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TODD T. LEWIS

A MODERN GUIDE FOR MAHAYANA
BUDDHIST LIFE-CYCLE RITES: THE
NEPAL JANA JIVAN KRIYA PADDHATI

I. INTRODUCTION: NEWAR BUDDHIST RITUALISM

Sugat Saurabh, modern Nepal's greatest epic poem in the Newari language,
is an account of Sakyamuni Buddha’s life by Chittadhar Hrdaya (1901—
1982), a Newar lay Buddhist of Kathmandu’s Uraya caste. Hrdaya’s
hagjography (Hridaya 1948) draws upon Sanskrit and Newari literary
traditions which portray the Buddha in his early life and in previous births
as a high caste householder who participates in the ritual customs appro-
priate to his status (Lewis 1989c¢). For Newar Buddhists in similar stations,
it is natural that such samskdras (rites of passage) are integral to their lives
as well.

This study examines the role of ritual in the Mahayana Buddhist com-
munity of Nepal and presents a translation of a modern ritual guidebook,
Nepal Jana Jivan Kriya Paddhati, that outlines Vajrayina Buddhist life-cycle
rites.! The Newar tradition represents a unique yet continuing survival of
Jater Indian Mahayana-Vajrayana Buddhism (Lienhard 1984), and this
article is intended to add to the documentation and description necessary
for an emerging and important field within Buddhist studies (Gellner 1986,
1987, 1988, 1992).

The abundance of cultural vitality evident in the later Malla era (1482—
1768) that created the magnificent art and architecture in the Kathmandu
Valley (Pal 1974; Slusser 1982) and established vast libraries of Buddhist
Sanskrit manuscripts (Hodgson 1874; Burnouf 1844) was applied to other
cultural domains as well. Hindu and Buddhist Newars — kings, priests,
merchants, commoners — maintained an almost continuous yearly round of
festival observances for their society. Likewise, their priests arranged
complex rites to mark all significant events in an individual’s lifetime. From
conception to long after death, in celebration and in mourning, rituals have
long been integral to the Newar lifestyle.

The elaboration of Buddhist ceremonies in this community is truly
immense: a recent handbook on rituals lists over 125 “major” pijas (Vajra-
carya 1981). The vast orchestration of such performances shows the extent
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2 TODD T. LEWIS

to which Buddhists in the Kathmandu Valley adopted and maintained
traditions from earlier Indian civilization, Nowhere else in the Himalayas
has so much of earlier Indian Buddhist culture survived intact.

In this large Newar ritual heritage, there are patterns of regularity: most
life cycle and other rituals can be broken into core “units” that tend to be
assembled in consistent structural patterns (Lewis 1984: 192—198; 210—
227). Still, the cumulative ritual tradition is so vast that even the best of
priests must refer to ritual texts to do all but the most common pujas.

Ritualism in the Newar context must be understood in relation to Buddhist
history. The growth of popular devotion to celestial Bodhisattvas such as
Avalokitesvara and Tara also fostered the ritual accentuation of later
Buddhism. Mahéyana bhakti directed Buddhist laymen to take refuge in
these divinities that occupied a similar, competing niche alongside the great
devas of the Indian pantheon. Popular texts recount these Bodhisattvas’
rescuing devotees, bestowing boons, and controlling nature.? The establish-
ment of Buddhist temples to these saviors created the need for an attending
priesthood and the development of proper ritual procedures. For this
reason, the great texts of the later tradition, e.g. the Saddharma Pundarika
and Bodhicaryavatira, all contain chapters concerned with Buddhist pujd
and its rewards.® A host of ritual guidebooks were also composed in this
later Buddhist era.*

The Vajrayana Buddhist tradition that grew in importance from the fifth
century CE onward in India furthered these ritualistic tendencies (Snellgrove
1987: 456), representing both a critique and a fulfillment of early Mahayana
philosophy and praxis. The chief tantra-path exponents and exemplars, the
siddhas, developed sidhana traditions outside of the scholarly monastic
circles and rejected the prevalent multi-lifetime, slow approximation
Bodhisattva approach to enlightenment. These yogins introduced the means
to visualize and control Sinyatd directed by associating with the Buddha’s
three “secrets™: Body (mudrd), Speech (mantra) and Mind (samddhi)
(Wayman 1971: 443). Through a host of innovative techniques, the Vajra-
yana masters showed the immediate possibility of harnessing the experience
of Sunyata to attain enlightenment.

As a corollary to their soteriological discoveries, the siddhas also com-
posed rituals that applied a master’s power to accomplish more mundane
goals. The later scholars who eventually organized and domesticated the
sadhana practices fashioned a Mahayana-Vajrayana Buddhist culture that
emphasized pija (ritual performance), vrata (devotional rites to a chosen
deity (Lewis 1989), and abhiseka (esoteric Initiation). Ritual descriptions
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constitute an important part of most tantric texts (Snellgrove 1987: 456);
pilgrimage — a form of ritual — was also emphasized in the religious
lifestyle (Bharati 1965).

This shift in religious emphases was also accompanied by adaptations
within the samghas. Mahayana monks who adopted the Bodhisattva ethos
viewed serving the lay community as their chief duty, and ritual was a
principal medium. As Robert Miller has noted,

This responsibility may be thought of as community service. Thus, the . .. monk . .. rejects
complete release from the cycle of existence, choosing instead to return again and again in
the world in order to aid others in attaining release. This new duty is added to the old one
of achieving personal enlightenment through the performance of the regular prayers and
observances . . . Since the layman is unable to pursue enlightenment directly, the samgha . ..
is obliged to find a means by which he can pursue it indirectly (1961: 430).

Thus, by establishing many levels of legitimate religious practice for
laymen and many areas in which the samgha served society, the later
Buddhist tradition engaged the entire spectrum of society. Farmers, traders,
and artisans had a place in the spiritual hierarchy, as ritual offerings linked
householders to temple-dwelling celestial Bodhisattvas as well as to their
hierophants and teachers in the samgha. By the Pala period in northeast
India (c. 750—950), this sort of Mahayana-Vajrayana culture was pre-
dominant (Dutt 1962: 389).

Judging by the central Sanskrit texts and rituals still resorted to by
Newar vajricdryas, it is clear that this stage of development was reached at
roughly the same time in the Kathmandu Valley.” With the eventual wide-
spread assimilation of Mahayana-Vajrayana culture among Nepalese
Buddhists by 1200 CE,° the dominant tradition seems to have reached a
plateau in its evolution and identity. The Newars, like Buddhists across
Asia, seem to have closed the door on core formulations of doctrine;
perhaps influenced by teachings of the Dharma’s decline (Williams 1989:
10), new emphasis and high priority shifted toward “preserving Buddha
tradition.” T surmise that certainly by 1200 later generations of devotees
regarded the basic religious questions as solved: the Bodhisattva ideal
became the predominant religious standard and the philosophical under-
standing of the universe — for those concerned with intellectual subtleties
— was rooted in Nagarjuna’s Madhyamika dialectic or Yogacara idealism
(Willis 1979; Mus 1964). Householders inclined to more immediate
accomplishments could proceed upon a multitude of vajrayana paths that
held the promise of attaining quick spiritual progress toward enlightenment.

For the Newar samgha, the major areas of religious focus were preserva-
tion and manuscript copying and Nepal’s viharas to this day preserve a
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massive corpus of Sanskrit Buddhist texts. Ritual priests in medieval Nepal
also devoted themselves to adapting Mahayana-Vajrayana religious under-
standings in ritual terms. We have already noted how this was done in a
most thoroughgoing manner for their society. For Newar updsakas (devout
laymen), their expression of distinct Buddhist identity became adherence to
this ritually-centered lifestyle, devotion to Mahdyéna saviour deities, faith in
the siddhas and yoginis who discovered the highest path.

This pattern of development and help explains why Newar Buddhist
tradition seems to lack a strong philosophical/scholastic dimension. What
is carefully elaborated is the ritualism that expresses and interjects the
Mahayana-Vajrayana world view into every conceivable juncture: for
relating to deities, celebrating festivals, moving an individual through his
lifetime, and seeking nirvana. Lacking in philosophical inquiry, the “genius”
of Newar Buddhism lies in its pervasive orchestration of Vajrayana rituals
and teachings which channel blessings, well-being, and — for those house-
holders willing to practice — movement toward enlightenment.” In this
respect, Newar Buddhism carries on the evolutionary patterns and lay ethos
of later Indian Buddhism? and should be considered the most important
surviving outpost of this tradition (Lienhard 1984).

Newar Buddhism suffered a serious decline with the conquest of the
Valley in 1769 by Parbatiya ksatriyas from Gorkha and the massive
transitions its society has undergone. From a polity of isolated medieval
city-states, the Kathmandu Valley has become the capital region of the
modern Nepalese nation. Far-reaching changes in many spheres have
accelerated, with the medieval Newar preoccupation with celebrating the
rich and elaborate cumulative religious traditions the cultural domain that
has suffered the most precipitous decline. Today there is no widespread
doctrinal understanding of the most common rituals still performed. Few
vajracaryas grasp even the most basic underlying philosophic assumptions
or relate to the rituals beyond the procedural level of proper order and
mantra recitations (Lewis 1984: 569—573). Nonetheless, many of these
traditions are so deeply embedded in Newar life that they continue to
survive.” Even though many observances have been lost in the last century,
the vast cumulative tradition of Mahayana-Vajrayana ritual remains one of
the most distinctive characteristics of Newar culture,

II. NEWAR BUDDHIST LIFE CYCLE RITES:
FEATURES OF ‘APPLIED VAJRAYANA BUDDHISM’

From the first passages of this text, the application of core Vajrayana
concepts is apparent. Conception is described in terms of tantric physiology
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and the priest’s sadhana is often cited as the basis for the rituals performed.
The vajrdcdryas’ generation of amrta prasad (“ambrosia”) through their
piijds became integral to a medical-religious system that linked priests to
laymen (Stablein 1978). This is all very orthodox from the standpoint of
the later Buddhist textual traditions. But the Buddhist Newars have also
combined many non-Buddhist strands of Indian culture with their own for
the last fifteen centuries so that their observances evidence both continuities
and divergences from the classic Mahiyana-Vajrayana ideals.

Concerning the Newar vajrayana rites, a historical perspective is again
the necessary starting point for grasping the evolution of Newar practice.
From the earliest times onward, the samgha in India was instructed to
adapt the tradition to the exigencies of the locality. This could entail
reinterpreting certain Vinaya rules, accommodating local cultic practices
(with certain changes), and making social accommodations (Dutt 1962:
25ff). Lacking a centralized pan-regional bureaucracy or a universally
accepted center of doctrinal authority (Lamotte 1984), the Buddhist
samgha eventually became dependent upon the power of their polity’s
royalty to insure its orthopraxy/doxy (T ambiah 1976: 32—72; 159—164).°
In North Indian history until 1200, as in later Nepalese history under Malla
and $ah rule, the socio-cultural context of Buddhism was also one of
increasing Brahmanical dominance in the cultural environment (and
especially true in the legal domain).

The Newar Buddhist samskaras outlined in the Jana Jivan manual
closely follow the classical paradigms of Indian Brahmanical tradition
(Pandey 1969), marking the key points in a person’s life with vajrayana
rituals that remove forces that threaten his passage, empower him, while
eliminating any incurred pollution. These Buddhist pijas follow many
ancient Brahmanical ritual procedures, but have been transformed with
alternative Buddhist gestures (rmudras), incantations (mantras, dharanis)
and meanings. In general, Neward Buddhist ritualists adopted many core
components of Brahmanical ritualism (caste perceptions, rite organization,
mantra belief, purity concerns) but maintained separate boundaries through
transpositions of ritual implements, priestly vestments, manira formuli,
mudrds, theories of ritual empowerment. The remaining task in this section
is to underline some key points in the Jana Jivan text that reflect the main
outlines of this Newar Buddhist adaptation.

