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1. I N T R O D U C T I O N  

The culture of the Newars of the Kathmandu Valley, Nepal, is, in metro- 
politan South Asian terms, archaic. Urban, sophisticated and with a rich 
ritual and religious life, the Newars preserve old patterns of South Asian 
culture, including Buddhism. This was what drew Sylvain Lrvi to Nepal and 
to write the history of Nepal. "Nepal," he wrote, -- and by that he meant 
the Kathmandu Valley (a still current though now contested usage) -- "is 
India in the making" (Lrvi 1905 I: 28). Consequently, when handled sensi- 
tively, a knowledge of Newar Buddhism as practised today can tell us much 
about Buddhism in the late first millennium AD in India. 1 

The present article is intended as a contribution to this knowledge of 
Newar Buddhism. By showing the similarity of presentday practice to the 
Kriyfi-samuccaya, a ritual digest roughly 900 years old, I hope to illustrate 
the continuity of modern Newar Buddhism with the late Tantricized 
Mahfiyfina Buddhism prevalent in north India just before the Muslim 
conquest. The centres of Newar Buddhism are the three cities of the 
Kathrnandu Valley, Kathmandu itself, Lalitpur (Pfitan), and Bhaktapur. Of 
the three Lalitpur is the most strongly Buddhist and, since my research was 
conducted there, this description applies to Lalitpur in the first instance. 2 
The priests of Newar Buddhism come from a sub-section of Newar 
Buddhists' sacerdotal caste: this caste is made up of both $5.kyas and 
Vajrficfiryas, but only the latter may be family priests (purohita) for 
hereditary patrons (jajmdn, jaymd). 

2. M E T H O D  OF S T U D Y  

This description of the guru mand. ala ritual, the most basic and widely 
known Newar Buddhist rite, synthesizes five written versions: two printed 
handbooks, two handcopied handbooks and the Kriy~-samuccaya. The 
Kriyfi-samuccaya is an old source, but for the other four I have chosen 
the most recent sources I could, so as to be as close as possible to actual 
practice. As far as I know, the two handwritten sources are indeed still in 
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use. These written sources are supplemented by frequent observation of the 
rite as performed, and by the explanations of participants, especially priests. 
It must be stressed that for most lay people the ritual is a technical affair, 
something they perform many times throughout their life, but always under 
the instruction of a priest. Lay people recognize many elements of the 
whole, but usually they cannot reproduce it. By simple observation and 
discussion with priests and laity the anthropologist would not get very far in 
understanding the ritual. Just as the priest or pious layman rarely learns the 
ritual without written props, so the scholar cannot analyze its structure or 
content without them. 

Having acknowledged the indispensability of written sources, one must 
remember how they are used. They are mnemonics for ritual specialists. 
Most of the utterances which accompany ritual actions are not understood 
by the laity, and are not recited so that they can even be recognized. Even 
most priests cannot analyze what they recite. This is not the place to 
question how far they understand it. In my opinion one should not draw 
hasty conclusions from the fact that most priests cannot parse their Sanskrit 
liturgy in the manner of a Sanskrit BA student. Priests often understand 
what the ritual is supposed to accomplish, both as a whole and in its parts, 

very well. 
Locke (1980: 81--84) has already given a description of the guru 

mand. ala rite, as well as of the kalaga p~jd (Flask Worship) and homa (Fire 
Sacrifice). 3 It is nonetheless worth providing another, independent descrip- 
tion of the guru mand. ala for several reasons: Locke does not translate the 
priest's utterances; he also followed a single printed version which added 
material not usually included; 4 as with all rituals, the guru mand. ala is 
performed in slightly different ways by the priests of different areas, and it 
is worth making an attempt to establish what is common to all variants. 

Although in effect what is offered here might look like the edition of a 
text, there is unlikely to have been a single original version of the ritual; and 
even if there were, my intention is to convey the actual practice of contem- 
porary Newar Buddhism, which is heterogeneous. The same priest may 
perform a given ritual in a more elaborate or more compressed form, 
depending on the time available. There are also several slightly variant 
ritual traditions within Lalitpur itself. Further research would be required, 
involving the consultation of many further manuscripts and interviews with 
priests, before one could specify which of the variations cited below are due 
to these different ritual traditions and which are due to other factors. It is 
hoped that the present article will be a useful first step for others who will 
carry on this research. 



R I T U A L I Z E D  D E V O T I O N ,  A L T R U I S M ,  A N D  M E D I T A T I O N  163 

3. C O N T E X T  A N D  U S E  OF  T H E  R I T U A L  

All complex Newar Buddhist rituals begin with the sponsor or patron 
performing (dane) the guru mand. ala under the guidance of his or her 
Vajrficfirya priest. As one Vajrficfirya priest put it to his patron in my 
hearing: "Whatever religious act (dharma) one does, one must always 
begin with the guru mand. ala." In the words of the late Amogha Vajra 
Vajracharya, in the preface to AV: 

Just as no act is fitting in the I-finayfina without undertaking to keep the rules (~lagrahaoa~ 
nor in Hinduism without the gift of a cow, so in the Mahfiyfina whatever auspicious act is 
undertaken it is wrong to do it without first worshipping the guru man. d. a l a . . .  It is the 
duty of every householder to keep this guru man. d. ala [book] in his house, to read it and to 
worship it regularly. 

Guru man. d. ala, which in Newari may be shortened to guru manda, 
means 'the mandala of the guru'. The texts call the rite guru-mand, aldrcana, 
'offering of the mandala to the guru'. The guru in question is always 
understood to be the transcendental Buddha, Vajrasattva, though as Locke 
(1980:81) points out, the text includes the Three Jewels (Buddha, Dharma, 
and Sam. gha ) as gurus as well. In defence of the local understanding one 
could point out that the worshipper meditates on Vajrasattva; to the Three 
Jewels he merely pays obeisance (w and w below respectively). 
Vajrasattva is in particular the guru of Vajrficfirya priests. He is also an 
embodiment of the absolute, a Tantric (and therefore esoteric) deity who 
is also exoteric. The worship of his mandala combines elements from the 
Mahfiyfina and the VajrayS.na in a manner thoroughly characteristic of all 
Newar Buddhist rituals. 

Pious Newar Buddhists sometimes perform the guru mand. ala in the 
privacy of their god-room (dyah. kwathd or dgam) as part of their daily 
ritual. Priests should certainly do this. More usually, however, the ritual 
constitutes the introduction and the frame of every complex ritual, including 
esoteric ones. This means that all those who make use of Vajrficfirya priests 
(the majority of Newars in Kathmandu and Lalitpur) frequently perform 
this ritual under the instruction of their family priest. All clean-caste Newars 
perform it during life-cycle rituals (or have it performed for them by their 
mother if the rite in question is one of those carried out in infancy). 
Husband and wife perform it together onto the same shared mandala at 
their wedding, and again at Tantric Initiation (if they take it together). 
Women who participate in Observances (vrata) perform it then; men 
perform it whenever they fill the role of sponsor of a complex ritual held 
in their home or in some guthi to which they belong. 5 
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The ritual is performed in a ritually pure place. This means, if the 
worshipper is on his (more rarely, her) own, in a god-room which is 
regularly washed with pure water (nflah.); otherwise in a room on the 
second floor of a house, or out of doors by a Fire-pit (yajftagfdd) in a place 
that has been smeared with cowdung. In the latter case the worshipper is 
the sponsor, and the priest recites the liturgy and tells the worshipper what 
to do because (in most cases) he does not know how to himself. Thus 
wherever I write below "the worshipper recites" this should be understood 
to mean, in these cases, "the priest recites for the worshipper". Laid out 
before the worshipper are a lamp with oil in it, a conch shell with water 
(ideally from a sacred river) on a tripod, a vafra and bell, a spirit-offering 
(bali) (in the simplest cases a rice-cone, gwah.jd), and a worship plate 
(pu]dbhah.) containing flowers, incense, cotton wicks, red and yellow 
powder, each mixed to a paste, and food offerings (chopped up fruits), i.e. 
the Five Offerings (pahcopacf~ra). 

When, as is usual, the guru man. d.ala frames a complex ritual, the entire 
guru mand.ala is performed at the beginning, but the concluding sections 
(w onwards) are repeated at the very end. Ritual texts do indeed seem 
to indicate, contrary to what Locke was told (1980: 95), and illogical as it 
may seem, that the Dismissal is reduplicated in this way. As Witzel has 
pointed out (n.d.: 3), there is a further oddity here. Since the guru man. d. ala 
frames the whole, one would expect the Dismissal (visar]ana) of the guru 
mand. ala to be placed last, as indeed is the case with the framing rituals 
of the Tantric Hindu and Japanese Buddhist Fire Sacrifices. In fact, in the 
Newar Buddhist Fire Sacrifice, the Dismissal of the guru man. d. ala is 
followed by the Dismissals of the Flask (kalagavisarfana) and of the Spirit- 
offering (balivisar]ana)(cf. Locke 1980: 102, 113). 

There is a second point about the use of the guru man. d. ala in complex 
rituals. According to pand. it Asha Kaji Vajracharya, the guru mandala 
appears elsewhere in the Fire Sacrifice near its end, just before the series of 
rice-offerings to all participating gods made by all those present who are 
fasting (and not just the sponsor) (kigah. tinegu): at this point the offerings 
to the Mt. Meru mandala (w are recapitulated. For some reason this 
recapitulation, which Asha Kaji explained as "half of the guru mand.ala", is 
known as rahasya (secret) mandala. I have not been able to confirm this. It 
is, however, certainly true that in the k?gah, tinegu rice-offerings which end 
any complex ritual, the two verses from the guru mandala (w which 
begin namo buddhdya gurave are used to make offerings to the Three 
Jewels. 
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4. WRITTEN SOURCES AND ABBREVIATIONS 

The following written sources were used: 

AV z printed handbook by Amogha Vajra Vajracharya (1972). 
RB = printed handbook by Ratna Bahadur Vajracharya (1975). 
G1 z handwritten paddhati from Kw~t B~t~.h, Lalitpur. 
G2 = handwritten paddhati from Dan B~hfila., Lalitpur. 
KSc z Kriyfi-samuccaya by Jagaddarpa0.a (Chandra 1977). 

A V  is the version followed by Locke (1980)  and comes from Kathmandu. 
RB, G1 and G2 all come from Lalitpur. Of these three RB is the fullest and 
it is taken as the main text. All deviations, including those parts omitted by 
G1 and G2, actual working handbooks of which I obtained photocopies,  
are noted. In the main text, when synthesizing several manuscripts, I have 
tried to produce a single 'correct' version. Where following a single manu- 
script, and in the footnotes, I have cited the original uncorrected. Mantras 
and dhdranis have been translated impressionistically; little else is possible, 
in view of their non-standard grammar, at least at the present stage of 
research. A summary of the rite according to each source is given in Table 
I. 

TABLE I 
Summary of the guru mand. ala rite according to four handbooks and the Kriy~-samuccaya. 
Essential and basic parts of the ritual are given in capitals. 

G1 RB G2 AV KSc (315~--3185) 

5.1 

Purification Purification Purification Purification Triple 
of the of the of the of the Refuge, Five 
body. body. body. body. Precepts, 

posadha with 
5.2. abandoning 
(Dedication.) (Dedication.) Dedication. (Dedication.) of the Ten 

Unwholesome 
5.3 Acts. 
Obeisance Obeisance Obeisance Obeisance 
to gurus, to gurus, to gurus, to gurus, 

d. dkas and 
d. dkinis. 

