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Remarks on the Consecration Ceremony in Kuladatta’s

Kriyasamgrahapaiijika and its Development
in Newar Buddhism*

Introduction

The Kriyasamgrahaparpijika (henceforth also abbreviated as “KSgP”), authored by
Kuladatta probably in the eleventh or twelfth century,' is the foundational work of the
ritual tradition followed in the Newar Buddhist tradition of the Kathmandu Valley,

This study could not have been undertaken without the generous help and support of practicing
Vajracarya priests. I am particularly indebted to Sarbagnya Ratna Bajracharya of Kathmandu, and
to Dipak Bajracharya of Patan. Moreover, I have greatly benefitted from the critical feedback,
suggestions and other help that I received (in alphabetical order) from Diwakar Acharya, Manik
Bajracharya, Yael Bentor, Gérard Colas, Hubert Decleer, Shingo Einoo, Phyllis Granoff, Niels
Gutschow, Harunaga Isaacson, Christian Luczanits, Iain Sinclair, Musashi Tachikawa, and Ryugen
Tanemura. I am also grateful to Michael Slouber, who has corrected the English of this non-native
speaker, and to Astrid and Christof Zotter, who have been meticulous and patient editors.

1 Tanemura (2004: 5-10) has reviewed the various dates that have been proposed for the Kriyasam-
grahapaiijika and its author Kuladatta, though he does not mention Gustav Roth’s certainly unten-
able assignment of the text “to the category of Kriya-tantras of the eighth and ninth centuries”
(1980: 195). It can be gathered from Tanemura’s somehow inconclusive treatment that the Kriya-
samgrahapaiijika has been generally placed in either the eleventh or twelfth century, with 1216 be-
ing a firm ante quem since the oldest manuscript dates to that year. There are at least two further
manuscripts dating to the first half of the thirteenth century (one is from 1217), and there are also
numerous further manuscripts dating to the latter half of the thirteenth century, not to mention the
Tibetan translation from the end of the same century. This relative profusion of manuscripts con-
trasts conspicuously with the complete lack of manuscripts from the eleventh or twelfth century,
but is of course no proof that the text was only produced towards the end of the twelfth or even the
beginning of the thirteenth century. Rather, there is various circumstantial evidence that points to
an earlier date. Notably the Newar sources produced by Kazumi Yoshizaki (Tanaka & Yoshizaki
1998: 128) suggest that Kuladatta flourished already between 1045 and 1089. A relatively early
date would seem to be supported also by the assignment of the Sitaprajiaparamitasadhana (which
survives in a manuscript dating to 1165) to “Kula, son of Samghadatta.” The meter of the verse
assigning the authorship of this sadhana in the Sadhanamala (number 155; vol. 1, p. 314 of B.
Bhattacharya’s edition) did not allow for more than the phrase kulanamna (“Kula by name”), but
Kula’s full name was probably Kuladatta. This Kuladatta could be identical with the author of the
Kriyasamgrahaparijika, as suggested by the oral communication from the late Ratna Kaji Bajra-
charya according to which the author of the Kriyasamgrahapaiijika was the son of a certain Sam-
ghadatta, who had supposedly migrated to Nepal from Kashmir. If this identification of Kuladatta
is correct, the Kriyasamgrahapaiijika must have been produced well before the oldest surviving
manuscripts mentioned above. At any rate, whatever the precise date of the Kriyasamgraha-
paiijika’s composition, the material brought together in this text was most likely already current in
the eleventh century and partly even before then.
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where it was likely composed.”? While it foregrounds the establishment of a monastery,
it is in truth a collection (samgraha) of diverse rites (kriya) that relate in various ways
to monasticism and were presumably current at the time of Kuladatta. Thus, the Kriya-
samgrahapaiijika deals not only with rites like the examination and purification of the
building ground, or the laying of the foundation (padasthapana), but it also includes
such elements as the wooden gong used in daily monastic practice (gandi) or the rite of
ordination (pravrajya). More to the point here, the Kriyasamgrahapaiijika also contains
a detailed section laying out how to consecrate an image (pratima) or other object ser-
ving as a receptacle for buddhahood (in the widest sense of that term), such as a caitya,
monastery, cloth painting or book. (In the following I use the term “image” out of
convenience to refer to any kind of object undergoing the consecration ceremony.) This
procedure consists of a complex sequence of rites that collectively imbue the object
with the qualities of buddhahood and enliven it. These rites have not been newly
devised by Kuladatta, but were pre-existing in one form or another. In the tradition
recorded in the Kriyasamgrahaparijika they were brought together, adapted to a tantric
framework and fused into a complex but coherent and interconnected whole. The re-
sultant scheme remains authoritative to this day, and as surviving manuscripts and
historical documents prove, has also in the past been the standard in the historic Nepal
Valley (which has become the modern Kathmandu Valley).

The consecration ceremony in the Kriyasamgrahapaiijika has been the principal
object of an excellent monograph by Ryugen Tanemura (which is the revised version of
the doctoral dissertation that he submitted in 2002 in Oxford).” The author provides a
critical (and reliable) edition of the consecration section of the sixth chapter,* and of
three closely related preceding sections, namely the “examination of the ground”
(bhamipariksa), the “preparation of the water jugs” (kalasadhivasana) and the “casting
of the cords” (satrapatana). His careful translation is accompanied by copious notes in
which he adduces much additional textual material that elucidates the more arcane
details of the consecration ceremony. In his lengthy introduction the author provides an
overview of the Kriyasamgrahaparijika’s consecration ceremony and its historical con-
text. In the process he also considers the employment of the Brahmanical life-cycle rit-
uals as consecration rites (Tanemura 2004: 64-97) and reproduces the findings that he
had published previously in a separate paper entitled “One Aspect of the Consecration

2 We know practically nothing about Kuladatta and the circumstances of the production of the
Kriyasamgrahaparijika. However, it seems obvious that the author captures and records the ritual
practices of his time. Given the considerable variety in ritual practice that can be observed in the
contemporary Newar tradition, this must have involved choices and allowed for some personal pre-
ferences. Even so, such a production is, of course, different from founding a new ritual tradition.
Hence the Kriyasamgrahapaiijika is only a foundational work in the weak sense that it has come to
function as the principal textual basis for the ritual tradition of Newar Buddhism, a role that it initi-
ally did not have but later assumed.

3 Ryugen Tanemura: Kuladatta’s Kriyasamgrahaparijika: A Critical Edition and Annotated Transla-
tion of Selected Sections (2004).

4 All quotations from the Kriyasamgrahaparijika in this paper refer to the edition by Tanemura
(2004).
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