Caste

Particularly striking is the acceptance of caste categories in ritual reckoning,
The text states that birth into a Sikya caste family is a necessary prerequi-
site for entry into the Newar samgha. Because Buddhism existed for at least
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1700 years in India, this attention to caste should not be surprising,'!
Nonetheless, the Newars’ use of strict endogamous lineages to define
samgha membership is a unique and heterodox feature of the modern
tradition.

It is also noteworthy that the vajracaryas recognize Hindu deities and
perform pijds to them. But this is classical cosmological orthodoxy: Newar
Buddhists regard all Indic and indigenous deities as subservient to the
Buddhas and Bodhisattvas. Ancient doctrinal and iconographic traditions
that depict this image of Buddhist spiritual conquest are still maintained in
the Kathmandu Valley. By extending their rituals to the “Hindu” deities,
Newar Buddhists are not practicing “syncretism” but making the classical
statement of Buddhism'’s superior spiritual status, especially by asserting
these divinities’ conversion by their tradition’s divinities.'?

Disease and Karma

The passages dealing with karma indicate that Newar Buddhism adheres to
orthodox doctrines expressed in the earliest texts. Karma is regarded as the
supreme causal power in the cosmos, but it is not the only cause. Still, it
does contain birth status and, accordingly, caste. Because normal human
beings cannot discern the exact state of anyone’s karma, the Jana Jivan text
recommends that at times of illness, the protocol of treatment should
include medicines, other practical remedies, and rituals.

Death Rituals

It is important to note that approximately one half of this guidebook is
devoted to the rituals associated with death. All vajrayina ritual activity
seeks to avert bad destiny and make punya to insure a good future for the
sponsor(s), but the rituals surrounding death are the most prominent.

In prescribing year-long §rdddha offerings to the departed person for the
first year after death, the Newar tradition is different from Tibetan and East
Asian Buddhist practice, where 49 days is usually recognized as the limit of
possible linkage and thereby effective ritual action. (Subsequent yearly rites
on the death anniversary are consistent across the entire Buddhist world.)
This seems highly unorthodox: despite espousing the doctrine of karma and
rebirth, Newar vajricdryas simultaneously maintain the necessity of these
monthly §raddha rituals throughout the first year. Even more Brahmani-
cally, our text gives repeated assurances that the departed will reach
pitrloka if all of the rituals are done well and the requisite offerings are
made by a suitable priest; but it does not specify how this cosmology
meshes with alternative Buddhist textual notions,!3
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In pursuit of this Brahmanical desideratum, Newars spend vast time and
resources on their §rdddha rituals. Thus, this Buddhist tradition plays to
both sides of the Indian question of whether one’s destiny is based strictly
upon the individual's own karma from past and present lifetimes, or
whether rituals can overrule this and manipulate rebirth destiny (Edgerton
1927).14 Like most Indic religious systems founded on the doctrine that the
cosmos is governed by karmic law, Newar tradition naturally looks to death
as the critical time when causal mechanisms operate. It is not surprising that
the very highly ritualized Buddhism of the Newars’ has applied vajrayana
ritual expertise to this time as well.

This may well represent the Newar samgha’s economic adaptation in
parallel with the patterns of Newar Brahman ritualists who subsist mainly
through death time gift-giving. It is important to note that §raddha rituals
are one of the chief occasions for laymen presenting dana to the vajracarya
samgha (Lewis 1984: 325—6). So proficient were they in these rituals that
until recent times even otherwise Hindu high caste Newar laymen regularly
called vajracaryas to perform their death rites. Dependence on after-
death ritual service for income also shows the Newar form of Mahayana-
Vajrayana Buddhism similar to modern Japanese traditions, where such
rituals are the predominant area where Buddhist tradition endures (Kitagawa
1966: 296).

Hierarchy in the Newar Buddhist Samgha

The text provides important new information on the Newar samgha’s
conceptions of itself. As much has been written on this complex community
already (Locke 1975, 1985; Gellner 1988), we will simply note several of
the author’s assertions here. The text implies, though does not say explicitly,
that one must be born into the Sakya caste to be a member. (The text also
does not specify that the vajracarya initiation should be restricted to
Vajracirya sons.) It is also important that when describing the qualities of a
good vajracarya, “purity” (New. Suci) figures prominently (cf. Tambiah
1985). The Jana Jivan recurringly underlines the point that if a vajracarya
priest is worthy, he can guarantee the supramundane destiny of laymen.!3
Finally, it is noteworthy that the authors make a case for five divisions of
rank in the Newar samgha:

Mahéyana Sitra Pandita Vajracaryas
Vajracarya Ritualists

Bhiksu Bande

Cairak (Sakyas)

Sramaneka (Sakyas)
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Authoritative Texts in Newar Ritual Tradition

Finally, attention must be drawn to the texts that are claimed as the tradi-
tional sources of Newar ritual authority. Hardly known in western scholar-
ship, these works require further investigation. A list of these texts shows
the authors’ wide-ranging acquaintance with Sanskrit documents. In brackets,
I have indicated the number of §lokas quoted from each:

{6} Samvara Tantra's

{50} Marjusri Pardjika

{24} Nema Siitra Parajika

{6} Kriya Samgraha

{2}  Pranigrahana Vidhane

{11} Bauddhoktah Samsaramaya
{7} Pinda Vidhine

We can only note that these texts have been mentioned since Hodgson’s
time as part of the Newar textual tradition (Lewis 1984: 452), but none are
in the Newar Buddhist collection of well-known texts, the Nava Dharma.'®
The “Durgati pariSodhana mandala” is also cited (although the tantra is not
quoted); the recitation of this dhdrani has an important role in modern
Newar Buddhist death rites (Lewis 1984: 377; Skorupski 1983).

IIT. NOTES ON THE AUTHORS AND THE TEXT ‘

The Rana government that ruled Nepal despotically from 1846—1950
consciously sought to undermine Newar culture and limit traditional
celebrations. Once the Ranas were deposed, publishing in Newari was
allowed and a very vibrant literary culture emerged in the Kathmandu
Valley. Poetry, fiction, and historical publications soon appeared, as did a
host of religious texts and tracts. Newar Buddhists who saw the decline in
their vajracarya samgha were quick to resort to the printed media to restore
the older tradition’s fortunes, especially in the context of Theravadin
missionizing (Kloppenborg 1977; Lewis 1984: 494—517). Badri Ratna
Bajracarya and Ratna Kaji Bajracarya have been two of the most prolific
writers in this field. Vajracaryas of Kathmandu City have long been recog-
nized as the preeminent ritual specialists in the Newar samgha and it is not
surprising that these authors are members of vikdras in the capital city.

‘The Nepal Jana Jivan Kriyi Paddhati is a very schematic outline of the
chief life-cycle rites, with minimal, though revealing, statements justifying
important observances in the Newar Buddhist tradition. Although somewhat
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inconsistent in its citations, the text quotes verses from Sanskrit sources that
authorize the particular ritual being presented. Following these quotations,
the rules and regulations are stated in simple Newari. There are forty-one
subject headings and I have translated all Newari headings and text. The
Sanskrit verses are included in the transliterated text of Part V, transcribed
exactly as quoted in the original.

The language of the Jana Jivan is very terse, intermixed with Sanskrit
vocabulary, and more often resembles shorthand than accomplished literary
composition. Orthographic renditions of vocabulary words vary irregularly
in the text, often contrary to classical Sanskrit norms. (Prominent examples
are the interchangable “b” for “v” and “1” for “r”, irregularly reduplicated
consonants, and jumbled sibilants.) I have rendered the language in close to
literal form and preserved the authors’ style divisions but with numbers
added to ease reference with the text. The footnotes are also minimal,
designed to explain important technical terms and the most obscure refer-
ences. There are many points and topics that require additional elaboration
(and further study), but this is a task for later publication.

IV. TRANSLATION

NEPAL JANA-JIVAN KRIYA PADDHATI by Badri Ratna Bajracarya and
Ratnakaji Bajracirya. Kathmandu: Annapurna Press, 1962.

1.

In the life of the Nepalese people, from the time of birth up to the time
of death with the pinda duties, etc., for all the required duties we will give
an explanation.

The mother and father as two people marry and afterwards a birth will
occur. Both are proceeding on the road of possible joy and happiness.

In the middle of the woman’s yoni, there are two nadis that extend to
the right and left sides. Into the left nadi the semen seed descends; into the
right nadi, the blood seed descends.

Just as the inherent nature of the Dharmadhan® is one thing so in the
middle of the yoni the two things — the man’s semen and the woman’s
blood — are joined as one thing. Having been joined, particle goes to rest in
the mother’s womb.

At 1 month, after having gone into the uterus of the mother’s womb, it
will seem like a dirty substance after having been mixed with semen. At 2




10 TODD T. LEWIS

months after slowly moving, it will seem like a grain of sleep dust. At 4
months it will seem thick.

At 5 months, after air (vayiz) has entered into it, it will take on the fish
form; 2 the hands, feet, head, body and every part is very tiny and will
(change) quickly. And so the eyes, ears, nose, tongue and mind, i.e. the 5
parts,?! will be filled up with the 5 substances.?? At 6 months, the bones
and cartilage will be solid.

At 7 months there is head hair, body hair, and nails.

At 8 months the sense organs are complete and sensitive. After the 5
materials are complete, birth occurs at 10 months.

2. Cutting the Umbilical Cord

After the birth, in order to protect the baby, and thinking that one must
guide the nine-limbed newborn one to be naturally intelligent, one puts the
umbilical cord on a nutmeg and cuts it.

After cutting the umbilical cord, one washes (the child) and plays
auspicious music. And then, having given a gift, one performs a ceremony.
From the time of the cord cutting, one observes restrictions.??

3. Release from Birth Pollution

To be released from childbirth (restrictions)** according to tradition, one
gives Kalasa abhiseka® to the baby and offers best wishes.

Having put ghee and honey on a pipal tree leaf, and having done pija
according to the rules, one feeds these to the baby.

Having assembled 6 pathi of barley grain on top of a leaf (and putting
this on St MafijusiPs mandala), one puts 60 lights around the leaf and [the
Vajracarya| does the 3 samddhi meditation and all pujas.

And again, according to the planet sadhana guide, one writes the
horoscope; having analyzed the planet pwa [the Vajricarya] recites the
manira of the 9 planets [grahamarrka).

4. Name Giving

According to the caste, the Nama karma (“Name Giving”) at 10 days, 12
days, or 20 days is proper.
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5. Showing the Sun

To show the child the sun is proper after 1 month or 4 months. The
influence of this rite will be to protect the child and make it auspicious.

6. First Rice Feeding

At 6 months or 1 year?S one gives the child fruit. Then having assembled
the following — book, pen, cloth, clay, raw cotton, paddy — one shows all
to the child and lets him/her choose one. Based upon which is taken,
having thought about the result,?” one again gives rice.

7. In-House Protection (Jamko Necklace)

One collects togethér the following things as symbols of the following
deities, joins them into a kuhmdaka thread and if one puts this around the
child’s neck, the child’s welfare will also be sure and he will be protected.