5.4 

WORSHIP WORSHIP WORSHIP WORSHIP WORSHIP 
OF CONCH. OF CONCH. OF CONCH. OF CONCH. OF CONCH. 

5.5 
LUSTRATION 
OF MANDALA. 

LUSTRATION LUSTRATION LUSTRATION LUSTRATION 
OF MANDALA. OF MANDALA. OF MANDALA OF MANDALA 
and self. and self. and self. and self. 
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Table I (Continued) 

D A V I D  N.  G E L L N E R  

G1 RB G2 AV KSc (3152--318 "s) 

5.6 
EMPOWERMENT Purification Purification Purification Purification 
BY of body, of body, of body, of body, 
TATH/~GATAS, REMOVAL OF REMOVAL OF REMOVAL OF purification 
POWDER OBSTACLES, OBSTACLES, OBSTACLES, of flowers, 
OFFERING, EMPOWERMENT EMPOWERMENT EMPOWERMENT purification 
REMOVAL OF OF BODY, OF BODY, OF BODY, of ground, 
OBSTACLES. Removal of Removal of Removal of removal of 

sin, sin, sin, obstacles. 
Empowerment Empowerment Empowerment 
of seat, of seat, of seat, 
protection, protection, protection, 
POWDER POWDER POWDER 
OFFERING, OFFERING, OFFERING, 
Lustration Lustration Lustration 
of mandala, of mandala, of mandala. 

5.7 
MEDITATION MEDITATION MEDITATION MEDITATION Making 
ON MORAL ON MORAL ON MORAL ON MORAL mandala, 
& WORLDLY & WORLDLY & WORLDLY & WORLDLY Drawing 
BENEFITS, BENEFITS, BENEFITS, BENEFITS, 8-petalled 
WORSHIP OF Empowerment Empowerment WORSHIP OF lotus, 
SUN & MOON, of mandala of mandala SUN & MOON, WORSHIP OF 
PURIFICATION by by Removal of SUN & MOON, 
OF HAND. Tath~gatas, Tath~gatas, obstacles, empowerment 

WORSHIP OF WORSHIP OF of body, 
SUN & MOON, SUN & MOON, speech and 
PURIFICATION PURIFICATION mind, 
OF HAND, OF HAND. protection, 
Removal of empowerment 
obstacles, of seat 
Consecration and 
by Tath~gatas. mandala. 

5.8 
VISUALIZATION Meditation VISUALIZATION 
OF on emptiness, OF 
VAJRASATTVA. VISUALIZATION VAJRASATTVA. 

OF 
VAJRASATTVA. 

5.9 
HAND GESTURE HAND GESTURE HAND GESTURE 
OF FLAMES, OF FLAMES, OF FLAMES, 
SUMMONING Foot-water Foot-water 
MANTRA. offered to offered to 

Vajrasattva, Vajrasattva, 
5 'summoning' SUMMONING 
hand gestures, MANTRA. 
SUMMONING 
MANTRA. 
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Table I (Continued) 

G 1 RB G2 AV KSc (315 2--318 5) 

5.10 
OFFERINGS TO OFFERINGS TO OFFERINGS OF OFFERINGS OF 
MT. MERU MT. MERU MT, MERU MT. MERU 
MANDALA. MANDALA. MANDALA. MANDALA. 

5.11 
OFFERING OF 
JEWEL MANDALA 
TO GURU. 

5.12 
WORSHIP OF 
SIXTEEN 
WORSHIP 
GODDESSES. 

5.13 
Obeisance to 
Vajrasattva 
& 3 Jewels, 
Triple 
Refuge, 
Confession 
of sin, 
Rejoicing 
in merit, 
BODHISATTVA 
VOW. 

5.14 
CONFESSION 
OF SINS. 

5.15 
PRELIMINARY 
LIBATION OF 
SPIRIT- 
OFFERING. 

OFFERING OF OFFERING OF OFFERING OF 
JEWEL MANDALA JEWEL MANDALA JEWEL MANDALA 
TO GURU, TO GURU. TO GURU 

WORSHIP OF 
SIXTEEN 
WORSHIP 
GODDESSES. 

Obeisance to 
Vajrasattva 
& 3 Jewels, 
Triple 
Refuge, 
Confession 
of sin, 
Rejoicing 
in merit, 
BODHISA'VI'VA 
VOW. 

Obeisance to 
Vajrasattva 
& 3 Jewels 
Triple 
Refuge, 
Confession 
of sin, 
Rejoicing 
in merit, 
BODHISATTVA 
VOW. 

Obeisance to 
Vajrasattva 
& 3 Jewels, 
Triple 
Refuge, 
Confession 
of sin, 
Rejoicing 
in merit, 
BODHISATI'VA 
VOW. 

CONFESSION 
OF SINS. 

CONFESSION 
OF SINS. 

CONFESSION 
OF SINS. 

PRELIMINARY 
LIBATION OF 
SPIRIT- 
OFFERING, 
visualization, 
empowerment. 

PRELIMINARY 
LIBATION OF 
SPIRIT- 
OFFERING, 
libation to 
Hfiriti and 
to Lords of 
Directions. 

PRELIMINARY 
LIBATION OF 
SPIRIT- 
OFFERING, 
visualization, 
empowerment, 
libation to 
Lords of 
Directions, 
5 'summoning' 
hand gestures. 

OFFERINGS OF 
MT. MERU 
MANDALA 
(with 
Vajrasattva 
visualized 
in the 
centre). 

Obeisance to 
3 Jewels, 
Triple 
Refuge, 
Confession 
of sin, 
Rejoicing 
in merit, 
BODHISATI'VA 
VOW. 

OFFERING OF 
JEWEL 
MANDALA. 

Final verse 
obeisance to 
Vajrasattva. 
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Table I (Continued) 

D A V I D  N. G E L L N E R  

G1 RB G2 AV KSc (3152--318 "s) 

5.16 
OFFERINGS OFFERINGS OFFERINGS OFFERINGS 
TO LORDS OF TO LORDS OF TO LORDS OF TO LORDS OF 
DIRECTIONS. DIRECTIONS. DIRECTIONS, DIRECTIONS, 

and to Ten Worship of the 
Wrathful Six*e,:n Worship 
Ones. Goddesses. 

5.17 

(5.18) 

LIBATIONS TO LIBATIONS TO LIBATIONS TO 
SPIRIT- SPIRIT- SPIRIT- 
OFFERING & OFFERING & OFFERING & 
AM.RTAKU.NDALI, AMRTAKUNDAL[. AMRTAKU.NDAL[, 
'All purpose' Meditation. 
spirit- 
offering. 

Offerings to 
principal deity 
of mare worship. 

5.18 
HUNDRED HUNDRED HUNDRED HUNDRED 
SYLLABLES OF SYLLABLES OF SYLLABLES OF SYLLABLES OF 
VAJRASATTVA. VAJRASA'VFVA. VAJRASATTVA. VAJRASATTVA. 

5.19 
DISMISSAL. DISMISSAL. DISMISSAL. DISMISSAL. 

Other  abbreviations used are as follows. 

S A M  = Sfidhanam~lfi (Bhat tacharya 1925,  1928). 
N G M P P  = Nepa l -German  Manuscr ip t  Preservat ion Project: this abbreviat ion prefixes the  

n u m b e r s  of  manuscr ip ts  microfi lmed by the project and available f rom the 
Nat ional  Archives ,  Ka thmandu .  

New. --  Newari.  
Tib. = Tibetan.  

5. D E S C R I P T I O N  O F  T H E  G U R U  M A N D A L A  R I T E  IN  19 S E C T I O N S  

5.1. Purification 

The worshipper begins by making in front of him a small circle of flour 
(pwamy) and placing two rice cones (gwah.]d) on it at the points furthest 
from and closest to himself. Then he takes water from the conch shell on 
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his cupped right palm, sips it three times and sprinkles it on his body. 
While doing so he recites: 

Orb hrir~ svdhd 3; or~ kdyavi~odhane svdhd; om sarvavighndn 
utsare ht~rn. 6 
O1~I HRilr SVAHA 3; O1r purification of the body SVAHA: 
Ol~l remove all obstacles HISI/~I. 

This is an initial purification. 

5.2. Dedication 

Next comes the 'intention' or 'dedication' (sam. kalpa) of the rite. The 
worshipper touches the worship-plate with his right hand and recites the 
following dhdrani of Puspaketu: 

Oth namo bhagavate puspaketurdfdya tathdgatdrhate 
samyaksam, buddhdya, tadyathd, oth pus.pe pus.pe mahdpuspe 
supus.pe pus.podbhave pus.pasambhave puspdvakirne svdhd. 
010 Obeisance to the Lord Pu'spaketu, Attained arhat, com- 
pletely enlightened Buddha; in the same way: 01~I flower, flower, 
great flower, good flower, arising from flowers, born of flowers, 
strewn with flowers, SVAHA. 

RB explains this in exactly the way of the Tibetan texts (Beyer 1973: 
145, 193, 206), saying that the recitation of the dhdrani causes the offering, 
though performed only once, to reap the merit of ten million (a koti of) 
offerings. Unlike the Tibetans however, who use the dhdrant specifically for 
offering flowers, the Newar ritual uses it for this more general purpose, the 
'intention'. 7 As might be guessed from my 'translation' the point of such 
dhdranf verses is not their meaning but their use. The short dhdrani form, 
which remains constant in many such verses, is well known to Newar 
Buddhists, all of whom know by heart the most common, the durgati, 
recited at death? 

This is followed by the 'Now the great gift' verse locating the worship 
within the great continent of Bharatavarsa (roughly: South Asia). 9 This con- 
cludes with the name of the worshipper, his father's name, his gotra and the 
phrase "I offer this flowerplate" ( . . .  idam. puspabhdnd, aml~ sam. kalpaydmy 
aham). 

In a normal ritual the patron now passes the ritual plate to the priest and 
touches his hand to his forehead (in obeisance). The priest holds the plate 
in his right hand and recites the verse: 
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Om ddau kalydnam madhye kalyfmam, paryavasdne kalydnam 
svdrtham suvyahjanam kevalaparipftrnam, pariguddham, paryava- 
ddtam brahmacaryam samprakd~ayanti sma. 
O/VI ihey proclaimed celibacy 11 which is auspicious in its begin- 
ning, auspicious in its middle, auspicious in its completion, an 
end in itself, beautiful, sheer and complete, wholly pure, wholly 
clean. 

This is an extremely ancient recitation going back to the Buddha himself, 
since it occurs in numerous places in the Pali canon when the Buddha 
exhorts his monks to teach the Doctrine. 12 Strictly speaking this is not part 
of the guru mand. ala (and is not given in AV, RB or G1), but it is included 
whenever the guru mand. ala forms the beginning of a complex ritual. The 
point is to acknowledge the right of the Vajrfic~rya priest to perform the 
rite for his parishioner. 

