani)
trans. ca.
646-648 by
Xuanzang
Zongshi tuoluoni  fachi yichi sanmodsi chi wenchi
yizan [ES 53 T = SCHF
farEpeEsR#E  (dharma (meaning (samadhi (word or
(Tno.902,18:  maintenance)  maintenance)  maintenance)  pattern
1.898a-b) maintenance)
apocryphal text

attributed to
Amoghavajra
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