Deity Substance
1. Aditya Gold
2. Soma Hiular
3. Bhangal Costus speciosus
4. Budha Sobhay fruit
5. Brhaspati Patak
6. Sukra (Indra)  Jatamas herb
7. Saniscar Iron
8. Rahu Harthe
9. Ketu Copper
10. All together Silver

8. Opening the Throat

On the day after anna prasana, having done a kalasa pujd, one does a
Dharma piija that opens the throat of the child. Also, one touches the
hasam® to the baby’s mouth and throws it out in the lakhu® One then
gives sagam.*
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9. First Hair Cutting

The ritual of cudakarma (or bartabandhana) and piercing the ears
is done according to the tradition of the different castes, i.e. whether
Brihmana, Ksatriya, Vaisya, Sudra. It is the same (in name) according to
the work. Time is reckoned from fertilization in the womb, and from year
seven until year twelve, one can do this ciiddkarma and ear piercing.

10. Initiation as Adult Male Householder3!

(A rite for males): Between years 7 and 12, when the bartabandhana is
performed, one cuts the hair, leaving the amgsd; one cuts the nails, and
then sesame and amba are used for bathing. Following the rules, one does a
puja. Then one gives an arrow, water pot, and stick, and sends the child to
the forest. If he is one who prefers to stay a householder, one carries the
child to the (nearest) outside Ganesa, gives alms, and brings the child home.
Then there is an auspicious celebration.

11. First Monastic Initiation 32

Again, (if) one lives at home, one cuts the hair completely (including the
topknot (amgsa)) and the nails. After he puts on kdsi*® clothing, the 5
teachings and 10 teachings* are given.

So having been sent to the samgha for the 3 refuges and having taken
the $ilaku™® in the right hand and the begging bowl in the left hand, the
samgha will give instruction in the Six Pgramitds® and then be told of the
Catur Brahma Vihdra® and the Aryan Truths.?®

Having been given the Koti Siksa*® and the Bodhisattva Jfiana,* if one
acquires both of these, he is called “Bhiksu”. And even if he acquires 1/4
of these two, “Srimaneka”. And even if he acquires 1/2 of the “Srimaneka”,
he is called “Céiraka”. And among these three, the best is the Bhiksu. But
they cannot perform the horma karma (pwja).

12. Initiation as Vajricarya

If one is born into a Sakya clan, after the Pravarthya Grahana is acquired,
that Bhiksu is called “Bande”. After the Bhiksu [stage], the one having the
grahana of the vajra and bell is called “Sri Vajricirya”, and reaches the
highest stage.

For the one who can pass the Nirmana level*' but has no other higher
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aspirations, one gives him the vajricdarya abhiseka. And he will have all
rights such as [doing] koma karma, etc. That man who has these two — the
vajra-ghantha initiation and the right to perform homa karma, he earns the
status of Vajrdcarya. If one has the [title] “Mahayana Sitra Pandit”, he will
give the most auspicious darsana.

13. Marriage*?

On the right date and right moment, one looks for a girl with a body
possessed of good characteristics.

The Girl Lustration Mandala Puja

Having washed the girl’s body and anointed it, one waves a lamp (around
her), respectfully submits to the god, and performs the visarjana. Then one
gives her a marriage sari to wear and provides various ornaments.

The bride, holding a recepticle that contains yellow and red and gold
powders, worships the god and the gurus.

And then, the (groom) gives sindur to the bride’s hair part.

14. Gift of a Virgin Girl®

One puts salt, molasses, 3 kinds of flowers, betal nuts and leaves, ginger,
etc. on a feast leaf plate.

Writing a Svasti figure on the bride’s hand, after putting flowers, a byd
fruit, zdy,* dkhe* on a jyonam lapte,* one closes her hands, saying the
Samkalpa*’ and he [the priest] gives the kanyddana to the groom.

15. The Niksihbhi

This ritual is performed on the next day of the marriage but is not found
everywhere. Some do it, some do not.

16. Dressing the Hair

The second day after the wedding, the groom performs kesa bandhana,
or “wetting the hair”, combing the hair, etc. Nowadays only some people
like to do it.
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17. (Girl’s) Confinement

At the time of badhd, the kalasa piiji is done and the girl who is living
in the dark room must fast and then stop [eating]. In a dark room, the girl
doing the badha must be controlled. She must not be see the sun’s rays or a
man’s face. After 12 days of this and after a purifying bath, she must have
darsana of the sun.

According to tradition, having done the sirya mandala piija, she is sent
to the nearest temple, or she is sent [specifically] to a Ganesa temple. She is
given, after returning, curd sagam and then the egg sagam.*® This is done
only for girls.*

18. Bhimaratha Jamko (1)

When a man or woman reaches the age of 77 years, 7 months, and 7
days, the son will do upanayana jamko for his mother and father.

Having read the graha matrkd from the Graha Sidhana book and done
a pija on a graha mandala, all should purify themselves by cutting their
hair and nails, and by bathing. This is called ksurakarma (upanayana).

The bhima ratha rite is observed by the old person who has seen 950
full moons. Having made the horses and ratha according to their clan
custom, they will do the bhima ratha.

19. Devaratha Jamko (2)

After that, again after the old person has reached 88 years old, 8
months, 8 days, after seeing 1000 full moons, at the time of the full moon,
the deva ratha jamko is performed.

Or else, it can be at when the old person reaches 80. [If so,] one makes
the mandala of Sti Basundhara; and having drawn the 8 female demonesses
[vaksi gana] around it, one does pizja and requests the 8 powers (siddhi).

20. Maharatha Jamko (3)

And again, at 90 years, 9 months, 9 days, after 1200 full moons, there
will be the maha ratha kriya.

Just as at the time of the bhima ratha, having completed all the things,
having made the horses and drawn the mandala of Usnisavijaya,™® the maha
ratha is done.
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21. The Ripening of Karma

Birth, suffering from disease, and old age — all these 3 things are the
result of the previous birth, From the time of being in the mother’s womb,
the different types of disease etc. are all results from the previous births.

Paralysis, jaundice, flu, fever, the four diseases, and great troubles —
these are also the result of the punya and pap of one’s previous life.

Whoever becomes sick, [he sees| the best doctor who examines the
nerves, and diagnoses the patient’s disease looking at the tongue, wrist, and
urine. This doctor (baidya) will say which disease it is and give the appro-
priate medicine.

If one is afflicted by dangerous ndgas, deities, piSdcas, pretas, bhiits, or
big enemies, to get rid of these afflictions one does the bali karmah pija,*
etc. For each different type, there is a way to make each one peaceful.

For those dcdrya doing siddhi sidhana, one must use [curing] mantras
for a long time. If this is not successful, then it is a planetary influence and
the one must show the horoscope to him [astrologer].

Having studied the chart, the astrologer will tell [the afflicted] of the
influence of the planets and suggest doing a graha dana pijd. In this way,
one must do many things for [achieving] the good result which will be for
their life’s welfare.

Still, if after having done puja to the kula devatd®® and having done the
svasti baca piija,”® he may be suffering from a great fatal disease and even
though all kinds of remedies are tried, the disease may not be removable.

In order for the pranavayu®* to exit from one of the 9 orifices (from the
ear, etc.), a powerful medicine [must be given] to increase the respiration.
Bditarani ddna™ is given to guru dcaryas.

Again, according to the regulations, the cow dana is offered. Afterwards,
having poured empowered argha water on the legs, the priest will recite the
kula devatd’s and other mantras [to the dying person].

Only the prana will go out from the body because there is only the
prana left. That prana will go out from the body and go to Yama’s gate.

Immediately, [Yamaraja] will show to the being his own karma level. If
good, the result will be good; if bad, a bad result. (It is all according to
one’s own karma [and] he will have to take the result of that karma).

22. First Death Rites

After death, one does Utkranti yoga.® To do this before death is not
appropriate. If done then, we will go down to hell quickly.
So that only if we know death has come should this be done.
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23. After-Death Observances

Atfter life is finished, the dead body should be in contact with iron (ora
knife) for protection. Alongside the head, [there should be] a lamp; next to
the legs, also, another lamp. (If possible, lamps should be put all around the
body.)*” The prdna goes out and it may return, but if iron or a knife are put
there, the prana cannot return into the body. If they are not there, the
prana vayu upon return will enter [the body] again and so will become an
agati’® Therefore, we must keep iron on the dead body and this is the
reason for its presence.

24. Coming to the Depository for Impure Things

One must throw out the clothes of the dead one, his old clothes, his
personal things, the waistcloth, the mat he used, etc. at the same chvasa®
where his umbillical cord was discarded. So that the dead one’s disease, etc.
cannot be transmitted, his clothes, things, etc. must be thrown at the chvasa.
It must be done for this reason.

25. Smoke Fumigation

At the Pikhd luku®® and in all the dark room concerns, one places a clay
pot with the burning cow dung [inside]. The smoke must be brought around
the house to all places. If done well, the disease and smell of death etc. and
the germs will be removed. l

26. Removal from the House and Making the Litter

White clothes (“duhkha pikham tike”) [will be given to the dead bodyl];
write a svasti on the floor covered with cow dung where the body is lying.
The white cloth must cover the entire body. A Mahddigu lamp must be
made.5! The dead body will be taken out to the stretcher; and around the
stretcher are placed the astarnangala, flags, flowers, etc. [Throwing] together
onto the stretcher tdy, flowers, tika, abira, [attendants] put the body into the
litter. [They then go to the ghat|]

House Purification

After the body is taken out, the whole house is swept out and the dust is
taken to the chvasa.®? The dead body has left behind insects of disease
which can be transferred — therefore the broom and dust pot are also
thrown out [there].
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27. Death Procession

At first, the ground is swept, then water and kumbum, etc. are sprinkled.
After burning incense is lit and rice thrown, the dcaryas chant the Durgati
Pari$odhana Dharani. The words “Yama Badya”®® are made audible and
the Mamgala Badya®* are played along the way to the $masina> At the
$masana, wood is piled up and on this wood the dead body is placed down.
Before the rite of burning begins, all relatives come to give holy water
[firthajala) to the dead body.

28. Observances at the Dipa

In front of the dead one, put out the kaka pinda,® the preta pinda and
svana pinda.

If the father is dead, the eldest son gives the flame; if the mother, the
youngest son. Sraddha must be done before the flame. If [there is] no son,
the wife or brothers are responsible. If no brothers, then the gosthi (phuki
members) must do the rites.

(If this kdka pinda is offered, the person will not be born as a bird. If the
svana pinda is offered, the person will not be born as an animal. If prefa
pinda is offered, the person will never be born in the place of the pretas. If
these three Sraddhas are offered, person will be safe from these three
destinies.)

If the kaka pinda is offered, all the works will be successful. If the svana
pinda is offered, the [dead one] will see the dharmamarga.5™ If one does the
preta sraddha, the dead one will be free from the preta destiny.

One must give the fire to the mouth of the dead body. The dead body
must be burned at the riverside dipa (and the fire rites done) because at
the riverside or in front of the madtrkds are never-ending sacrificial places.
Therefore, the dead body is like a great lamp burned and offered before
[them].

29. Disposal of the Ashes

After 3 days, there is the “washing-the-bones” prja. The nali puja is
done ([for which| one makes a bhasma caitya with the ashes) and the
remaining ashes will be thrown in the river. On the 5th day, 6th, 7th day,
the remaining ashes are thrown in the river, in stages.
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30. The Durgati PariSodhana Mandala (and other) Customs

On the 6th day, the durgati mandala is made and a puja is done. The
asti tarana puja® is also done and also the Aparimitd text is recited on the
Sth, 6th and 7th day. And again on the 7th day, the bone ash will be put
inside a copper/brass cditya and the cditya will be sealed after a puja of
establishment. Later it will be thrown into the pasica tirthas.

31. Seventh Day [Rites]

Again on the 7th day behind the pikhd lukhu, a cooked rice meal (dal
and vegetables) is given.