5.3. Obeisance 

The priest places the worship-plate beside the worshipper, who takes up 
some rice grains and sits with his palms together. In the ritual handbooks 
this is called 'prayer' (binti from vijfiaptih.) and the priest instructs the 
sponsor and participants to 'pray' (binti ydndh, cwam.!). The worshipper then 
recites: 

Om gurubuddhah, gurudharmah, gurusam, gham tathaiva ca 
guruvajradhara~ caiva gurusarvam, namdmy aham. 
O1~1 to the guru Buddha, the guru Dharma and the guru 
Sarn. gha; to the guru Vajradhara too: to all the gurus I do 
obeisance.~3 

Vande gri-vajrasattva-bhuvanagurum 
Sarvabuddham bhavantam 
Ndndr@ena yena timirabhayaharam 
Nirmitam merusamstham 
DharmFtdh(~ram munindram finavarasubhagam 
Mand. alam vajradhdtum 
Sarv(mandaikar@am sahajasukhamayam. 
Dehindm moksahetum. 
I do obeisance to the blessed guru of the universe, Vajrasattva: 
he is entirely enlightened and noble; by means of his various 
forms he removes the dangerous cataract (of ignorance), and is 
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found at Mt. Meru in his corporeal form; he is the foundation of 
the Dharma, king of sages, most fortunate as befits a conqueror; 
he takes the form of the 'vajra-sphere' mandala; 14 he is of one 
form with all bliss, the embodiment of the innate bliss, the cause 
of release for beingsJ 5 

5.4. Worship of the Conch Shell 

Now he worships the conch shell, first placing sandal paste on it with the 
fourth finger of the right hand, then a flower, and finally a circle of thread 
(jajam. kd) (which symbolizes clothing). He recites: 

Om varunam~rtaye candanam namah. 
. . . 

O1VI obeisance to the form of Varuna (with) sandalwood. 

Orb varunam~rtaye, puspam, namah.. 
Ol~I obeisance to the form of Varuna (with) a flower. 

Om varunamtirtaye yajhopavitam namah. 
Ol~I obeisance to the form of Varuna (with) a sacred thread. 16 

He takes water from the 'spout' of the conch shell into the palm of his 
right hand and replaces it in the top of the shell; he does this three times in 
all while reciting: 

Orb guru djhd. Oth dh hfirh varh vajrodake udake am.rtam 
bhavantu hftm svdhd 3. 
O1~I with permission of the guru: O1r Al l  H I ' f i  VA1VI vajra- 
water become nectar HOI~I SVAHA 3.17" 

"Having purified the water with this mantra, think that it has become 
nectar" (RB: 3). VAI~I is the seed mantra which causes Varuna, king of the 
holy serpents (ndga), to be present in the water. 

Offering rice to the conch shell the worshipper recites: 

Om ndgapd~dtrnako nityam jalardjo mahdbala 
Nirvikalpeti vikhydto varundya namo 'stu te. 
O10 obeisance to you Varuna, who permanently takes the form 
of a serpent-noose, king of the waters, possessing great strength, 
famous for your indeterminate form. 

5.5. Lustration of Mandala and~or Self 

The worshipper now takes rice grains and water from the conch shell a n d  
drips them on the mandala; then he sprinkles water on himself. He recites: 
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Yathd hi ]dtam~trena sndpitdh, sarvatathdgatdh. 
Tathd 'ham sndpayis.ydmi guddhadivyena vtirind, la 
0 ~  dh hFtr~ sarvatathdgatdbhiseka-samdgriye "hFt~. 
Just as all the Attained Ones were lustrated at the very moment 
of their birth, In the same way I shall lustrate (you) with pure 
divine water. O1~I AH H I ~  I take refuge in the consecration of 
all the Attained Ones HI~I .  19 

5.6. Purification, Protection and Sacralization 

All versions except G1, the most abbreviated, include here a second 
purification of the worshipper. As before he sips water three times and 
sprinkles it on his body, asking for the removal of all obstacles; 2~ this is 
followed by the dhdranf of Puspaketu. 2~ 

For what follows this second purification G1 again presents an abbre- 
viated version. According to it, the worshipper takes a leaf and throws 
pieces to right and left and recites: 

Or~ dh hur~, hur~ dh or~, sarvatathdgatddhitisthantu 22 svdhd. 
O1VI ,~n nfJl~l, nO~I  ~ O/~I, may all the ,~ttained Ones be 
present SVAHA. 

Then he places yellow powder on the mandala and with the same stained 
finger places the 'used' (p~gu) powder on his own forehead. He recites: 

Om suvarnatilaka-vibhusanam, praticha svdhd. 
O/~I accept the decoration of the golden spot SVAHA. 

Again he worships the mandala with rice and water: 

Om protgdre hum, sarvavighndn ut~dre hum. 
O1~I expell HOlVl, remove all obstacles HO1VI. 

The other texts largely agree, differing, as usual, in details and in the 
order that ritual elements are performed. RB has the worshipper simply 
touch his head, neck and chest saying O1VI AH HOlV123 and explains this as 
the threefold empowerment of body, speech and mind: through it one must 
imagine that a white Vairocana appears on the head, a red Amitfibha on the 
neck, and a blue Aksobhya on the chest (heart). The same procedure 
occurs during dally worship (nitya pfi]6.) (Gellner 1987a: 424). Then he 
throws rice to right and left reciting orb sarvapdpdpanaye hfirh, thinking that 
all his sin is removed. Then he places rice on his seat saying or~ tistha 
va]rdsane svdhd (O1~I stay on the vafra-seat SVAHA). He places rice on his 
head and recites: 
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Om manidhari vajrini mahdpratisare raksa 2 mglm sarvasattvd- 
ndm ca htim phat svdhd. 
O1~I Great Pratisarfi, jewel- and vajra-holder, protect, protect me 
and all beings HUI~I PHAT SV~d-t~,. 

RB (p. 6) explains: "This protects the body: by placing rice on the head 
with the mantra of the Paficaraksfi [strictly, of one of the five Paficaraksft, 
Pratisarfi] the protection of the body is 'fixed' (tdran jula). One should hold 
in mind that spooks, ghosts, witches (ddkini-~dkim-), evil beings, the troupes 
of Mfira (mdragana) and obstacles are all now unable to touch one." Then 
the worshipper puts on a spot of powder saying oth vajratilaka-bhf~sane 
(O1VI decoration of the vajra-spot SV/~HA). 24 Finally he pours rice "~d 
water onto the mandala while reciting: 

Om vajrodake hftm, om vajragomaye hftm, or~ vajrabhfime hfir~, 
surekhe sarvatathdgatddhit&thantu svdhd. 
Offvl vajra-water HUffVl, Off~ vajra-cowdung H(J~I, 0~r vajra- 
ground HO/VI, well drawn, may all the Attained Ones empower 
it SV.~H,~. 25 

5.7. Meditation on the Moral and Worldly Benefits of the Worship 

Now the worshipper places his right hand, palm downwards, over the 
mandala. 26 He recites: 

Ddnam. gomayam ambund ca sahitam 
~71am ca sammdrjanam. 
Ksdntih ks.. udrapipilakdpanayanam 
l/Tryam kriyotthdpanam. 27 
Dhydnam tatksanam ekacittakaranam 
Prajhd surekhoffvald 
Etdh. pdramitdh, sad. eva labhate 
Krtvd muner mandalam. 

�9 . 

Charity is 2s cowdung and water, Moral conduct is sweeping, 
Patience is removing tiny ants, Heroism is carrying through the 
rite, Trance is onepointedness of mind at each moment, Wisdom 
is (drawing) blazingly clear lines. All six of these moral perfec- 
tions are obtained by whoever worships the mandala of the 
Buddha�9 

Bhavati kanakavarnah sarvarogair vimuktah 
Suramanujavigista~ candravad diptakdntih. 
Dhanakanakasamrddho 29 jdyate rdjavamge 
Sugatavaragrhe 'smin mandalam yah. karoti. 3~ 



174 DAVID N. G E L L N E R  

One is (reborn) golden in colour, free of all disease, Distin- 
guished among gods and men, shining in glory like the moon, 
Rich in land and gold, taking birth in a kingly family, If one 
worships the mandala in this special abode of Lord Buddha. 

Om va]ramandale surekhe sarvatathdgatddhitisthantu svdhd. 
O1VI in the weil-drawn vajra-mandala may all "the Attained Ones 
be present SVAHA. 31 

Now he places a flower on the top of his hand and turns it over so that 
the flower falls on the mandala, saying: 

Om candrdrka-vimale svdhd. 
O1~ spotless sun and moon SVAHA. 

Then he rinses his hand while reciting: 

Orb hastagodhane svdhd. 
O1~I purification of the hand SVAHA. 3z 

Now he makes another apotropaic offering, by waving a flower in a circle 
over the mandala and placing it in front of the spirit-offering, saying: 

Orb protsdre h~rh sarvavighndn utsdre h~th. 
Oi~I expel H01~I remove all obstacles HI,~I1VI. 33 

Finally he makes another offering of water to the mandala, reciting: 

Or~ dh hgtm sarvatathdgata suvar.najaladhdre svdhd. 
O1~I Ni l  HI3"l~ all the Attained Ones stream of golden water 
SW.~- I~ .  34 

While doing this he should think that all the Attained Ones (tathdgata) have 
entered the mandala (RB: 9). 

5.8. Visualization of Vajrasattva 

Next the worshipper performs a meditation and visualization of Vajrasattva. 
This part of the ritual is never performed in Kathmandu (unless AV is very 
unrepresentative), but is always included in Lalitpur. First one meditates on 
emptiness: 35 

Om svabhdvaguddhdh, sarvadharmdh, svabhdvaguddho 'ham, 
gtinyatd]hdna-va]ra-svabhdvdtmako 'ham, gfinyam vibhdvya. 
O1r all things are inherently pure, I am inherently pure, my 
being is the va]ra-essence of the knowledge of emptiness. (Thus) 
one should visualize emptiness. 



RITUALIZED DEVOTION, ALTRUISM, AND MEDITATION 175 

RB translates this much as I have, and says that one should meditate on 
Vajrasattva while imagining that everything is empty. Asha Kaji Vajracharya 
explained the compound svabhdvaguddha to mean that whatever religious 
act one does one must have a pure body and a pure nature. 36 

The worshipper sits in a praying attitude: 37 

Or~ mantrddhisthita37a-bh~tmimadhye yar~k~rddi-caturbfja- 
sam. j~tam, mah~bhfttam v~yvagnijal~vanimand, alopari surhk~rena 
merumand, alam tadupari ratnasimhdsanam tasyopari padma- 
candre gri va]rasattvam, dvibhujam ekamukham guklavarnam 
va]ravajraghantddharam, vicitrdbharana-bh~sitam girasi cfvara- 
dhdrinam indranilavarn, aks.obhydlam, krta-maulinam, gurubhattdra- 
kam dhydtvd. 
O1~ let him visualize a mandala of the four elements, wind, fire, 
water and earth, arising from their four seed mantras, YAlVI etc., 
in the middle of an area empowered with mantras. On top of this 
the mandala of Mt. Meru arising from the letter SUM. On top of 
that a lion-throne of jewels, on top of that a lotus, and on top of 
that a moon-mandala, as On top of that meditate on Vajrasattva 
who has two arms, one face, is white in colour, holds vafra and 
va]ra-bell, is adorned with different coloured ornaments, with a 
cloth of five colours wrapped around his matted locks, 39 his 
headdress adorned with Ak.sobhya who is dark blue. Thus he 
should visualize the worshipful guru. 