32, Setting Out Cooked Rice [Beneath the Eaves]

Again on the 7th day, in the night (after most people are asleep), up into
the air (from a window) a rice feast is presented and left. ([It is called]
pakhaja khaye.)

33. Release from Death Pollution

And again all family relations will go together to the river and according
to their own [caste] rule will cut the hair, cut the nails, take a bath, wear
new clothes and take the paricagavya and purify themselves.5

While at the river, take az,7° amba,” sesame, oil seed, kvo oil, etc. and
all who have lived in an impure state through [this] washing will become
pure.

34. The Betal Nut Rite and House Repurification

Vajricaryas [after] 7 days; for others, [after] 12 days: take betal nut and
leaf together with a tooth stick, and then after and having taken betel
sagam, do the homa karma and the house will be purified.

35. Ten ‘Pinda’ Ritual

Vajracaryas on the 7th, others of the various castes on the 10th day do
the Sraddha of the ten pinda etc. and the preta pinda.

Why do the dasa pinda? On the 1st day, pinda is for the head; the
second day for the eye; the 3rd day for the nose; 4th for the ear . ..
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On the 5th day, for the heart; 6th for hand; 7th for stomach; 8th for
sense faculties/organs . . .

... On the 9th day for the leg; 10th day for hair, nails. If the 10 are
completely done [the dead one] will be complete in manifesting {new] body
parts.

36. Eleventh Day ‘Pinda Puja’

Again, on the 11th day, the ekadasi pindas are given. When this is done,
the dead one] will take birth in one of the 4 [human] yonis.

37. [Other] ‘Pinda’ Rules

Again, in the name of the dead one at 1 1/2 months, at 3 months, 6
months the pinda dina Sraddha will be done.

After one year the same pinda dana must be done in the dead one’s
name.

38. The ‘Lina Pinda’

For this §rdddha to be done, there must be 3 generations. If it is a man,
the man’s father, and grandfather, and great grandfather will be offered
pinda. If it is the mother who died, the mother, grandmother, great grand-
mother. In this way we bind together the 3 generations and do piyja to the
Buddha, Dharma, and Samgha and take refuge in the Triratna together.

For the man whose son is dead and whose father is alive, he need not do
lina $raddha.

We do lina §raddha equally well in a house, in the mountains, at a tirtha,
or a very holy place. When doing §riiddha, one must wear suitable clothes
for worship and the food, etc. must be fitting, If the food is impure or the
clothes are bad, do not offer [them|. At the time of §raddha worship use
only good, fine, pure things together.

39. Regarding the Priest

To do §raddha, what kind of guru is needed? He is one living in good
society; he must have a good soul, control over his sense organs, not be
talkative or greedy, and one who is easily satisfied. He knows all of the
rites; is willing to donate his time for free; he is pure (Suct). Those type of
priests with these traits [should be called] to do the §raddha. If such types
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do the S§raddha, then a very good result follows and the dead person will be
completely satisfied.

In doing the $riddha, if one retains a priest who has an evil soul, always
chatters, eats excessively, is unsatisfied, not clean, and quarrelsome: with
such a priest, don’t do $raddha. If he is [evil] like this, [we know] that in the
pitrloka, having been unsatisfied, the dead one will return [to the house] and
go to hell.

40. Sraddha

On the Kartik full moon, if one offers pinda, this is called dharma pinda.
If this is done, the dead one will get these 4 results — artha, dharma, kdma,
moksa.”

During [the months:] Kartik, Srévar_la, Baisakh, Magha, in these 4 periods,
one also does §raddha. These days are good for doing pinda dana: on
Kértik punhi,” Magh full moon, Sravana during the thirteenth day of the
dark fortnight, or Béisakh #tiyd. One has to do pinda Sraddha on these
days. If done on these days, the dead one will without doubt get countless
merit,

If Sraddha is not done on the day of death, or if §7dddha is done on
another day, it will be useless and the clan will be undermined.

If someone is not free from the impurity of death or if a woman is
menstruating, she should not do §rdddha for it will be useless.

After 12 pm and up to 3 pm do the §raddha pPinda. After sunset,
Sraddha is prohibited.

While doing Sraddha, put rhino meat inside the pinda. If a small piece is
kept and the pinda is offered, due to the reaction of the rhino meat the
dead one will get lots of meat and be very satisfied always.”

To make pindas, one should use the best food — Jaki, baji,”’ rice flour,
barley wheat flour, etc. But not corn flour or millet flour, as these are
proscribed.

Having made ghee, honey, milk, curd, etc. together with meat of various
kinds, and having prepared flowers, incense, lamps, perfumes, and food
offerings: in whoever’s name this is [be offered), in that one’s name one
offers pinda.

To do §raddha, one sits on a kusa grass mat and offers libation vessels,
etc,; in just this way, generations from long ago until the present time have
offered the main pindas.

After that, one puts out a vikala [pinda] and for any §rdddha, one makes
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this vikala. It one doesn’t put out vikala [pindal, then even if one performs
an infinite number of $riddhas, they will all be fruitless.

Having been born into our lineage, there is no one who does not have an
older or younger brother, or sons; and again, persons who have been set in
a mother’s womb and been miscarried; or older and younger brothers who
have been deformed in many forms, or younger and older sisters who have
lived in the world in this state: all these who have received the libations on
the earth should be satisfied. Those dwelling in the wrong path and lacking
in [good] samskdras, to all these deformed ones (vikalas), we should give
pindas.

When doing pinda déna, you should not put them in an iron pot, [clay]
pottery, or wooden vessels; if someone does this, the recipient will go away
without taking it and feel disappointed.

During the astami vrata, if you offer multi-colored flowers, — white
jasmine, fragrant flowers, etc., it will only satisfy those in the devaloka. For
the offerings to reach pitrloka, it is not fitting to offer these. If they are
offered, the beings there will not be satisfied.

If the magnolia, fragrant green flower (masvam), lotus, tahapyam flower
or cihapyam flower are offered, those in the pitrloka will be satistied.

If sesame seeds, kusa grass, water, flowers, etc. are offered together with
mantras, they will satisfy those from the pitrloka and they will go away
sustained. (Tt is not faultworthy to omit one or two of these things). But
sesame and kusa are essential.

If there is no kusa, sraddha will be fruitless. Kusa is the best thing for
ritual performances. Particularly for §rdddha, kusa is best of all.”®

After finishing the §rdddha, the copper vessel [kolla] which contained the
pindas should be put out on the pikha lukhu. One should pour water
around it three times clockwise, then three times in a counter-clockwise
direction. The jajman should face west and pour while the priest chants the
concluding verse.

Having hopefully given as much succor as possible to all beings, say to
the pretas], “Return now to your own places from whence you came
before.”

41. The Place for Discarding ‘Pinda’

If you can throw away the pindas, throw them at the stones for this
[pyamga]” or else at a tirtha, or in a pond. After that, offer a savory feast
to all relations and friends.
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V. THE TEXT'S®

NEPAL JANA-JIVAN KRIVA PADDHATI by Badri Ratna Bajricarya and
Ratnakaji Bajracarya. Kathmandu: Annapurna Press, 1962.

1.

Nepale jana jivane janma maranantasca kriya /
Kathayamyaham pinda karmadi karica yatha vidhim

Nepala jana jivanya busam nisyem sinavana pinda karma adi bidhi-
bidhana kriyd takya kham vyakhya yana haye //
Samvara Tantra:
Mata pita disam yoga daiksayedbhava janmina /
Ati Nirbhara Sanandam sukha mdrga praveSyate /|
Mam abu vah nima milana jula dhévyam janma jvigi sambhavajvi ananda
sukhaya marge mahm abu vana cvani /
Dva nddyo yoni madhyetu bama daksina yosthathd /
Vame Suklam vijaniya daksine raktamevacah /

Mamya yoni madhye javamchapu khavamchapu nadi vaya cvamgudii
khavamgu nadi Sukla bija haya cvana javagu nadim raktabija haya cvana /
Tayo mirlana mekatvam dharmadhatu svabhavatah /

Sukla Soni tayormadhye bindu rupena tisthati /
Dharma dhatuya svabhava gathe chathi jvigu kha athe he yoni madhye
abuya Sukla mamya rakta thva nita Ivika jydna chati juya bindi ripam
mamya garbhe macichem cvam vani /

FPratharma kalald karam ayur daica avitiyakam /
Trtiya pesito jatasca caturtham dhanamevaca //

Thanali mamya garbhe macachem bija vana lachi daibale $ukla bahi
Ivakajyana bhyitathyem cvani nila daibale jhulu jhulu sana pyaca thyem
cvani pela daivale khvatuse cvani /

Vayina piiryya ménusya macchakaram tatobhavet /
Paficamasa-gatam bijam paficaspho dasca jayate //

Nyala daibale viyu duvina macchikira jvi Iha tuti ksom Sarira chagu

chaguya bhiga cicidhamkam chakolam dai hanam caksu $rota ghrana jihna
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mana thathenyata adi vyaiijanam piirna jvih (kvom sem pvaye khulam pirna
jvi)

Kesa roma nakhd cinhih saptamdsena jayate /
Sam cimisam lusi nheylam dai /

Indriyanica ripani vyafijand nyasta masatah /
Sampiirna navamdsyana cetand dasama satah //

Cyala daibale indriye samplirna samjitajvi vyafijanam sampiirna juya
jholdm janma jvi /

2. Nabhi Ksedana [Pidhenegu]
Madijusrt Pardjika:
Navariga bija vinyasdih sarakserjata manava /
Cheda ye$ca tato nabhi Stinyata bhava purvakam /

Janma juma manava macayita raksa yayegu nimite giigu angaya bija taya
prajiid svabhava juyema dhaigu bhava piirbakam jiphole pihditatakava
pihdhene /

Tathdivah snana danasca margalotsaha vardhayet /
Nabhi cheda krte paSyd yasmacca sttakam tada //

Nabhi chedana yaye molhuke mangala vadya thatake anali danakarma
yatake utsava yaye / gukhunhi pidhena ukhunii nisye sutaka keni //

3. Jatakarma [Macabu Bemke]
Marijusri Pardjika:
Siita kante prakurvita pujasatkarme karayata /
Abhisekam tato dattva asirbada dikam puinah //
Macabu bemke kriyakarma bidhi anusaram yaye macdyata kalasabhiseka
biya hanam &sirvada niam biye /
Dhartafica madhumca sthapayat kufjarasana patre /

Piinah ghria madhu prasafi ca vidhivat karayat //

Ghyo kasti ogalasima hale taya vidhivata pGjiyana macdyita hanam ghrta
madhu prasana yaye /
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Tathaiva pujayet sarvam samadhi traye bhivana /
Sali Dhanydrica satapasta sthidipam prajjvalayat //

Hanam puvaphah khupha dvocine boya dyone ($r1 mafijusriyd mandala
sallakasa cvaya taye) 60 khuipva matam cauyeke / Trisamadhi bhavana
phukam pujayaye //

Tathaiva karayata pujam jagarena vinikramam /
Graha matrkam samabhyarcya yathoktam grahasaghane //

Hanam vidhi anusaram graha sadhane dhayavam thyem janma patrika

4. Nama Karma [Namchuye]
Ma#jusri Pardjika:
Dasame dvadase cadidvavisehaniva punah /
Namakarmam prakarttavyam varnd naficd viro dhatah //

Varnénusara namakarma yaye (macayata nama chuya) varna anusaram
jhinu khunu nam jyu jhininu khuni ba hanam ninuh khunu nam jyu /