5.9. Worship of Va]rasattva 4~ 

"Now Vajrasattva has come. But obstacles (vighna) will also come; to get 
rid of them one must show the hand gesture of flames (jvdldmudrd), which 
is like fire burning, and shows Vajrasattva's brilliance (tej). "41 While doing 
this he recites: PHEI~I PHE/VI PHEI~I. He worships Vajrasattva, treating 
him as a guest, by offering 'foot-water' (pddydrgha) onto the mandala and 
reciting: 

Orb bhagavat grfmat grf ~ri sadguru-va]rasattvabhattdrakdya 
caranakamale pddyam argham 6camanam praticcha hrfmh svdhd. 

, ~  �9 . , 

OM Lord Vajrasattva, thrice-blessed, worshipful true teacher, 
accept the water-offering to your lotus feet and the sipping water 
HRil~IH SVfid--I,~. 42 

RB gives next a series of five hand gestures and mantras called 
collectively dkarsanamudrd (summoning hand gestures) which are omitted 
in G1 and G2. 43 I translate from RB (pp. 11--12): 
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Show the circle hand gesture (cakramudrd) while reciting om 
vajracakre h~th. This is the mantra for making all (the gods) 
enter the mandala. It draws them in. Show the goad hand gesture 
with oth vajrdtikuga jah.. The god Vajrhfikuga arises from the 
seed mantra JAH. One should think that he has caught Vajra- 
sattva along with his troupe in his goad and brought them down 
from the Akanis.tha heaven. Show the noose hand gesture 
(pdgamudrd) with orb vajrapdga h~rh. Think that the god Vajra- 
p~ga, arisen from the seed mantra H121~I, has caught them in his 
noose and brought them down. Show the chain hand gesture 
(gikhah. mudrd) with oth vajrasphota vam. Think that the god 
Vajrasphota, arisen from the seed mantra VAI(,I, has caught them 
with his chain and brought them down. Show the possession 
hand gesture (dveiamudrd) with om vajrdveia hoh. Think that 
the god Vajfftvega, arisen from the seed mantra HOH, has made 
(Vajrasattva) hold the vajra and bell, has made (him) possess, 
has made him enter into the mandala. 

This final gesture is an indication, only hinted at here, of the identity of 
deity and worshipper. During exoteric rituals when the guru mand. ala is 
being performed by priests for parishioners, this is not stressed at all. It will 
be far from the thoughts of either party. In esoteric rituals, however, the 
identification is acted out in ritual and possession is made clear (see Allen 
1973: 12, GeUner 1987a; 383, 461; 1988b; 1989). 

The whole mantra -- which we have just seen split into five -- is now 
recapitulated to make the whole mandala of Vajrasattva present: OI~I JAH 
HISII~I VAIVI HOH. Five grains of rice are laid out on the mandala, starting 
in the centre, then clockwise around the four cardinal points, starting with 
the 'east' (always the point nearest the worshipper). Although G1 and G2 
omit the recitation of each mantra separately as in RB, both texts include 
this vital mantra which recapitulates the five seed mantras in o n e .  44 

The same mantra is also the one used to draw Cakrasamvara down from 
the Akanis.tha heaven in the esoteric threefold visualization (trisamddhi): 
this points to a correspondence between the two deities, Vajrasattva and 
Cakrasamvara. In the classical texts (SAM: 461--2, 475) the four mantras 
JAH HI~I~I VAH HOH are thought each to accomplish a different action: 
respectively, bringing down (dkarsan. a), merging (pravegana) (of the Knowl- 
edge-deity into the Convention deity which is identical with the wor- 
shipper's own self), binding (bandhana) and subjecting to one's will 
(vagfkarana). 45 The Knowledge-deity (jhfmadevatf 0 is the deity-as-Absolute, 
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residing in heaven; the Convention- (or Vow-) deity (samayadevatd) is the 
deity visualized by the worshipper in the mandala and as identified with 
himself (Gellner 1987a: 476--81; 1989). RB, as we have seen, also 
interprets each mantra as accomplishing an action, but the first three are all 
associated with 'pulling down'. 

5.10. Worship of the Mandala of Mt. Meru 

Now the worshipper takes a 'flower' (swdm.) and tears it into twenty-one 
offerings, placing each in turn on the mandala with a different recitation. In 
practice it is a leaf which is taken, usually of the flower known as sin- 
hdswam. 46 One offering is made to each part of the mandala: three to Mt. 
Meru itself, four to continents, four to sub-continents, seven to the seven 
jewels (of a world conqueror, cakravartin), one to 'all the treasures', one 
each to the sun and moon. Strictly the bits of leaf should be offered in 
order in a circle. Locke (1980: 85) gives a diagram showing the layout of 
the mandala. In practice the offerings are usually just dropped on the centre 
of the mandala. In Tibetan Buddhism the self-same mandala of Mt. Meru is 
offered, but with thirty-seven parts, which are evidently meant to corre- 
spond to the list of thirty-seven limbs of dharma (dharmapaks.a). 47 

The mantra for each offering includes, for each part of the mandala, a 
separate seed mantra: 

Or~ hah madhyamerave namah 
O1~I H,~d-I obeisance to the middle section of Mt. Meru. 
Or~ hdm'adhomerave namah 
O1~I Hfidvl obeisance to the lower section of Mt. Meru. 
Om hftr~ ~rdhvamerave namah 
O1~ HISII~I obeisance to the upper section of Mt. Meru. 48 
Om yar~ pftrvavidehdya namah 
OlVl YA1VI obeisance to the continent Pfirvavideha. 
Or~ ram jamb~tdvipdya namah 
Ol~I ~ obeisance to the continent Jambfidv~pa. 
Orb lain .avaragoddn~ydya namah 
O1~1 LA/~I obeisance to the continent AvaragodS.niya. 49 
Om vain uttarakurave namah 
O1VI VAI~I obeisance to the continent Uttarakuru. 

There then follow four sub-continents each called simply upadvipa, with the 
seed mantras of, respectively, YAI~I, RAI~/I, L,~/I  and V/~d~I? ~ Then there 
follow the seven jewels: elephant (gala, YAI~I), man (purus.a, RAM), horse 
(a~va, LA1VI), woman (stri, VA/VI), sword (khad.ga, VAlf, l), discus (cakra, 
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RAIr and jewel (mani, LAlVI). 51 These utterances are each of the form orb 
yath gajaratndya namah. Finally to conclude: 

Orb vd~ sarvanidhdnebhyo namah 
O1VI VAlVl obeisance to all the jewels. 
Om ar~ candrdya namah 
O/VI AI~I obeisance to the moon. 
Or~ am sftrydya namah 
O1~I ~ obeisance to the sun. 
lqri vafrasattva-gurave namah 
Obeisance to the guru, the blessed Vajrasattva. s2 

Now finally the worshipper can worship the mandala as a whole. He 
makes a series of offerings: powder, flowers, circle in a thread, incense, 
light, fruit, food and popped rice (New. tdy). For each of these he recites 
orb vafragandhe svdhd and so on. 53 The only exception is that popped rice 
is offered with the ancient and venerable verse: 54 

Ye dharmd hetuprabhavd hetum tesdm tathdgato 
Hy avadat tesdm ca yo nirodha evamvddi mahdgramanah.. 
All things which proceed from a cause, their cause and the 
means of their cessation -- all this the Attained 
One explained: this is the teaching of the great renouncer ]i.e. the 
Buddha]. 

KSc (31 7) stipulates that one should begin the worship of the whole 
mandala by offering a flower and then visualizing the guru Vajrasattva 
sitting on a moon and double lotus with Mt. Meru as his shrine room 
(kfadmgdra). 55 Only then should one make the Five Offerings. This medita- 
tion must be the origin of that we have seen in the modem ritual above 
(w After this KSc proceeds directly to the bodhisattva vow (w 
before offering the mandala as a whole to Vajrasattva. 

5.11. Offering the Ratna (Jewel) Mandala 56 

Now the whole mandala, that is Mt. Meru and all its adornments, is offered 
to the Lord Vajrasattva. Those who know how to 'do a ratna mand. ala', 
holding their hands, with rice and a flower, in a special hand gesture, do so; 
if they do not know how to, they hold their palms together. Where the 
priest recites for the worshipper(s), he also rings his bell. The following is 
recited: 

Om caturatnamayam merum asta~rmgopa~obhitam s7 
Saptaratnasamdkirnam dade 'nuttaradfzyine. 
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Gurubhyo buddhadharmebhyah, sam. ghebhyag ca tathaiva ca 
Nirydtaydmi bhdvena sampfirna-ratnamandalam. 
O1r Mt. Meru, made of'four ]ewels, witla eight'beautiful peaks, 
Adorned with the seven jewels, (all this) I give to the ultimate 
saviour. I offer with devotion 58 to the guru Buddha, the guru the 
Doctrine, and the guru the Monastic Community too, the whole 
of the jewel mandala. 

The singular anuttaraddyine in the first verse implies that it is addressed. 
to Vajrasattva alone. 59 As Locke points out, "By offering the mandala the 
devotee is offering the entire world to the deity. At the level of tantric yoga 
the mandala represents the human body. ''6~ It is the first interpretation 
which Newars support; they leave the second to yogins. 

5.12. Worship of the Sixteen Goddesses (s.od.agaldsyd) 61 

These are the sixteen 'dancing girls' whose inclusion in the daily worship of 
a Nepalese Buddhist, as described by Hodgson's pandit, Am.rt~manda, 
puzzled Brough (1948: 672). Each goddess embodies a particular form of 
worship. They are invoked each with a seed mantra and a hand gesture, the 
utterance being of the form: om va]rav~ne hdtrh (for Vinfideva-). This 
sequence is summarized in Table II. 

In most ordinary rites, the worshipper places a flower for each goddess 
while the priest reads out the mantras. Then, as always after worshipping 
these sixteen goddesses, the priest tosses his va]ra once saying O1VI HOI~I 
SVAHA, rings his bell saying 01~ H 0 H  SVAHA and then tosses the va]ra 
three times (i.e. three half turns) with the verse: 

Om vajrasattvasam, grahdt va]raratnarrt anuttaram. 
Va]radharma-gdyini va]rakarma kulodbhavah. 
Orn takki]ah, hfim 3. 62 
O/r this, because it is held by Vajrasattva, is the ultimate va]ra- 
jewel. (The bell) which sings the va]ra-doctrine, is born in the 
Buddha families of va]ra and karma. O ~  TAKKIJAH HI3"i~I 3. 

5.13. Taking the Bodhisattva Vow 

Now the worshipper recites various praises to Vajrasattva and the Three 
Jewels, culminating in the undertaking to attain supreme wisdom for the 
sake of all beings. Praying, he recites: 

Om dh htim grimat sadguruvara-caranakamaldya samyagff~dnd- 
vabhdsanakardya n a m o  h/~rn. 63 
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O1~I A H  HOlVl obeisance  to the best  lotus feet of the blessed 

t rue guru, whose rays shine forth the t rue knowledge  H O ~ .  

Namas te tu namas te tu namas te tu 64 namo namah 
Bhaktyd 'ham tvdm namasydmi guru ndtha prasMa me. 
Obeisance  to you 3, obe isance  obeisance,  With  devot ion  I pay 

obeisance  to you, guru and  lord: be pleased with me. 65 

Yasya prasddakiranaih, sphuritdtmakatvam. 
Ratnaprabh@arikara-prahatdndhakdrdh. 

TABLE II 
The Sixteen Worship Goddesses 

Goddess Distinguishing feature Seed mantra Colour according 
to NGMPP ms. D31/20 

1 Vinfidevi lute HOI~ blue 
2 Vam~hdevi flute TRAI~I yellow 
3 Mrdafigadevi drums HRII~I white 
4 Murujadevi double-headed drum AH green 
5 Lfisyfidevi dance H l ~ i  black 
6 Mfilyfidevi garland TRAI~I yellow 
7 Gitfidevi sings Tantric songs HRII~I green 
8 N.rtyadevi dances AH red 
9 Puspadevi flower HI~I/~I white 
10 Dhfpadevi incense TRAI~I black 
11 Dipadevi light HRII~I yellow 
12 Gandhadevi vermilion AH green 
13 Adar~adevi mirror HI~I  white 
14 Rasavajrfi offers Five Nectars TRAI~I red 
15 Spar~adevi touch HRI/~I green 
16 Dharmadhhtuvajrh holds Flask AH black 

Notes: 
a Numbers refer to Figure 1. 
b Offerings are made with utterances of the form om vajravi.n.e h~rh, excep.t that the offering 
to Dipadevi is with or~ vajrdloke h6r~, to Rasavajrh with orb rasavajre h6rh, to Spar~adevi 
with om spargava]re hrirh, and to Dharmadhhtuvajrh with orb dharmadhdtuvajre ah. 
r AV has hurh for htirh throughout, gandhavajre for vajragandhe under Gandhadevi, 
vajrdvalokite for vajr~loke under Dipadevi, vajrddargane for vajrddarge under Adar~adevi, 
dharmadhdtu-garbhe for dharmadhdtuvajre under Dharmadhhtuvajrfi. 
a Asha Kaji Vajracharya gives another goddess, Hfisyfidevi (smiling and playing cymbals), in 
fifth position, and omits Rasavajrh. 
�9 NGMPP manuscript D31/20 confirms the schema gives in Table II and provides the 
colour indications listed. It gives the seed mantra of Spar~adevi as TRA, evidently a scribal 
error. The hand gestures shown in D31/20 often agree with, but sometimes differ from, 
those shown in Figure 1. It is the mantra which is crucial. 
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Fig. 1. The mudrds (hand gestures) of the Sixteen Worship Goddesses. Drawings by Carolyn 
Clarke; demonstrations of the mudrds by Asha Kaji Vajracharya. See Table II for key. 
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Pagyanty andviladrgaih savildsam uccaih 
Tasmai namaskrtir iyam gurubhdskardya. 
By the rays of his grace men have their darkness destroyed in 
the mass of his jewel radiance, and they witness with unimpeded 
eyes, intensely and with delight, the self's sudden appearance: to 
him, the sunlike guru, this obeisance is offered. 67 

Namo buddhdya gurave namo dharmdya tdyine 
Namah. sam. ghdya rnahate tribhyo 'pi satatam namah. 68 
Sarvabuddham namasydmi dharmam ca finabhdsitam. 
Samgham ca gflasampannam, ratnatrayam namdmy aham. 69 
Obeisance to the guru Buddha, obeisance to the saving Doctrine, 
Obeisance to the great Monastic Community, to all three 
perpetual obeisance. I bow down to all the Buddhas, and to the 
Doctrine proclaimed by the Buddha, and to the Monastic 
Community which is accomplished in morality: I bow down to 
the Three Jewels. 

The verses which follow are evidently an old formula which combines 
into one concise set of verses "a confession of sins, a vow not to repeat 
them (akarana-samvara), a rejoicing in merit, an offering of one's self, a 
triple refuge, and raising the thought of enlightenment" (SAM: 106). 70 

Ratnatrayam me garanam sarvam pratidig~my agham 71 
Anumode jagat-punyam buddhabodhau dadhe manah. 
.4bodhau garanam ydmi buddhadharmaganottamam. 72 
Bodhau cittam 73 karomy esa svapardrtha-prasiddhaye. 
The Three Jewels are my Refuge, I confess all my sin. I rejoice 
in the merit of the world and dedicate my mind to full enlighten- 
ment. Until the attainment of enlightenment I go for refuge to 
the Buddha, the Doctrine, and the best of Associations [i.e. the 
Samgha]. I turn my thought to enlightenment to bring success 
both to myself and to others. 

Utpddaydrni varabodhicittam 
Nimantraydmi bahu 74 sarvasattvdn 
Istdm carisye varabodhicarydm. 75 
Buddho bhaveyam. ]agato hitdya. 
De~dndm sarvapdpdndm punydndm cdnumodandm 
Upavdsam carisydmi drydstdhgam upos.adham. 76 
I raise the best thought of enlightenment, I invite all and every 
being. I shall carry out the best wisdom conduct as they desire, 
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May I become a Buddha for the good of the world. I confess all 
my sins and rejoice in (others') merits, I shall carry out the 
upos.adha Observance with the Eight Precepts. 

5.14. Confession of Sins ( Pdpadegand) 

Here the worshipper may break and offer the rice between his palms, or he 
may continue without a break: 

Anddimati samsare 77 ]anmany atraiva vd punah. 
Yan mayd pagund pdpam, krtam kdritam eva vd 
Yac cdnumoditarn kim cid dtmagh(tt(tya mohatah 
Tad atyayam degaydmi pagcdttdpena tdpitah.. 
Whatever evil on the endless wheel of rebirth, or simply in this 
very life, whatever evil was committed by me, an animal, or 
caused to be committed, And whatever was foolishly assented to 
for my own self-destruction, That evil I confess, stricken with 
remorseful feeling. 

Ratnatraye 'pakdro yo mdtrpitrsu vd maya 78 
Gurus.v anyesu v(l ks.epdt kdyavdgbuddhibhih, krtah 
Anekadosadu.ytena mayd pFtpena ndyakdh. 
Yat krtam ddrunam pdpam, tat sarvam degay(tmy aham. 
Whatever wrong I have done to the Three Jewels, or to my 
mothers and fathers, Or to other praiseworthy teachers, by abuse 
of deed, speech or thought, By wicked me, corrupted by many 
offences, Lords, Whatever vile evil was done -- all that I confess. 

This comes from the Bodhicaryhvathra (II: 28--~1), the classic poem on the 
path of the bodhisattva. AV gives an alternative formula, beginning with 
three different verses from the Bodhicaryfivathra (II: 64--6), continuing with 
the standard formula for dedicating one's merit (parin. dmand) taken from 
the Prajfifi-phramitfi literature (Conze 1975: 277) and concluding with two 
verses (whose source I have not been able to locate) restating the intention 
to work for the good of the world. 79 

5.15. Preliminary Worship of the Spirit-offering (Bali) 

AV notes that one should insert here the recitation of mantras (]dpayoga) s~ 
if the guru mand. ala is being performed as part of one's daily worship. RB 
indicates that one should perform bodily empowerments .(nydsa), recite 
mantras (]dpa) and offer incense and the Five Offerings. In other rituals, 
when the guru man. d. ala is simply the initial rite, the worshipper proceeds 
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immediately to pour rice and water onto the higher (i.e. the further way) of 
the two rice cones on his mandala. The longest versions, RB and AV, have 
first the utterance: 

Om hrfm dcamanam proksanam praticcha svdhd. 
O H  H R i ~  accept ihe libation of water SVAHA. 

This is followed by a meditation (bhdvand): 

Purato 81 yamkdren, a vdyuman, d. alam. tadupari rarhkdrendgni- 
mand.alam tadupari trikonam raktarephdhkitam 82 trimund, a- 
krtacf~l, ikopari 83 padmabhdjanam. Tatra bhaktddikam burn 84 am 
]ir~ kha~ h~r~ ldr~ md~n pd~ td~ vamkdrajdtam. 8s pa•cdmrta- 
pa~capradfpam pagyet, a6 
In front he should see the mandala of wind arising from the seed 
mantra YA/r On top of it a fire mandala arising from RAIr 
and on top of it a triangle inscribed with a red RA. On top of 
this, on a base made from three skulls, a lotus- (i.e. skull-) vessel. 
There he should see the edible Five Nectars arising from the 
letters BUIr A1r JI/~I, KHAIr HISIIr LAIr M/~dr PAh)I, 
TAlC/I, VAIr he should see them as full of the Five Lamps. 87 

This visualization is fully Tantric. Hence its omission from the shorter 
versions, G1 and G2. To conclude this section RB has the worshipper 
empower (adhisthdn ydye) the spirit-offering with the mantras O1r AH 
HISI~, followeci'by showing the Garuda hand gesture. 88 

In G2 two rice and water offerings are made to the spirit-offering. First 
with: 

Om akdro mukham sarbadharmdndm ddyant~tpannatvd[t] hdrati 
[sic] mahdyaksani imdm bali[m] grhna 2 orb d htim phat svdhd. 
O1r the letter" 'a' is the foremost of all things because it is the 
first and because it is unarisen (everywhere inherent), H~riti 
great spirit, accept this spirit-offering, O1r AI:I. HISII~I PHAT 
SV~--IA.  89 

The second offering is made with: 

Or~ bhagavam gffrnat ~rf 2 indrddilokapdladevatdya carana- 
kamale pddyam praticcha nama svdhd. 
O1r thrice blessed Lord Indra and other lords of the directions, 
accept this water on your lotus feet SVAH,~. 
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The shortest version, in G1, has a single offering equivalent to the first of 
the two in G2, minus the words hdrati mahdyaks..anf imdm bali[m] grhna 2. 

5.16. Offerings to the Lords of the Directions 

Now the worshipper offers sixteen 9~ pieces of 'flower' to the spirit-offering. 
First to the eight guardians of the directions, viz. Indra, Yama, Varuna, 
Kubera, Agni, Nirrti, Vfiyu, and |gfina; then to l~lrdhvabrahmft (Brahmfi of 
the upper direction), Sfirya Grah~dhipati (the Sun, lord of the planets), 
Candra Naksatrfidhipati (Moon, lord of the asterisms), Adhal~.p.rthivi (The 
Earth below), the ndgas (holy serpents), yak4.as (spirits), asuras (demons), 
and finally to sarvadigvidig-lokapdlas (to the protectors of all directions 
collectively). 91 Each of these is offered with an utterance of the form oth 
indrdya svdhd or ~ ndgebhyah svdhd. Now the worshipper makes the Five 
Offerings to the spirit-offering. G2 adds thread (jajam. kd) also. It is at this 
point that AV has the worship of the Sixteen Worship Goddesses, and RB 
also indicates that it should be repeated here. 

The worshipper takes rice between his hands and prays, with the follow- 
ing praises (stuti): 

Indraddyo mahdrdjd lokapdld maharddhikdh 
Dagadiksu sthitd devd lokapdldn namdmy aham. 
Indra and the rest, great kings, world-protectors, possessing great 
power, gods, they stand in the ten directions: I bow down to the 
world-protectors. 

G2 adds a second (ungrammatical) verse to the Ten Wrathful Ones who, 
in Tantric rituals, replace and 'tame' the ten (Hindu) world-protectors who 
are honoured and worshipped in exoteric Buddhist rituals: 92 

Otn namas te krodhardjdndm, sarbadftst.anivdrani 
Trailokyabijayddindm. dagakrodham namdmy aham. 
OI~I obeisance to you, wrathful kings, obstacles to all evils, 
Victorious etc. over the whole universe: I bow down to the Ten 
Wrathful Ones. 

Further offerings of beaten rice and yoghurt (dhaubafi), fruits, light, and 
popped rice are made. 