5. Suryyajope
Dirgha raksantu balanam marigalartham samanvitam /
Mase tritiye caturthebaladarsa yedravim /

Macayata suryyajope lachinam jyu pyeldnam jyu thuli kriyaya prabhavam
macayata apalam raksa jvih //

6. Phala Prasana Anna Prasana [Maca Jamko]

Anna prasana sasthe va caste samvatsare thava /
Tanirica puraskrtya Srastradi Silpa karmakam /

Khula va daksim macayata phala prasana yake saphu jyabha alamkara
tisa vastra chkapae vah masi kalam puthi thuli vastu samdyukta yina
macamkaeke macam chuchukéla vava phala bica yaye hana macayata (anna
présana) janam nake //
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7. Grha Raksa [Jamko Kokhal

Nemasutra Parajika:

Aditya rakta pasana vacah Somam tathaivaca /
Kiita mamgarakam jrieya Sripadam budhame vaca //

Patanti guru vidyaya Sukro jyoti smatistatha /
Loham $aniscara jRiaya raho$cahatha vijakam /
Tamram ketoSca vijiieya janmato ropya mevaca /
Etaisca graha raksantu balanam hitahe tave //

Adityaya lulugu 1 §omaya hiulara 1 mangalaya kuta 1 vadhuya sobhaya
phala 1 vrhaspatiya patak 1 $ukraya jatamasa 1 sani§caraya nah 1 rahuya
herthe 1 ketuya sija 1 janmaya vah thuli samyukta kuhmakasa hona maca-
yata kogvayake macdyata sadam hita jvih raksa jvih /

8. Kandha Sodhana [Kandhakhu]

Anna prasanaya kanekhunu kalasa plijayana dharma danke kantha khuya
janmajuma macayata mhutui hasam vake sthana lukhusa choya sagam biya /

9. Busakha
Mapijusri Parajika:
Ciidakarma karma bheda yatha samkhyana karnayat //

Brahmana ksatriya vaisya Sudrandi ca tathavaca /
Garbhatsaptama varsevd yavata dvadasa vatsare 7

Ciidakarma brattabandhana nhayapam pvikhane karmakriya yana haya
brahmanya ksatriya, vai§ya, Sudraya kathathyem uthyem uthyem karmayay
garbhye cvasimnisye nhaydam nisye jhimnidaya bhitre cudakarma karna-
bheda yaye //

10. Bartabandhana

Saptame dvadaSe varse vartavandhaficana karayat /
Ksora armadikarica punah ciidasire sthapayat /

Vidhivata balanam tita dhdtrena sndnama caret /
Kesu dandamca Sara yajrio paviti pradapayat //
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(Mijampimtah ydyegu kriya) nhere ba jhimniraya bhitre bartabandhana
yaye samkhake angsatayeke lusi dhemke hdmo amba lam molhuke bidhivata
pujayaye / Sara, jvana phosi kathih la Ihiya vanantara choya, grhastha
rambhasa conima julasd sthanalakhu ganedeke yemka (pikhalukhusam)
bhiksa viya chem dutahaye mangalotsava yaye /

11. Pravarthya Grahana
Tatah kesana vatdaryah sthapayeca Sikhasire /
Kasaya parica pradatavyam dasa Siksa padam pinah //

Hanam chene cvamgu sam pacuka dhene (angsanam dhene lusi dhenegu
kasaya bastra piinaka paficasiksa dasasiksd sametam viya /

Samgha trinifica darSanam Siksiskiri karica pradapayat /
Sat paramita samadana mdryya satyadi samvaram //

Samghapimke triSarna choya pindapétra kumdhara $isalaku laba lhitha
Sata paramitd upade$a viya catur brahmavihara aryya satyanam kane /
Marjusri Pargjika:

Tadagra koti §iksarica bodhi cattam pradapayet /
Etesam grahanat bhiksu Sramanera tadarddhakam 1/
Cairakanca tadarddhena trayayana bibhavanat /
Sarvam sammagrani bhiksii yajiia karyya dibarjjitam //

Anamli koti §iksa biye anamli bodhicitta jiidna biya thuli jfidna limayat
bhiksu dhaye thuliyd bachiya bachi $iksd lamayata sramanneka dhaye thvate
sramennekaya bachi $iks lama cairaka dhaya thvah svamasiya bhanra
thathe thvah svamasiyd madhye uttamama bhiksii dhaya thumisam homa
karma yaye madu //

12. Vajracaryabhiseka
Kriyasamgraha:

Sakya vamsa praja bande janmandca prajayate /
Pravaryya grahandt bhiksu punarabrti vajra dhrk //

Sakya vamsa janma juya pravarthya grahanalama bhiksuyata bande dhaye
/ Hanam bhiksu karmmam vajra ghantha grahana yama uttama §ri bajra-
carya dhéye //

4
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Marijusri Parajika:
Nirvand §raya bhiitatvannira peksa svabhavatah /
Vajra ghanthd dikam homa sarva karmmdnu sighanam V4

Dvabhya meva pradatavyam vajracaryya padam punah /
Sutradi mantra pathameca mandalam darsaye tatha //
Nirmana padayé sreni lakamah mebayike upaicchd mayikama
thathimmha bhiksuyata vajraghanthayi abhiseka viye homakarma adiya
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sarvadhikara jula bajraghantha thva nita abhiseka lamesita hdnam vajracarya

padabiye mahdyana sutradi pam- patha mangala darsana biye //

13. Pani Graha
Kriya Samgraha:
Subha tithi naksetre kamnyam pari ksapet /
Bhimgu tithi bhimgu naksatre straksanam samyuktam laksanam pari-
piirna ma kanya svayahaye (yajfia prani graha vidhi kriyinusara yaye) /
Kanyd Lasvaye Mandala Puja

Tadanu kanya Sarire Sodhanah niraiijana praksana bastradih /
Visarjjanah devatadi pranasa bastradi sarva lamkara dadyat /

Kanyayata §arire Sodhanah nirafjana lvaha raksa vi matapham tvaye
devati anyidke visarjana yaye iparasim sike anega tisam tike //

Rakta kamciika sibarna middrika sindhiira /
Bhanjanam samgrmhya deba guriibe dapayat 7

Mhasinha rakta candana ciimuhcih tayagu sinha batta kanydm jvamka
dyoyata gurupinta chayake biye /

Pascdt kanyayai sindhuram varoyam samaro hayat /

Hanam kanyayata sifice sinha chayakeviye modakinam tayu /

14. Satabhediki Taye
Prani Grahanabidhana:

Adra labana gudascaiva pita kastha madanam tatha /
Sobhamjanam macchd timvu. radi raja ksata apicantatha I/
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Palu, ci, caku, mikusim, madampho, Sobhayphala, na, bya, gvaye, tay,
akhe, jyona lapte, pocina kanyaya mhaduchi kuhmaka satachitu kiye ghana
kanyayata kokhayeke (isalapa lalhaye) /

Haste nanda bali likhitva Sriphalam dudyat /
Laja ksatasthapayat pinah rdjya pattrena pandu bandhayat //

Kanyaya Ihate svasti coya vyajvamka tdy dkhe tasyam jyonam laptem
lhapo cikeh kanya samkalpa yana kanyadana purusa yéta lava lhaye /

15. Niksihbhii

Niksabhu dhayagu vivahayana kane khunu yayegu / Thva kriya guli guli
sithdmjaka du / GulisiyAm matha /

16. Kesa Bandhana [Sam Pyake]

Vivaha yana svanu dukhunu yayegu kriya yata kesavandhana arthat
(saihpyakegu Dhai) / Purusam bharyyéayata sampyakegu sama adi yakegu
thvanam guliguli siyim thva kriya maya /

17. Nari Jiti Yata Yayegu Kriya Raja Soli Bidhi [Badha Taye]

Vadha cvani khunu kalasa piija vadha cvanimesita dhalam danke bisarjjana
ydye / Badha kothdsa vadha conimesita vadha kothésa sone (vadha taye) /
Suryyaya kirpa jah mavayaka valampyane arthdt siiryyaya kirana jah
makene mijampini khvah makene thukatham vadha tayagu jhiminhu dayava
Suci sndna yaka siiryya darsana biye / Vidhi piirbaka siryya mandala pija
yake sthana laskhus choya arthat gane deke choya sagam biya thuli kriya
misdpinta jaka yaigu /

18. Bhimratha Kriya (Brhat Nara Brhat Nari Jamko 1)
Nema Siitra Pardajika:

Saptasapti barsini manica ding nica /
Upanayanam yatha karyyam pita putrena karayat /

Nheye nhayada varsa nhayeld nhaynu dayva bau mamyata kiaya macim
upanayena dhaigu jamko kriya yaye /

Graha matrkam puraskrtya yathoktam graha sidhane /
Ksura karma dikam sarvam sacdila snanama caret //
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Grahamatrka pathayana graha sadhane gathe dhaya vana vathyem
grahamandala dayka pija yana ksura karma dhaigu sam lusi dhena sakala
siyam Suci snana yaye /

Pafica nava Satamcandra drsttva krta bhimaratham /
Yathakula visesena asvadi ratha yojayet //

Gusalava nyemha purnacandrama khammesina bhimaratha kriya yaye
visesanam thagu kule cale jugu thyem sala adim samyuktagu ratha dayeka
bhimaratha kriya yaye /

19. Devaratha (Jamko 2)

Nema Stitra:

Asta Sitica varsani masanica dindanicah /
Deva ratheti bikhyalam sahasra candra drSyate //

Thanamli hinam caye cyada varsa cyéld va cyanu dayeva dochimha
(pirnacandrama dardana lagu belasa) devaratha dhaigu jamko kriya yaye /

Basubarsa samapurnd basudhardarcanam kuru /
Astai yaksa sama bistha astiu siddhica prarthayat //

Athabi cayeda varsa jaka puke juyevam jyih §r1 vasundhara yagu
mandala cothd cyamah yaksani ganam cauyeka pija ydye asta siddhi
phone /

20. Mahadratha (Jamko 3)
Nema Stitra:

Nava navati varsani masanica dinanica /
Maha ratheti bikhyata dvidasa Sata candra dhrk //
Thanamli hinam guyeda gula gunhu puke juyeva jhim nisala candrama
dar$ana prapta juyeva maharatha kriya yaye /
Purvat sarva samyukta yajfia veda prakalpayet /
Usnisa vijayam cdiva krtvi mandala muttamam //
Nhipa bhimaratha kriyasa dhaivamthyem sakatam samyukta yana
yajii§ala dayka usnisa vijayaya mandala coya maharatha kriya yaye /
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21. Karma Vipaka

Janma byadhi jaramatyi garbha sthanani dehajam /
Srjyate sarvasatva nafica nanabyadhi samut bhavam //

Janmajvigu rogajvigu vrddhajvigu thva sakala piirvajanmaya phalam
mamya garbhe cvasam nisyem juyaval hanam ane anegu roga utpatijvigunam
purbajanmaya phalam /

Bata pitta kaphasScaiva sanni patadi rogaja /
Catuyrotare mahd vyadhi magh punyadi dehajam //

Vatapitta kapha sannipata catur roga 4di mahavyadhi utpati juigunam
purvajanmaya papa punyaya phalam /

Tesubaidyo tamonddi jivhamitra pariksaya /
Cikitsa karayet viidyo yathandya yatham vidhi //

Sum gumhesita roga jul uita uttamama vaidyam nadi svaya mehyagu
coyagu pariksa svaya (Sarire jugu) gugu roga jula ugu roga anusaram vasa
yayi /

Agantu kidsi dosesu ghoradusta bhayannakam /
Balikarma vidhiscaiva nana Santi prayogata //