5.17. Concluding Libations to the Spirit-offering 93 

The worshipper pours water and rice over the spirit-offering and recites: 
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Indrddi-vajri sahadevasamghair 
Imam ca grhnatu 94 valim vigistam. 
Agnir yamo nairrti 94a bhfipati~ ca 
Apdm patir vdyur dhanddhipag ca 
[gdna bh~tddhipatig ca devdh 
(Jrdhvam 95 ca candrdrkapitdmahag ca. 
Devdh samastd bhuvi ye ca ndgdh. 
Dharddhard guhyaganaih, sametdh. 
Pratiprati tv eka nivedayantu 96 
Svakasvakag caiva diddsu bh~tdh. 
Grhnantu tus. tdh. sagan, aih. sametdh 
Saputradardh. sahabh.rtyasainydh. 97 
Puspam balim dh~pavilepanam ca 98 
Grhnantu bhu]antu pivantu cedam 
ldam ca karmam saphalam fusantu. 99 
May Indra with his thunderbolt along with the other gods, accept 
this special spirit-offering. Agni, Yama, Nirrti, and the Lord of 
the Earth [-- Indra], 1~176 Lord of the Waters [--- Varuna], V~yu and 
Lord of Wealth [-- Kubera], I~fina, who is lord of ghosts -- these 
gods --, and above the moon, sun, and Brahmfi (the grandfather). 
All the gods and the Nfigas in the earth, the earth, 1~ and also all 
the secret troupes. Do each of you point out the spooks in your 
respective directions. 1~ Accept, be pleased, along with your 
groups, and with your children, wives, servants, and soldiers, the 
flower, spirit-offering, incense, and unguent; Accept, eat, drink 
this (offering), And grant success in this work. 

The worshipper takes more rice and water and offers another libation (the 
spirit-offering to Am.rtakund. al~: 

Om namo ratnatraydya. Or~ nama~ cand. ava]rapdn, aye mahdt- 
va]rakrodhdya 103 dam. strotkata-b haira vdya asi-musala-paragu- 
pd~a-grhitahastdya. 
O/r obeisance to the Three Jewels. OIVI obeisance to the 
Can.d.avajrapfi.ni (the fierce Vajrap~..i), great and va]ra-angry, 
fierce because of his distended fangs, holding knife, hammer, axe, 
and noose. 

Om amrtakundalf kha 2 khdhi 2 tistha 2 bandha 2 hana 2 daha 2 
paca 2 gar]a 1~ 2 tar]aya 2 visphot.aya 2 sarva-vighnavindya- 
kdndm 1o5 mahdgan, apatiffvitdntakardya hdtrh 2 phat. 2 svdhd. 
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Ol~l Amrtakundali ('Nectar Earrings') eat eat, eat eat, stand 
stand, bind bind, kill kill, burn burn, cook cook, roar roar, 
threaten threaten, explode explode, to (you) the terminator of the 
life of the great generals of all the leaders of obstacles: HO1VI 
HO1VI PHAT PHAT SV,~LIA. 1~ 

RB concludes with the 'all-purpose spirit-offering' libation (sdrvakarmika- 
bali) which G2 placed at the end of the initial spirit offerings (w above) 
(AV does not use it at all): 

Om akdro mukham sarvadharmdndm ddyanutpannatvdt or~ dh 
brim phat svdhd. 
Ol~ the letter 'a' is the foremost of all things because it is first 
and because it is unarisen (everywhere inherent) O1~I AH HOI~I 
PHAT SVAHA. 

5.18. Recitation of the Hundred Syllables 1~ 

In a complex rite this and the final section of the guru mand. ala are 
repeated at the end of all the other rites, and are followed by the dismissal 
(visarjana) of the main rituals. With hands in a praying attitude, the 
worshipper reads the hundred syllables (gatdks..ara) of Vajrasattva, while 
ringing the bell. Most Newar Buddhists know this by heart; in an Obser- 
vance (vrata) with many participants, it is not uncommon to see them join 
the main priest for the first time during the ritual and recite with him: 

Om vajrasattva samayam anupdlaya vajrasattvatvenopatis.tha 
dr.dho me bhava sutos.yo me bhava supos.yo me bhava anurakto 
me bhava sarvasiddhim me prayacchd sarvakarmasu ca me cittam 
~reyah. kuru hfir~ ha ha ha ha hoh bhagavan sarvatathdgatavajra 
md me muhca vajribhava mahdsamayasattva dh. 
O1VI Vajrasattva, protect my vow, be present m your form as 
Vajrasattva, 1~ be firm for me, be pleased for me, be fruitful for 
me, 1~ be attached to me, grant me all the types of success, and 
make my thoughts auspicious in all works, HO1VI HA HA HA 
HA HOH, Oh lord Oh Sarva-tathhgata-vajra, never leave me, be 
diamond, great being of the vow AH. 110 

RB describes the recitation of the Hundred Syllables as "making firm" 
the rite (thir ydye); in fact many Newars understand it as a request for 
forgiveness (~amdpana) for mistakes during the rite. Indeed AV follows 
the Hundred Syllables with nine verses specifically intended as a request for 
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�9 forgiveness, 111 but these are not included in the Lalitpur versions of the rite. 
One of these verses is a request for forgiveness for any omissions or faults 
in the mantras, the ritual acts, the visualizations or the utterances. 

5.19. Rite of Dismissal 

The worshipper pours water with rice on the mandala, first circling to the 
right, then to the left: 

Om krto vah sarvasattvdrthah siddhir dattd yathdnugd 
Gacchadhvam buddhavisayam, punar dgamandya ca. 112 
Om dh hftm va]ramandalam visar]anam muh. 113 
O1~1 you have fulfilleci "the aim of all beings and granted the 
corresponding success, Do you return to the realm of the 
Buddhas so that you may come again (when called). O1~ A H  
HOtel dismissal of the vajra-mandala MUH. 

M U H  is the mantra which effects the dismissal of the deities. 

6. C O N C L U D I N G  R E M A R K S  ON T H E  G U R U  M A N D A L A  R I T E  

As Locke points out (1980: 91), "the Guru Mandala is a sort of primer of 
basic ritual acts that the Vajracarya must commit to memory for use in all 
his rituals." As with other rituals, there are shorter and longer versions, the 
more elaborate ones containing more esoteric references. And like other 
rites it contains, within a Vajrayfina framework, very ancient ritual utter- 
ances which can be classified as belonging to the grfivakayfina or Mahfiyfina. 
Like other rites, it has regional variations. If AV is representative of 
Kathmandu, practitioners there omit the visualization of Vajrasattva always 
included in Lalitpur; and certain elements of the rite are performed in a 
slightly variant order (see Table I). 

The guru mand. ala rite itself is very old, appearing with the same name, 
with minor variations in order, and only slightly less elaborated, in KSc. It is 
probably a thousand years old or more. Essentially the same rite is 
performed in Tibet, where, if Waddell (1978: 397) is right, it is believed to 
replicate Agoka's gift of India to the Buddhist Monastic Association. The 
only essential part missing from the guru mand. ala as described in KSc is 
the final spirit-offering (bali)�9 This should not be taken as evidence that the 
latter is a later accretion: spirit-offerings are described elsewhere in KSc. Its 
absence from the KSc description may simply be due to its position there as 
the introduction to a series of initiation rites. In any case all Tantric rites 
include such a final spirit-offering, and this is not a new development. 
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Indeed  there  are reasons  for  thinking that  at the mos t  simplified and 

abs t rac t  level, the ritual f r a m e w o r k  seen here,  including the spirit-offering, 
goes back  to the p re -Mah~yfma  ritual still p e r f o r m e d  by Therav,~da m o n k s  
today  (cf. Gel lner  1987a: 537). 

H o w e v e r  it may  be with these historical connect ions,  the guru mand. ala 
expresses  the devot ion  of c o n t e m p o r a r y  N e w a r  Buddhis ts  to Vajrasat tva,  

and therefore  to the tradit ion of  which the Vajr~c~ryas are the guardians.  

The re  is today  a minor i ty  of  Newar  Buddhists  who  give their p r imary  - -  o r  

in some  cases sole - -  allegiance to the newly establ ished local represen ta -  
tives of  Therav~da  Buddh i sm?  TM If  they still p e r f o r m  the guru mandala in 

the context  of  life-cycle rituals they regard it as mere  ritual, an obligation 

imposed  by their  caste identity but  without  religious significance. In doing 
so, they deny not  only the devot ional  at t i tude which is the lowest  level of  its 
meaning  for  N e w a r  Buddhis ts  but  also its deepe r  significance. This  includes 

the bodhisattva vow and confess ion of sins, i.e. two of  the cardinal  actions 
of  Mah~y~na Buddhism,  which are well unders tood  by pious N e w a r  

Buddhists .  O the r  impor tan t  e lements  are the medi ta t ion  on Vajrasa t tva  and 

a hint of  the higher visualizations of  the Vajrayana,  in which the pract i t ioner  

identifies himself  with the deity: this level of  unders tanding  is reserved for  

those  who have  taken Tantr ic  Init iation (diksd) and for  Vajrficfirya priests. 
The  ord inary  worsh ippe r  is not  consciously aware  of  these higher levels, but  
f irmly believes that  the rite has such deepe r  meanings  which he or  she need  
only accept  on  trust. 