Hanam ghora dusta bhayanakapim bhiita preta, pisaca, deva, naga, pinigu

dosala dhaka balikarmmah piija 4di yana aneka prakaram §anti yayi /
Siddhi sadhana mdcaryyo mantrayogena sadhayat /
Grahadosa samuda bhiite jatapatra pradarsa yat //

Hanam siddhi sadhana yaipim acaryyapisam mantra proyoga sadhana
yaki graha dosala dhaka jata keni /

Adi tyadi graha duste tatodinam sama dadet /
Tathaiva pari manantu niru janma nava caret //

Thanamli jata kena jyotisam dhathahathem adi tyadi grahayigu dosa
dhaka grahaddna yayi thugu prakdram parimanathyam manusyapisam jiu
thayetaka thagu jiu upakara yayi /

Svesta daiva vata pujane svasti vacana karmmaca /
Maha mrtya samutapanna mupdyena nasammyati //

Hénam thamha kula devata yata piija yana lipa svasti bica karmanam
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yayi tara mahd mrtyd jvigu roga utpatti jvibale nhaguhe upaya yasam rogalal
makhu /

Prana karna gata svasa mahausadhi dadatte tam /
Baitara pyam tato dadyim dacaryya guribhyah yatha /

Pranavayu nhiyapam adim nabadvaram pyaha vaneta svasa thaha vai ugu
bakhate tadhamgu ausadhi gutika nakavi guru acaryapinta baitarani dana
yayi /

Gaudanam vidhi nascaiva padayo jala bindutd /
Svesta devatadi mantradi niiccaryyd karayaddhit //

Hanam bidhi pirbakam sdddnanam yanavi thanamli palisa arghajala taya

thah kula devatddi yagu mantra nyamka biyi /

Pranamdtra Sariramca tatra tyaktva gabonkusam /
Prana mukto bhavetpusa yamadvaresu gamyate 7

Sarire prina métra danigunam sarira yata totd prana pehdm bani thvama-
nusya sarira tyaga yana yamadvare vani /

Svasva karma krtascdiva karma bhimi pradarsakam /
Durgati sugati cGiva svakarmma phalambhavet //

Thathahgu karmam yanagu karmma bhimi kenegu yeni durgati jusam
sugati jusdm thamamyanagu karmaya anusaram (karmaya phale yani) /

22. Utkranti

Utkrénti kalasam prapta makdale deva ghata kam /
Devaghatena matrena narake pacyate dhruvam 7

Sind vaneva utkrinti yoga ydye sindya mavamkam utkranti yoga yay
majyu yata dhasa yakanam narake lavani /

Tasmatmrtyu cinhani jidyatetu vica ksandi /

Atheya karane kila jiiana sikdjaka utkranti yaye /

23. Mrtyu Kriya

Anti kriya sidhayava mrtyuya angsa lvaha raksa (nah arthdta caki) taya
phusa likvos mata chapva chapva taya (phatasa mata cha cilam cauike) nah
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caki taya viyagulim prana bayt pihamvane dhimkiigu hdnam lyahivaya
pravesa jivaye phaimakhu sime siyAmhe nah taya mabila dhésd prana bayi
hana lygham vaya prabesa jvauyo totdvane dhamkiigu pranabayii hanam
lyahamvaya pravesa jula dhasa agtitvah lavaneyo atayba akem jhisam simaya
mhenah taya vimagu karana juya cvana /

24. Chviase Vayegu

Mrtyiiya bastra tvaka athaba vayagu phulamguvasa vagagu asana (arthata
sukhit) nabhi pattana bandha bastra (jani) thuli janma jibale pipaye $3 ityadi
vam choyagusthane (chvase) vanchoya mrtyu juya vamesigu roga adi sare
juya vaigu bhae dugujuya nimtim uigu bastra adi dsana sudhanta chvase
vamchoyamke mégu juya comgu karana ukem /

25. Pakhakum Thanegu

Pikha lukusa, pakha kunasa, taya bhajane micyaka sepah yagu kim
thane, thva sapayagu kim chem chakham nenka thanagu nimti mrtylyagu
roga gandha adi kitdnu nasa juyi /

26. Duhkha Pikham Tiya, Sau, Sayegu

Svetabastram (duhkha pikham tike) sausaya ata eva gomaya arthat
(gobar) nam svasticoya svasti coyagu sthanasa mrtyillya anga dika sveta-
bastra mrtyllyd mha chamham bhuna maha digu dayake (ataeva duhkha
pikham tiya) / Va sthdnam pitahaya astamangala kikinijala phayagam
puspamala dhvaja adi samyuktagu ratha athava (kiita) lesa taya taye avira
svam, sinha ratha chaguli nyamka abiram chvaka /

Picam Vaya
Samapitayamke dhumka che chakhém bapuya bapuyagu dhih dhiivayigu
thalamam chvase vimchoyayake / Sinhah vammesiya Ivaya sarejui dhaké
bapuyagu tuphi dhiivayagu thala smetam bamchoya yamkemagu /

27. Sitham Yemkegu
Marijusrt Pardjika:

Pratamam bhumi samsakaram dutiyam jaladhdarakam /
Trtiyam kiumkumamca agurarica dhupamca tatha /
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Caturtha dhanya ksipet paficamam dharani pathet /
Yamavidyadi savdadi mamgalau badyaghosayat /

Nhapam bhumi saskara bapuyeka lah dhatayaka kumkima adi agura
dhupa thanaka va hoyeka acaryapisam durgati pariSodhana dharani bomka
yama badyaya sanda nyemka mangala badya adi thaka thuli marga Sodhana
yana sam§ane yemke (§ams$aneya jajnasa sim pacina vahesipasa mrtyu deha
taya / Thah thiti parivara sakasinam tirthaya jala mrtyyata jala tarpana
biya) /

28. Dipe Yiygu Kriya
Buddhotkah Samsaramaya
Mrytisyagre kaka svana preta tr pinda dapayat /
Mrtyiiya nhyone, kaka pinda preta pinda, svinatr pinda thayeke /
Pinda pradina putrenava bharyyava bhrkenavai /
Punah bhdya sukartavya sahgotra vindhavah dibhih /

Putram pinda thayake athava putra madusa bharyya (kald) nam thayake
kalanam madusa daju kijam thayake hanam thvatena sim madusa gogsthi adi
(phukitesam) thayake /

(Kaka pinda thayagu piinyemn pam$ikule janma jivanimakhu, svana pinda
thayagilim jantuya kule janma kaye mali makhu, preta pinda ayagulim
pretagati adi tiryaka gati mocana jiii) /

Kika pinda pradanena karyam siddhica hetave /
Svana pinda pradanena dharma marga pradarSayat //

Kaka pinda thayagulim sakala jya siddhajui svana pinda thayagulim
dharmayamarga (lapu) khani /

Preta pinda pradianena pretagati mocayat /

Preta pinda thaya viyagulim preta gati arthat (preta dhieka janmajvi
malimakhu) preta gati mocana jui /

Tasmai vagni mukham karyya mrtyah agni saskarayat //

Mrtyiiyd mikhe (mhutul thathe agnau saskara yake) (Dipe yamka saskara
yayamagu chiy dhisa matrkaya nhyoneba khusiya sithe gavalem he visarjana
majiigu yajfiasld ata eva mrtyuya sarira mahadigu dayka tayagu cyaka ba
dhuti biyagu karana khah) /
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29. Asti Pariksdrana
Map#jusri Parajika:

Trtiye hani sam prapte kartavyasthi sacaya /
Bhasma Satam punah krtva rosa bhasmani vahayat //

Svanu khunu asti sile pGijayaye §amsanasa, nali, pija yaye hanam (bhasma
caitya) dayka pija yaye lyeko bhasma khusi cuyke / Asti pariksarana
purvata nyanu khunu khunu, nhenu khunu nam, yay mala /

30. Durgati PariSodhana Mandala Kriya
Marijusri Parajika:
Trtiya divasa marabhya parica sapta yathakramam /

Durgati Sodhandrtharica mandala vartaya kramat /

Nadyaprati sthapayo asti caitya garbhye viSesatah /
Ami tot bhava sutranca pathayet ca punah punah /

Khunu durgati mandala coya piija yay asti tirana adinam puja yay
aparimita patha yaye nyanu khunu, nhenu khunu uthyem nhenhukhunu
kamsaya (kaye ya) caityasa asti duthana samksipta pratistha karma pija
yaye pafica tirthasa asti cuyeka choya /

31. Nhenuma

Tatah sapta gate ahani dindi kasya pramanatah /
Odandi bhanjandi sthapya bhaksa bhojyamca dadau /

Héanam nhaynu khunu pikha lukhi nhenuya jabo biya (arthat nhenu-
mataye) /

32. Pakhaja Khaye
Akdse sthapayat odanam cah dipa sahitam tathd /
Tato ratre jandi Sunya tyasa dadyata odanam //

Hanam ukhunuhe banisiyd cane lokapim Sunya jula dhayava akase dipa
sahitam jabo akase khana biya (pakhaja khaye) /
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33. Dubemke

Sagotra bhatr bandhubhyam ksiura karmma vidhiyate /
Parica gabya tatha bastram tirthe snatva suci krtam 1/

Hanam thah gotra bandhu déjukija sakala siyam khusivana bidhi anusa-
rasah khana lusi dhena molhuya nhugu vastram puna paficagarbhye kaya
$uci yaye /

(Tirthe ati amba hamo kvo cikam khau ityadi kaya asuddha juyacvamgu
dehayata Suddha yaye) mha lhuy /

34. Grha Suddha Gvasagam Kriyd

Saptame dvadase dine homa kiryyat grhe Suci/
Danta kastham tambulam pugya phalamca praksalayat /

Aciryaya nhenu mepini jhininu gvagve danta kasta gvasa[gajm kaya
vamksoya homakarma yay grhe (chem) Suci jvi //

35. Dasa Pinda Kriya
Nema Sutra: »
DaSama pinda mityuktam preteca sarvavarnake /
Sind vamesiya namam sikhunii nisyem nhaynu bé jhinutaka samasta
lokayam peta barnayam dasa pinda adi preta pinda thaye mala /
Budokta Samsarama:

Prathamamca Sirojitam dvitiyamca kstritbhavam /
Nasikamca trtiyamca catiirtha karna mevaca //

Dasa pinda thayeguya pramana chanhuya pinda thaya biya gulim ksom
ninuya pinda thayabiyagulim mikha, svanuya pinda thayibiya gulim nhay,
pyaniiya pindathaya gulim nhaypam /

Paficamam hrdaya ccdiva hasta jatasca sastayo /
Saptame nabhisam bhitam indriyam jatam astama //

Nanuya pinda thayabiya gulim nuga, khunhuya pinda thaya biya gulim
1ha, nhenuya pinda thaya biya gulim pva, cyanuya pinda thayabiya gulim
indriya jatajvi /
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Navame pada sambhiitam dasame roma sambhavam /
DaSapinda pradanena kaya Srstyarya hetuve //

Gunhuya pinda thayabiya gulim tuti, jhinuya pinda thayabiya gulim sam
lusi daya vai jhinutaka pinda déna yana biya gulim kaya srsti jvih /

36. Ekadasa Pinda Kriya
Punah ekadasa dine eka pindafica dadyat /
Ekadasa dine eka pinda phalena yoni pripyate //

Hanam jhichanu khunu ekadasa pinda chagva thayabiye /
Jhimchanhu khunu ekadasa pinda chaga thayabiya gulim (pyamgu yoni
madhye chagu yoni) janma kévani //

37. Pinda Thayegu Kriya

Sadipam gata namena pinda danamca samacaret /
Tripakseca samasena trimasa sata masakah //

Hanam sind vambhesigu ndmam latyim ba svalim pindadana yanaviya
khulanam pinda thiya biya mala /
Pianah tamya manena varsa dineca pinda dapayat /

Hénam dachi dayavanam vaigahe ndmam pinda thaya biyamala /

38. Lina Pinda

Maf#ijusri Péargjika:

Pita pitd mahadindm matd mato mahiyatha /

Buddha dharmanca samghanca saranam tasydivah sagatih //

Pinda thaybale svamgu pusta tayma mijam mhasa vaya bau chagu 1

bajya 2 tépaya bajya 3 misamhasi vaya mam 1 aji 2 tapa aji taya / Hanam
thvate svapiistasa lina yaye bhiva buddha dharma samgha triratna §arana
dhakam /

Jivateca pita yasya mriyamteca yadisiit /
Salinam karanam tasya yasya Sraddha layamkiita //
Gumbhasiya kay sinibani vau mvana coni umasiya lina yayemva vamha-
siya §raddha lina madu /
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Linantaram samdlatya ndimitike grhe /
Tirthacdlaya parbate sraddha pinda prakathyate //

Bhaksa bhoksadikam sarba dravyam kiltsita varjjitam. /
Sampurnam nirmalam suddha sthapa yatsti samdhitam /
Lina pinda samana pinda nimitta pinda chem va parvate va tirthe va
sampiirna Suddha sthanasa pinda thaye hanam §riddha yaybale chaygu
vastil naygu jogyagu basti chay mabhimgu ayogyagu aSuddhagu bhaksé
bhoksadi mabhimgu bastil machaye bhimgu bamlagu $uddhagu sampiirna
yana §riddha yayebale chaye /

39. Guru Raksana
Masijusri Pardjika:

Samyamo Suddha Suddhatmd jinendriyona suprati /
Nirasi svalpa samtusta kriyavanta suciksana /

Saya vasau guru Sraddha sthapa yasca samahita /
Bhave suddhaica yasraddham aksayam pitaro gatd /

S$raddha, yata, gathimmha guruyd ma dhasa mahane me cvana cvammbha
bhimgu 4tma indriya ci phuma mvayaka mvayakam namavamha lobhi
majumha samtustamha kriyd phukam siumha ksemavantamha §ucivantamha
thathimha guru §raddhayake thathimha guru §raddha yata dhasa mahana
aksaya phala lai pitrloka §anti jvi santusta jvi/

Distatma vacara kruca vavakia §ikarahapriya /
Asamtusta Sruci bhrasta sa eva guru barjaya 4
Nirdsa pita rajanti datd narakam vajet I/

S$raddha karmasa gathima guru yaye matya dhasa dusta atma jud
cvammha para pard hla cvane yomha apa nayephumha asantustamha aduci
lvaye yomha thathimmha guru §raddha karmasa yaymate athenam yata
dhasa pitrloka nirdsd juya lydhavani data narake lat /

40. Sraddha

Kartike Sukla marabhya puirneraka dinam prti/
Dharmma pinda prakrartavya catura varga phalaptaya I/

Kartika Parni khunu pinda thayabiyevadharma pinda dhaka dhayi
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dharma pinda thaya biyagulim dibamgata juya ommesita catur varga artha
dharma kdma moksa phala 131 /

Kartike maghave maghe Sravane yuganigate /
Kartike piirnimasyantu mtiya maghavesite //

Prrnamasya tatha maghe Sravane krsna trayodasi //
Yena tatra krtam pindam aprameyam phala labhyat /i

Kartikabale $ravanabale va baisikhe, Magha thva pyemgu yuge §raddha
karma yéaye / Kartikya piirni khunu maghaya piirni khunu sravan krsnaya
trayaudasi baiSakhaya tritiya khunu thvate yuga yugaya dine dine pindadina
sraddha yana biye thva punnem dibah gata juyavemme sita punne thuli ulf
lata dhayagu samkhya madu /

Marijusri Parajika:
Viksateca dinemena Sraddha bhamga kriam yadi /
Nirdsa pitaro janti kilachedantu Javate //

Gumhasiya $raddha yayegu din makhu, ubale sraddhayita dhalasi va

Srdddha bhanga jui sraddha bhanga jula dhasa kula ksaya jvi /
Sriddhantari millpanne mrtakeca rajasvali /
Sutake tasydnteca $raddha bhamga krtam yadi //

Duhkham mayaka rajasola jumesiyim thila ba mavyamkam $raddha yaye
mate yata dhasa $raddha bhanga jui /

Maghyaneva thavanakta dindnte praharatraya /
Saeva kéla pinda smanisa kalamtu varjjayat //

Vanhim lipa madhyine nhimya svapahale Sraddham pinda dana yaye
chana nibadyo vikana $raddha yaye matyo /

Khadga mamsa eka Sulkarica pinda garbhe sthapayet /
Khadga mamseneka kalpam tusyanti pirdu sadd J/

Sriddha yabale pindaya dune gayedaya 13 svathane chaku tukrajaka
taya pindadana pata dhasam chagu kalpa vitejusim (va gayedaya laya
prabhavam) srdddha yanagu punne bayata lah vani saddm pitr samtusta
jvih/

Idam pinda saghrtd sodasa satvabang samamsa sasiaka Sraddhaya
Sarvo prakdrana sahitd sarva kiisita varjita yadvi dyamte /




GUIDE FOR MAHAYANA BUDDHIST LIFE-CYCLE RITES 39

Dasyami sah puspa dhupa dipa gandha naivadyddi samyukia
Divamgata yismata tasya namena idampindam svagha 1/

Pinda thayat bhimbhimgu anna jiki baji jakicim tachociim adi samamgri 4
dayake lokapisam niseddha yana tagu (kanicim dusectim) ya madeke / 3
Ghyo kasti duru dhau adi nand prakarayd upakaranam mamsa samyukta
yina dayka puspa dhupa dipa gandha naivedya samyukta yana tvah suya
namam khah yathdndmam pinda thaye /

Marijusri Parajika:
Kusdsana margha matrafica pinda sanam tathdivaca /
Sthapa niyd pitd purbam pancatpindani dapayat /
Sraddha yayimha ku§asane cvana arghapatra adim taya pinda thaye
nhapam pustanim taye mihpinda lipa taye /
Vika tena vind pindam koti pinda vyathd bhavet /
Tasmd datmanah sarvesu vikala pinda pradapayat /
Anamli vikala taye nhyaguhe $raddhenam vikala tayema vikala pinda
matasye §raddha yatasd koti §raddha yatasd nam nisphala jvi /
Pinda Vidhana:
Yeca asmat kulejati aputro yeca bandhava
Atma garbha virupdca jiiatah jidti kulemama
Bhumdudattena trpyantu trpyatd yantu paragartim /

Sarvasaskara hina vikala pinda sarvatraidhatukam
Nivd sindm sava pretandm trpyatdyim vikala pindam
Marga samsodhandya vikala pindam sampreksamisvadha //

Jimigu kule janma juyd vampim kay macé ddju kija hanam sum madupim

/ Hanam garbhasa amasaye yana kodaya vampim guli rupah virupa juya
agatitve 1ana cvapim daju kijapim sakasyitam va tatdkempim sakasyatam
bhumisa cvanagu lakham tarpana yand gulim tripta juyama makhugu marga
gatisa cvand saskdra hina juya cvapim sakala sipimgu namarm vikala tayeta
pinda biya /

Lohasam mrtmayam darii §raddha patrarica varjayat /

Pramadi diyaye yatra datva.kilvi paid bhavet 4

Pindadana yayeta nahyégu cahyagu sihyagu thaletaya pindadana yaye
matya kadacit yata dhdsa pitr nirdsa juya vani /
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Yathastami vrata eva varna gandhafica barjjayat
Mallika matali puspa drsdva tusyanti devatd
Nayanti pitr asamtustam vikankdiva tathdivaca /

Astami vratasa citra vicitra svam, nasva svam, jisvim campah svam
devaloka jaka yata samtusta jvi pitrloka yata hydmgusvim, jisvim, cam-
pasvam, nasvam svim, taya sriddha chiy majyu dhita dhisi pitrloka
asamtusta juya vani //

Pinda Vidhdna:
Salojal mallikiscaiva tarka bhriigam campakam
Yetani puspa dasyanti tusyanti pitarah sada
Casvam, miisvim palesvim tahapyamsvam, thuli §riddha yayebale chata
dhésa pitrloka samtusta jvi /

Tila vari kisam puspam mantra yikto mahdrthata /
Sah eva Sraddhani juktam tusyanti pitari sadé

Sarvabhave kisam Srestam kisabhave byathdkriya /
Sarva karyye kusam srestam yajie Sraddhe visesat //

Hamo kiisa lakhah svim thvate adipam mantra samjukta yana §riddha
yayebale pitrlokayata dohalape samasta pitrloka samtusta juyavani (chatd
nitd marusam chum dosa maru) hdmo kii$a marekam maga /

Ku$a madayakam yita dhasa §raddha yanagu nisphala jvi samasta karyya
yatam kiisa érestaju bisaye yana sraddha yajitasa maha Srestha /
Mafjusri Pargjika

Vedi kiryya bahi bhiimau sthapayitvapi bhamjanam
Jala dhdra trayam krtvah pranamya pascima miukham /
Pitr visarjjayat pascat gathayo naydsaha //

Sraddhayay sidhayava pinda vamya tayagu kolli pikha lukhusa taya
jaladhara javam svaka khavam svaka cauyeka gati biya jajamanam pascim
soka bisarjjana githa bone //

Marjusri Parajika:
Krto va sarva satvartham siddhi datvayathd nuga /
Gacchadhvam svasva sthanam pinara gamandyaca //

Sarvasatvayata siddhiyaye phaigu asirbada biya gathe nhapa bijyanagu-
khah atheye thah thagu sthane lydha bijyahum /
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41. Pinda Cuyekegu Sthina

Pretdlaya tirthe tadd puiskare pinda prava hayat /
Pinda Sesasca annanca vandhaviih saha bhojayat //

Thana pinda cuyeke datasa pretasilasa (pyamgéle) athava tirthe jusam pu-
khulijusam pinda cuyake anali bandhuvargapinta sakasitam bhaksd bhojana
yake /

NOTES

1 Field work was conducted in Kathmandu from 1979—82 and in 1987. The author
gratefully acknowledges grant support from the Fulbright Fellowship Program and assistance
from the U.S. Educational Foundation in Kathmandu. Ratna Muni Bajracarya and Mani
Gopal Jha merit special thanks and recognition for their most helpful critical readings of the
translated text.

2 “Mahdyana Buddhism and Hinduism should be [seen as] using the same language, having
recourse to the same metaphors and often admitting fairly similar patterns of devotion. This
is especially the case when it comes to the personal relations established, in both religions,
between the worshippers and the Cosmic Supreme Saviour, continually devoting himself to
their preservation and final deliverance. The fact that the Hindu name of ‘the Lord’ (I$vara),
appears as part of Avalokitesvara’s usual appellation, has given rise to much speculation. He
even has another . . . name, Lokesvara, Lord of the Universe’, in common with Siva” (Mus
1964: 464—465).

3 This proliferation of Buddhist ritualism was also characteristic of central Asian areas
where Mahiyina Buddhism dominated (Snellgrove 1987: 347), especially in Khotan (see
Emmerick 1968).

4 Modern scholarship has hardly identified or dealt with this genre of texts. The sources of
the Nepal Jana Jivan Kriyd Paddhati are mentioned above.