NOTES 

Most recently this point has been made by Snellgrove (1987: 386). An excellent general 
introduction to Nepal is Gaborieau (1978). On Newar Buddhism see Allen (1973), 
Greenwold (1974a, 1974b), Locke (1980, 1985, 1989), Lienhard (1984, 1985), Lewis 
(1984), Gellner (1987a, 1987b, 1988a, 1988b, 1989). 
2 I am very grateful to the Leverhulme Trust Fund which supported me with a two-year 
Study Abroad Studentship, 1982--4, during which time most of the data presented here 
were collected, and to the Spalding Trust, Oxford, which funded a return trip in 1986. I 
would like to thank Richard Gombrich, Stephanie Jamison, Siegfried Lienhard, David 
Seyfort Ruegg, Alexis Sanderson, and Michael Witzel for helpful comments and suggestions 
on an earlier version. I am especially grateful to John Locke, S. J., who was unstinting with 
help and advice during my time in the field and to pandit Asha Kaji Vajracharya who taught 
me much of what I know about Newar Buddhist ritual. I have been extremely fortunate in 
the scholarly advice and instruction I have received; nonetheless, in a subject such as this, 
there are bound to remain errors of detail, and for these, of course, I take full responsibility. 
3 Italicized words in the main text or in quoted explanations are in Newari, or (as here) 
Sanskrit as used in Newari. I use the spellings of Manandhar (1986) except for Sanskrit 
tatsamas. The liturgy given below is in Sanskrit. I follow the convention of Tibetologists of 
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giving mantras in capitals. I also capitalize English translations of technical terms (e.g. 
'Observance' for vrata). 
4 The printed handbook by Amogha Vajra Vajracharya, cited below as AV. 
5 There is a considerable literature on the Newars' socio-religious organizations called guthi. 
See Nepali (1965), Toffin (1984), Quigley (1985), Vergati (1979, 1986), Gellner (1987a: 
ch. 7). 
6 G l: garbhasamdodhane .svdhd" hrir~ svdhd 3; sarvavighndn ttigddhane h~tm. G2 has just 
or~ hrirh svdhd 3. AV: oth hrirh svdhd 3 kdyavigodhane svdhd. According to Asha Kaji 
Vajracharya, all of these are abbreviations of Advayavajra's original version: dcamanam 
praticcha svdhd 3; ht~m svdhd amrtaffvante svdhd garbhagodhane svdhd kdya~odhane 
svdhd pddyapraks.dlane svdhd. "3" indicates that the preceding phrase is repeated three 
times. 
7 As cited by Beyer (ibid.) the dhdrani omits supuspe and om following tadyath6. G2 
precedes the dhdrani with a verse invoking the seven 'increases' (vrddhi; cf. note 21 below). 
8 Given at Lienhard (1986:20  fn. 56). 
9 For this verse see Gellner (1987a: 306, 567--8). 
10 AV has the 'great gift' verse before the dhdrani, and concludes here: supus.padht~pa- 
dipagandharasanaivedyddi-yuktam, suvarna-p~pabhd]anam, etc. 
J l Brahmacarya is understood to mean 'celibacy' by Newars. Originally it meant 'the holy 
life'. 
lz See Rhys Davids & Stede (1921: 27b). The Pali text lacks oth, paryavaddtam, and sma. If 
one follows it, the Sanskrit should read sdrtham savyafi]anam, 'in its meaning and in its 
details'. The verb in the Pali is in the imperative. 
13 G1 places this verse after the following ones and has here: om namah, griguruvajrasatvdya. 
G2 includes an instruction here to toss rice in the air three times (i.e. to the Three Jewels). 
AV, RB and G1 have tasmai grfgurave (RB: -guruve) namah for the last pgMa of the verse. 
According to Asha Kaji Vajracharya this is a modern reading, whereas all the old texts read 
as given. AV precedes the verse with: orb gurubhyo narnah 3. Before this it adds an obeis- 
ance to the D~kas and D~dnis; according to Asha Kaji Vajracharya this is included only by 
Vajr~c~rya worshippers and only when the visualization of Cakrasam. vara (see Gellner 
1987a: 476f.) is also to be performed. 
14 Following RB's translation. The vajradh~tu mandala is a dharmadhdtu man. dala with a 
vajra on top (see Gellner 1987a: 403). 
15 This meditation on Vajrasattva is omitted in AV and therefore in Locke. Instead it reads: 
samasta guru 6j~6. In other versions this utterance belongs with the purification of the conch 
shell which follows. 
J6 RB omits the third of these offerings. AV omits them all. G2 reads: varunan6gardjdya for 
-mtirtaye and yaj~opavitavastram, for yaj~opavitam.. RB reverses the order of this and the 
following element. 
17 G1 omits oth guru djhd and dh hti~a. AV omits udake amrtam bhavantu and "3". G2 
omits udake and inserts guru dj~a before vain. KSc reads: om varh vajrodake h~m svdhd. 
G2 reverses the order of this and the verse which follows. 
18 AV: guddhyatu divyavdrin, d. KSc, RB and G2: guddham divyena vtirind. In both AV and 
RB this verse is used to lustrate only oneself, and not the mandala. Indeed KSc says that this 
and the following utterance are to be used for bathing (anena sndnam), implying that the 
intent is to purify the worshipper only. However in numerous rituals this verse appears at 
the point of lustration (abhis..eka) of the divinity (e.g. in SAM). A similar verse is used in 
Tibetan ritual (Beyer 1973: 149). 
19 G1 omits this last line, and the sprinkling of the body. KSc omits dh htim. AV has 
samagriye and RB has samayagriye for samd~riye. G2 has abhis..yeka smaragraye ht~rh for the 
whole line, and prefixes the previous verse by orb abhisincfntCt (sic) mdm sarbatathdgatasta. 
G2 also bridges this section and the next with two verses not found in other versions: first, 



R I T U A L I Z E D  D E V O T I O N ,  A L T R U I S M ,  A N D  M E D I T A T I O N  191 

the verse Pratibimbasamd dharmdh. (see Gellner 1987a: 286) while showing the mandala a 
leaf of sinhaswdm with sandal paste on; second, the verse Abhis.ekam. mahdvajra.m, while 
sprinkling oneself, as in the Consecration of a Vajra-master (Gellner 1987a: 437--447). 
2o AV and RB read: om hrim svdhd 3 kdyavigodhane svdhd," sarvavighndn utsdre (AV: 
utsdraye) harO. (cf. above, fn. 6). G2 has om samkhodaka dcamanam praticha svdhd. KSc 
(315) has: orb hrih svdhd (sprinkling on hands, feet and sipping); the Puspaketu dhdrani .(to 
purify the flowers); om vajrabhame har~ phat svdhd (sprinkling water on the ground); oth 
vajrasatva sarvavighndn utsdraya svdhd (purification of the ground). 
~.1 Instead of the Puspaketu dhdrani G2 has here the verse: om siddhir astu kriydrambhe 
vrddhir astu dhan6game/ Posthir astu garfresu ~dntir astu grhddisu. 
2~ G 1: -adhisthantu. 
23 In AV this" is done with a flower and run together with the empowerment of the seat: om 
dh ham 3 tistha vajrdsane hath. Then follows the removal of sins and the other elements as 
in RB. G2 simply has rice thrown to left and right (as in G1) but with the following mantra: 
om d hath trikdyddhisth(ma sarbap6panapanaye harh tistha vajrdsane svdhd. This is then 
followed by the Pratisarh mantra and placing rice on the head. 
24 G2 reads: om savarnatilaka-bibhasanam praticha svdhd. 
25 RB reads vajragomaya. AV omits 'hum'before surekhe and inserts adhiyhdna after 
tathdgata-. G2 reads for this whole mantra sequence: prom. chddaye ham sarbabighndm chdre 
ham., bajrabhame ham bajralese hFtm, sulekhe 2, sarba-tathdgatas ta gftra adhitisthamta cha 
svdhd. 
26 RB however makes this a continuation without a break of the previous element; and AV 
has the worshipper offer rice and water here, and water only in the previous element. 
According to KSc these verses are recited while making (i.e. drawing) the mandala. 
27 AV, G1, G2 read kriydsthdpanam. 
2~ I.e. 'is fulfilled by purifying with'. As RB explains it, by carrying out each of these ritual 
actions one "attains" (ldye, prdpta juye, ldbh juye) the moral perfection (pdramitd) men- 
tioned. Cf. the remarks of Locke (1980: 96, fn. 37). 
29 Correcting all versions reading -/, -i, ~h or ir. 
3o KSc, AV and G2 read kdryakarmfni krtv6 for mand. alam. yah. karoti. This agrees with 
Advayavajra's Kudrsti-nirghhtanam but not with what appears to be the source of these 
verses, Arya~fira's Subhhsita-ratnakarandaka-kathh (Vaidya P. L. 1959: 287). Vaidya (ibid.: 
ix) places Arya~fira in the fourth century A.D. 
3m This line is omitted by G1. AV adds adhisth6na before adhitisthantu and omits 
vajramandala. G2: om (~ ham sulekhe 2 sarbatathdgatas ta'gfira a'dhitis..thamta cha svdhd. 
KSc: orb surekhe vajrarekhe adhitis.thantu sarvatathdgatdh, svdhd (used to draw an eight- 
petalled lotus in the mandala). 
32 This line is omitted by AV. G2 inserts praticha before svdhd. 
33 In AV this reads om sarvavighndnn utsdraye hum. G1 and G2 omit this offering. 
34 This offering is given only in RB. 
35 G1 omits this. G2 places it after, not before, the meditation on Vajrasattva. 
36 Cf. Locke (1980:99  fn. 51) quoting B. Bhattacharya who translated guddha as 'perfect'. 
The Tibetans seem to split the mantra in two and use the two halves in different contexts 
(Beyer 1978: 144, 180, 332 & 379 for the first half, 333 & 444 for the second). 
37 G2: with rice between his palms, which he offers to the mandala at the end of the 
meditation. 
37a RB: mantrddhitistha-. 
38 Following RB in taking padmacandra to refer to a lotus and a moon-mandala. The first 
part of this visualization is quoted by Hodgson (1972 I: 73). 
39 Following RB which distorts the Sanskrit cDara-dhdrinam. ('wearing a monk's robe'). 
411 This section, like the previous section, is omitted from AV. 
41 Asha Kaji Vajracharya, personal communication. 
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42 Omitted in G1. G2 has bhagabam, grimat grf satguru vajrasatba debabhatt.drakdya 
caranakamale pddyam, praticha nama sbdhd. 
43 As noted, AV omits this whole section, but these five hand gestures are used in a 
different context: to empower the spirit-offering (see below, w 
44 G2 adds to it: ktdumdm]alin~tha ho man.dale va]rapus.pa nydsa. Asha Kaji Vajracharya 
gave an alternative recitation: orb ]ah. hath bath hoh man.dale tdnd. ula pus.pam, pratfccha 
svdhd. AV omits it because it omits the whole visualization of Vajrasattva. 
45 Alexis Sanderson kindly drew my attention to these passages. The Tibetan understanding 
seems to be slightly different from this: summoning, absorbing, binding, and dissolving 
respectively (Beyer 1973: 101). 
46 Buddleia Asiatica, known in Nepali as bhimsenpdti. 
47 On the thirty-seven limbs of dharma see Dayal (1970: ch. 4). On the Tibetan Mt. Meru 
mandala, see Wayman (1973: 102--3) and Beyer (1973: 169). The number is made up to 
thirty-seven by adding four extra continents, the mountain of gems, the wishfulfilling tree, the 
cow of plenty, the harvest without ploughing, and eight of the sixteen Worship Goddesses 
(L~syfidevi through GandhadevO. 
48 RB, G1 and G2 agree on these three utterances. AV reads (for the centre of each): bah 
mah~madhyamerave, hrfm. madhyamerave and s(vh stik4, mamadhyamerave. KSc (316 5-6) 
reads hah. tirddhamerave, h(~m madhyamerave and hd adhomerave. In translating "section 
of" I follow RB. 
49 G2 reads aparagod, dvarfye, as does AV. RB and G1 agree with KSc. 
50 Again RB and G1 agree with KSc; G2 and AV have the same mantras but unnasalized. 
51 For these seven jewels RB and G1 agree. G2 has them in the order: elephant, man, 
horse, woman, jewel, sword, discus, 'all jewels'. G2 gives the same mantras for each except 
that the last four are unnasalized. AV has: elephant (YAH), horse (RAH), man (LAH), 
woman (VA .H), sword (YA), .discus (RA), jewel (LA), 'all jewels' (VA). KSc (3171_ 2) has: 
elephant (yAI(,l), horse (RAIgi), horse (slip of pen for. man) (LAIr, I), woman (VAIl, I), discus 
(yAl(,l), sword (IL~.) ,  jewel (LAH), 'all jewels' (VAI(.I). KSc omits sun and moon. The 
Tibetan rite has yet another order (Beyer 1973: 169). 
52 AV has CAM and SUM as the seed mantras of moon and sun respectively; and prefixes 
the obeisance to Vajrasattva with AH HUIr 
53 RB and AV give only the Five Offerings (pahcopacdra) here, although RB indicates that 
other offerings may be made, finishing with flowers, rice, and water. RB agrees with KSc 
(3175 ) which also stipulates the Five Offerings and then says: "according to another 
(authority) one should offer whatever one has in this order." G1, the most abbreviated text, 
gives powder, flowers, thread, and food. G2 gives, as follows: powder, flowers, thread, food, 
fruits, incense, light, and popped rice. The food, incense, and light have an utterance of the 
form om vajra-naivedya samarpaydminamah.; fruit is offered with orb vajra-dargana-phaldya 
nama svdhd. 
54 For historical references see Locke (1980:95 fn. 44). 
55 I have discussed the term kftt.dmgdra and the possibility of its being the ultimate origin of 
the Newari term kw(~pdhdya.h, used for the main non-Tantric deity in a Newar Buddhist 
monastery, in GeUner (1987b: 368--9, fn. 4). 
56 Before this G2 inserts the obeisance and confession of sins which all other versions place 
below. 
57 AV: as.tadv~popagobhitam. 
58 Following RB in taking bhdvena as short for 'with bhdvabhakti'. 
59 All versions read anuttaraddyine which should mean 'to the giver of the ultimate'. RB 
ignores the singular, and the verb dade, and, taking the two verses together, translates "to 
the Buddhas of the highest rank (padavt-)." Perhaps the emendation anuttarattiyine, 'to the 
ultimate saviour', is required and that is how I have translated the verse (cf. the verse to the 
Three Jewels in w where the Dharma is called tdyin). I owe this suggestion to Alexis 
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Sanderson. KSc (3182-3) gives the verse in reverse order and with some (occasionally 
unmetrical) variants: Tato nirydtaydmi bhdvena sam. pf~rn, a-ratna-mandala.h/ Gurubhyo 
bodhisattvebhyag ca jagat-sarvajF~atdptaye/ Ast.agrm. gamayam, meru dvipopadvipagobhita .m/ 
Astaratnasamdyuktam. daddmy anuttaraddyine. 
6o Locke (1980: 87), following Wayman (1973: ch. 9). 
6~ G2 omits this. AV has it immediately after worshipping each of the directions below. In 
Tibet eight of the sixteen, L~sy~.devi through Gandhadevi, are included among the thirty- 
seven parts of the mandala of Mt. Meru (Wayman 1973: 103; Beyer 1973: 169; Kongtrul 
1977: 101--2). In other contexts however all sixteen are offered: their arrangement and 
mantras are the same as in Nepal but the hand gestures differ (Beyer 1973: 159--62). 
62 G1 omits the verse, leaving only the mantra at the end. AV (which places this sequence 
during the worship of the spirit-offering) has variant readings: vajrasattva-sam, grahodbhavo in 
the first line and -dharmagrdhine (for dharmagdyini) in the second. The mantra given at the 
end is the mantra of .Takkir~.ja, one of the Ten Wrathful Ones. AV adds, after the triple 
repetition of the mantra: t.akkirdja hoh.. The translation of the verse is difficult: RB takes it 
all as describing the vajra and explains it thus: "Because it is held by Vajrasattva, this vajra- 
jewel has no equal. It sings the vajra-doctrine and is born in the family of vajrakarma. 
Thinking all this one should toss the va#a three times" (RB: 17). 
63 AV reads here namo'ham and immediately runs on to the next line with namaste 'stu 
namo narnah. G2 does the same but with tu namdmi for 'stu. G2 also precedes this whole 
utterance with the verse beginning namo buddhdya gurave (but minus the last pdda) which 
comes below in the other versions. 
64 Both RB and G2 write namaste 'tu which could well be an abbreviation of 'stu. 
65 Following RB. 
66 Correcting all versions which read spharitdtmakatvam., -tvo or -tva. 
67 KSc (3183-5) ends its description of the guru man. dala with this verse. 
6s As noted above, G2 places this verse at the beginning of this section, except for the last 
pdda which occurs here on its own. 
69 G2: namas tu re. 
7o Advayavajra's Kudr.sti-nirgh~tanam (Shastri 1927: 5--6) gives these verses plus the verse 
above (namo buddhdya). From ratnatrayam, me down to jagato hitdya occurs in the SAM 
(29, 154, and 291) and (omitting the verse beginning dbodhau) at pp. 106, 379. The first 
verse also occurs frequently on its own. 
7] AV: aham; G2: esa. 
72 Shastri (1927: 5) and SAM (29, 154, 291): buddham, dharmam, gunottamam. 
73 R B :  bodhicittam. 
74 Following SAM (29, 291, and 379). RB and GI:  iha. KSc and AV: ahu. Shastri (1927: 
5) and SAM (106 and 154): aham. G2: nimantraydmi 'ham iha. 
75 With AV. RB: -cdrdn. KSc: -cdrikdm. G2: -cdrikdndm., 
76 AV and KSc: kr.topavdsam.... (as text, unmetrical) and Shastri (1927: 6): Kr.topavdsam. 
carisydmi dryydst.aftgika-pos.adham. G2: Kr.topavdsam carisydmi dryyds.t.dm, gamdrgam 
uposadham. . 
77 G1, G2: anddigati-. 
7s G2: upakdrena mdtdpitr.st~ vd mayd. 
79 The second of these last two verses occurs during the laying down of the robe in the 
published version of the Monastic Initiation ritual by Padmashri Vajra Vajracharya which I 
have translated in Gellner (1988a). Advayavajra's Kudrsti-nirgh~tanam, which quotes the 
Prajfi~-p~ramit~'s dedication of merit, also cites a similar verse (Shastri 1927: 9). 
s0 The Buddhist Tantric scriptures, and associated ritual texts, tend to use the form jdpa, no 
doubt to differentiate themselves from the Hindus, who use the more common japa. It is the 
latter which is always used in speech (]ap ydye) even by Buddhists. 
sJ AV: tato. 
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82 AV omits trikonam raktarephdhkitam.. 
83 RB has -c~lika-. 
84 AV: bhaktddiparipftritam/ Tatropari vum. 
~s AV: kdrdh jdtdh.. 
86 AV: -pradiparfipam. nis.pddya. 
87 Following RB's translation�9 The text of AV suggests a similar translation. On the Five 
Nectars and the Five Lamps, see Gellner (1987a: 499--505). 
88 In AV there is instead: Garuda hand gesture with mantra PHEI~I three times, a second 
offering of water with orb indr(tdilokapdlebhyah, pddydcamandrgham, prol~.amanam praticcha 
svdhd, and then the five 'summoning' hand gestures (as above, w in RB's version, but 
minus the circle hand gesture, cakramudrd). 
s9 The same mantra is used in Tibet in exactly the same way: in consecrating a food offering 
(Tib. torma, New. gwah.]d) destined for fierce, protective deities (Beyer 1973: 220). On the 
symbolism of the letter 'a', inherent in all consonants, permanent, symbol also of negation, 
see H6brgirin, p. 1. 
90 Both G1 and G2 specify fourteen, but sixteen are clearly required. 
91 G2 has the order: IJrdhvabrahmfi, Adhahprithivi, Moon, Sun, asuras, ndgas, Lords of all 
directions (omitting ya~as). AV has: Ordhvabrahmfi, Adhahprithivi, Sun, Moon, ndgas, 
asuras, ya~as, Lords of all directions. 
9~ G2 also reads vird for devd in the second line of the first verse, which hints at the 
Wrathful Ones of the Tantric rituals. AV has only one verse, but it combines the import of 
both from G2: Indrtidayo mahdvird lokapdl(z maharddhikdh/ Kilayanti da~akrodhd vighna- 
hantd namo stu te. It is the Ten Wrathful Ones who bind the Hindu world-protectors, not 
vice versa as in Locke (1980: 90). 
93 This section is omitted in G1, the shortest version. AV inserts at the beginning of this 
section an extra libation with the following recitation: vibhrdndm buddha-bimbam divasa- 
karadharam ra~ipd vindulekham maitriyam cdrurfipam 'giva~iravapusam' ([in fu.:] ~irasi vara 
tanum) mafi]ughos.afi ca gdtram. Padmastham dand. artipam kuli~avara-tanum bajrin, am. 
bhimanddam. , jfidnarfipam, nihatabhavabhayam paficamfirttim pran. amya. 
94 RB: gr.hnantu. G2: idam ca gr.hnat~t. 
94a Accepting naiuti, rather than nirrti for the sake of the metre. RB: nairrta. AV: naifti. 
G2: nair.tya. 
95 AV: urddhe. G2: sa-urdhas. 
96 G2 omits this and the next two lines. 
97 AV: -sa~ghaih. . G2: sagan, asasainyd. 
98 G2: pfispam, bali dht~pam, vali vidhim ca bhakty& AV includes another line before this in 
brackets: Hr.s. tdh. prasanndh, sragagandhamrlyaih. 
99 G2: j~gamt(t. AV bhavantu. AV adds hum (sic) htim phat phat. svdhd. G2 indicates that 
one should offer light and popped rice and then proceed directly to the Hundred Syllables. 
100 RB takes bh~pati to refer to Varuna's lordship over ndgas. 
i~J RB translates dharrdhart~ as parvatar(~ja, king of the mountains. 
J0z Following RB's translation. 
103 AV: mahdkrodhdya. 
J04 AV: garjaya. RB omits tarjaya. 
~05 This word omitted in AV. 
106 AV appends a meditation for this spirit-offering: bhagavdn gri amrtakundali valip~jd 
nimittydrtham.. Svdbhdvaguddhdh etc., as above, w down to -svabhavdtmako 'ham. 
107 AV includes here a series of offerings to the principal deity which may be included if the 
guru mandala is being used as an introduction to an elaborate rite. It begins with summoning 
verses (dvdhana vdkya) offered with incense (translated at Locke 1980: 77); continues with a 
request (adhyesand) beginning with Bodhicaryfivatfira III.25; then offerings of water, powder 
(translated Locke 1980: 78), thread, flowers (op. cir.: 77; this is the svastivdkya frequently 
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used by Newar Buddhists), food (ibid.: 78), wine, milk, fruit, light (ibid.), popped rice, water 
and rice (recitation as in the 'all-purpose spirit-offering' above), and finally rice. 
108 Following RB's translation. 
~o9 RB: "Make me pleased, make me fruitful." 
1,) This recitation is equally important in Tibet (Beyer 1973: 144; Kongtrul 1977: Ch. 3). 
Implausibly, Beyer reads vajrasattva tvenopatis.tha ('let them be firm') and sarvakarma-sF~ca 
('indicator of all karma') and bhagavdn (not bhagavan). SAM (74, 145, 430) supports my 
reading. As in Tibet (Kongtrul 1977: 80) there are variant hundred-syllable mantras, in 
particular one of Heruka, but the present one is the exoteric and therefore more widely 
known and used version. 
~1 In Tibet the Hundred Syllables are also used in this way but, in addition, great stress is" 
given to it as a preliminary purificatory practice (Kongtrul 1977: 79; cL Locke 1980: 82--3). 
Three lines of the verses given by AV are to be found at KSc: 391s--3921. 
]]2 Following the version of SAM (74, 417). SAM (417) has muh for ca at the end of the 
verse. G1, RB and AV read -- artham, siddhim. (RB: siddham), datvd and yathdnugdh, in 
the first line. KSc (3925-6) and G2 read krtvaivam sarvasattvdrtham siddhim datvgt etc. AV 
and G2 have visaye for visayam, in the second line. 
113 AV omits visarjanarn. . G2 reads om ti hum dkddadhdtu gacha 2 vajramand, alam. 
bisarjanam.. The same verse is evidently used in Tibetan ritual, ending with the mantra om 
vajre muh, though the verse is translated slightly differently by Beyer (1973: 224). 
1~4 On the Therav~da in Nepal, see Kloppenborg (1977), Tewari (1983), Gellner (1986: 
131--7), and Bechert and Hartmann (1988). 
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