5 The Mahasamghika sect, likely forerunners of the Mahdydna samgha, were present in
Licchavi Nepal (i.e. 400—800 AD) (Riccardi 1979).

& nformation in the Tibetan records on Buddhist traditions extant in Nepal suggests the
date for this assimilation being no later than 1200. Other studies on Newar-Tibetan
connections have been published (Lewis 1988; 1989a). Qur data conform to the time of the
precipitous decline of North IndianBuddhism, assuming a major transformation due, in part,
to the closing down of the greatest Buddhist network that linked the heartland to highland,
and on which monks, pilgrims, and merchants traveled across Asia.

7 The Tattvasamgraha, a tantra that often figures in modern Nepalese ritual guidebooks,
states, “Even those beings who cling to wealth and food and drink and detestable things,
who take no pleasure in the vow and are not proficient in the preliminaries and so on, even
they, by acting in accordance with their understanding and entering the mandala, will bring
to perfection what they have in mind.” Translated in Snellgrove 1959: 211.)

8 Accounts of Central Asia confirm this assessment emphasizing the tendency toward
elaborate ritualism in later Indian Buddhist cultural environments (Snellgrove 1987: 347).
The ritualism of Tibet also supports this interpretation.

9 In this, of course, Newar Buddhists are like many laymen in the world today: adhering to
the old ways of religious life, with little concern for intellectual sophistication. This com-
parative insight has often been forgotten in the early assessment of Newar Buddhism: writers
have often used for the basis of comparison an inflated ideal of Theravida Buddhist society.
Despite the anomalies of caste and samgha in the Kathmandu Valley, Newar Buddhist
laymen closely resemble co-religionists in other countries.
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!¢ This flexibility was central to Buddhism’s success as a missionary religion that was
accepted across Asia. The samgha’s vihdras were essential repositories of the material wealth
and core culture of the tradition, just as the Dharma contains a host of teachings and stories
providing paradigms of spiritual conquest.
! Tibetan Buddhist traditions also emphasized caste perceptions in its socio-religious
domain (Gombo 1982). In medieval and modern Sri Lanka, certain nikdyas only admitted
high caste individuals for ordination (Gombrich 1971), The caste-related concepts of
auspiciousness and purity (Carman 1985) are also quite pervasive in the Newar context and
the Kathmandu Valley civilization in this domain conforms to the pan-Indic pattern (Madan
1985; Tambiah 1985).
2 Tt should be noted, however, that such a catholic spirit is not universally accepted in
Mahayina texts (Conze 1970: 121—2). See Lewis 1984: 468—481, where the discussion of
Hindu-Buddhist relations is developed in greater depth.
1 As yet, there is not enough historical evidence to determine whether this is a relatively
new addition to the Newar Buddhist tradition or an ancient component. Wayman notes the
popular Buddhist belief that “after death one must cross a river (called the Vaitarana) with
the three current speeds (the karma of the three evil destinies of hell beings, animals,
hungry ghosts); if the deceased can cross the river presumably he goes to one of the good
destinies (1971: 448).” The Jana Jivan text shows that this general notion is found among
the Newars, but not in this time frame. If Mus is correct in distinguishing Buddhist $réddha
from the Hindu ritual on the basis of the former’s offerings to prefas as opposed to the
latter’s pitrs (Mus 1939: 250), then in this area the Newar Vajracaryas’ srdddha has been
converted to the Brahmanical version as well,
' In a recent work, Snellgrove’s pointed out this same duality in Tibetan Buddhist
approaches to the karmic juncture that death presents (Snellgrove 1987: 453).
'3 This claim is also made by lama ritualists in the Tibetan tradition (Snellgrove 1987: 427),
16 A new edition of the original 1919 translation of this text, with an introduction by
Lokesh Chandra, has been published recently (Dawa-samdup 1987).
7 The Kriyasamgraha by Kuladatta has been utilized by Wayman in a recent article ( 1984).
¥ The Nava Dharma (also called Nava Grantha) in the Newar tradition are:

Prajnaparamita

Saddharmapundarika

Lalitavistara

Subvarnaprabhésa

Lamkévatara

Dasabhiimika

Gandhavytiha

Samadhirdji

Guhyasamaja Tantra (Lewis 1984: 447).
1 “Literally, the realm of {all] dharmas, this term is used to characterize the totality of
existents and hence to demarcate the limits of reality. It is sometimes employed as a title for
ultimate reality (Willis 1979; 180).”
" According to vajracdrya informants, this belief derives from Brahmanical theory:
throughout the ten (lunar) month period of gestation, the fetus is thought to assume the
shapes of the ten avatdras of Visnu,
*!' These refer to the five skandhas of Buddhist analysis. The term refers figuratively to the
“bearer of the burden [of the ego]” (Willis 1979: 188). :
2 Those are the five elements: earth, air, water, fire, and ether.
2* Women are confined and the family is excluded from normal social discourse. For all
§uch family observances, the patrilineal descent group (phukf) is the unit of ritual observance.
* The text does not mention the family bathing by the river, with all getting their nails cut
and men their hair shaved by a barber.
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25 A bath with blessed water from a kalasa vessel, usually obtained by performing a kalasa
puja. :

26 The rite is done at one year only if the phuki is undergoing a period of mourning.

27 The choice indicates innate career tendency due to karma.

28 A wicker tray that contains ritually polluted foods (cipa).

29 This is a small pit located in Newar neighborhoods and every vikara compound, where
Siva as “Luku-Mahadyah” and unclean spirits reside.

30 An auspicious ritually orchestrated snack served by the senior women of the household.
There are two types: “yoghurt sagam and “egg sagam.” (See Lewis 1984: 199-—-202.)

31 Called “keitha pija” (“loincloth pja”) in modern parlance, this rite is performed by all
high caste householders.

32 Tn modern practice this term (also spelled pravrajya in classical Buddhist terminology)
refers to the Bare chuyegu initiations into the samgha for all Bare. The text omits the first
day’s proceedings, in which the initiate receives instruction in doing the guru mandala pija
and prepares his hair for cutting (Locke 1986: 57). It starts on the second day.

33 1it. “Benares cloth,” an old term meaning a monk’s robe,

34 These refer to the pascasila (“5 Rules”) appropriate for the Buddhist householder and
the dadasila (*10 Rules”) for celibate monks. See Locke 1975.

35 A mendicant’s ritual staff, with a Buddhist symbol on the top (Vaidya 1986: 20).

36 The term refers to the “six transcendent stations” of a Bodhisattva: giving, moral
discipline, patience, energy, meditation, and insight (Willis 1979: 185).

37 The Brahmavihdras consist of cultivating, through prescribed meditative techniques, four
particular feelings: (1) Maint, love, or friendliness; (2) Karund, compassion; (3) Muditd,
sympathetic joy; and (4) Upeksa, equanimity (Willis 1979: 96). These are also known in the
Pali Canon.

38 The core formula of Buddhist understanding: suffering, its origin, its cessation, the eight-
fold path leading to cessation.

3 Teaching to awaken the generation of bodhicitta, the “thought of enlightenment”.

40 This refers to the end of a 4-day period “in the robes” as celibate monk, when the initiate
renounces the $rdvakayina and enters the Mahiyana path. The ideal sought is the Bodhi-
sattva vehicle, and stages of knowledge (jiidna) measure one’s progress through a series of
stages (bhiimis). See Willis' presentation for Asanga’s views on this subject (1979: 87—100).
41 This likely means “human level” here, in contrast to higher levels. There is also a
suggestion of the initiation imparting supermundane status, as nirmdna is used in Buddhist
texts to refer to “magically created appearance . . . with reference to the bodies of enlight-
ened beings” (Willis 1979: 184).

42 The next sequence describes wedding rites. Coming before the girl's post-puberty ritual it
likely reflects the formerly common custom of child marriage.

43 This ritual, called “Ihi” today (Lewis 1984: 27 1-276), is now performed in childhood for
girls. Here, again, is evidence that this was once part of a childhood marriage rite.

44 Puffed rice.

45 Unbroken rice grains,

46 1 eaf feast plate.

47 The vow that cites all the celestial and location details of the occasion and calls upon
beings to witness the event.

48 Two forms of priest-led ritual prasdd dispersements cum refreshments, done after the
auspicious completion of a major event (see Lewis 1984: 199—202).

49 This piijd must be done according to an astrologically determined time (New. seif) and
before a woman reaches menarche. Popular belief is that if done propetly, the pain of the
monthly periods throughout life will not be great.

50 This deity is pictured in hanging paintings made for the occasion. These have often been
noted as examples of Newar art (Pal 1974).

St An offering of animal intestines and other impure substances.
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32 Lineage deity, also called digi dyah in Newari.

33 The rite in which the priest recites the mangala sutra.

34 Lit. “life-force wind”. This exists in the body, but is dispersed at death. Here the authors
imply that the prdnavdyu is the vehicle of karma.

35 An offering helpful for crossing the river of death, (Skt.) Vaitarana, as described above,
38 A sccret rite performed in front of the body by the vajracarya. It is done today only for
laymen who have taken the diksa initiation.

3" Lamps are needed here and on subsequent days to guide the prana-viyu back to its
resting place, in case it gets lost in the first movements out after death. It will thus still stay
close and benefit from the rituals that follow, even though the iron keeps it from re-entering
the body.

8 An unhappy malevolent spirit unable to pass into a new existence.

¥ The depository site for dangerous impure refuse in each neighborhood. It is thought to be
the specific abode of one Newar form of Harati Ajima, and more generally the haunting
place of a host of minor spirits (Lewis 1984: 112).

80 A small carved stone ritual receptacle placed outside the main entranceway of every
Newar house (Lewis 1984: 124).

51 A tall lamp made of cloth.

2 Done by the women, who in high caste households do not go to the ghat.

83 lit. “Face Yama”.

64 A drum/cymbal music played by untouchables.

5 Caste-specific riverside sites are the norm in the Kathmandu Valley.

8 Pindas are kneaded balls of foods offered to the dead only. See the text for further
elaboration.

87 lit, “Righteous Path” or “the Buddha's Way”.

68 «“Safe passage for the ashes pija”.

89 Paricagavya, the five cow products — milk, butter, curds, dung, urine — are used by
Newar Buddhist hierophants,

70 Sugarcane.

" Myrobalan fruit.

2 The four goals in life, according to Brahmanical literature: wealth, fitting conduct,
pleasure, salvation,

3 Skt. pirpimd, the full moon day.

™ Used in all pinda rituals, thino meat is thought to insure the conveyance of offerings, a
belief recorded in the Mahabharata (Briggs 1938: 7—8). Many wealthy Newar Buddhists
own a rhino skin vessel for pinda pijas (Lewis 1984: 322).

8 Uncooked husked rice and flattened rice, respectively.

8 Here is a good example of the complexity surrounding an analysis of Hindu-Buddhist
relations. At first view, this appears to be a straightforward Brahmanical adoption by the
Buddhist hierophants. But in fact this kusa grass (known in western botanical classification
by the Latin name poa cynosuroides) is mentioned in many Buddhist accounts, from the
carliest records onward, as having been the stuff of the Buddha's enlightenment seat (see
Thomas 1927: 71).

77 Every major Newar vihdra possesses indented stones for this purpose. This is one rite
that binds the laymen to a specific Buddhist establishment.

78 The text presented here is transliterated exactly as found in the original publication. Only
numbers have been added to order the headings. Savants will note that the Sanskrit spellings
and endings are irregular, in places almost making the text indecipherable. To correct the
errors in the published text would be an immense undertaking; the $lokas reproduced here
stand as a specimen of Newari panditry. Readers interested in receiving a copy of the
original nagari should write to the author.
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