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The Installation Ceremony in Tantric Buddhism

MASAHIDE MORI

1 Introduction

It is not known with certainty when the Buddhists adopted the installation
ceremony (pratistha) in India. Although most scholars are unanimous that
the first images of Buddhas or Bodhisattvas in human form can be dated
around the first century AD, we possess no record of whether this parti-
cular ritual was performed when the images were made. The installation
ceremony is generally performed at the end of the construction process of
a temple or any other religious building. The date when Indian Buddhists
settled down and built their monasteries with stijpas can be traced back
to a much earlier date than the first Buddhist images. It is also unknown
if the Buddhists of that time performed a particular installation ceremony
for such buildings.

The Brhatsamhita, compiled by the famous diviner, Varahamihira, in
the sixth century AD, devotes one chapter to the installation ceremony.!
The author divides the ceremony into two parts, i.e. invitation (adhivasa-
na) and installation (pratistha), and he gives a brief introduction to both
processes. Instead of detailed explanations, Varahamihira instructs the
readers to perform the ceremony according to their own traditions. He
enumerates a series of names of the sects such as Saiva or Vaisnava. It
should be noted that the Buddhists (s@kya) are also mentioned in the list,>
and this fact suggests that the Buddhists performed their own installation

' M. Ramakrishna Bhat, Varahamihira’s Brhat Samhita with English Translation, Ex-
haustive Notes and Literary Comments, part 2, Delhi: Motilal Banarsidass, 1982, pp. 568-73
(Chapter 60).

2 Visnor bhagavatan magams ca savituh Sambhoh sabhasmadvijan

matinam api mandalakramavido vipran vidur brahmanah /
Sakyan sarvahitasya Santamanaso nagnarn jinanam vidur
ye yam devam upasritah svavidhina tais tasya karya kriya // (Brhatsamhita 60.19)
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ceremony. Further, it can also be inferred that their ceremony might have
consisted of two stages, invitation and installation, as the Hindu sects did.

All texts dealing with the installation ceremony in Buddhism are clas-
sified as Tantric literature. Bentor presents a listing of Buddhist texts deal-
ing with this ceremony: seven Tantric scriptures and twenty-nine com-
mentaries or ritual manuals.®> Among them, the Supratisthatantra-sam-
graha® is the only text which elaborates the installation ceremony as its
main topic. The other six titles, all belonging to the Anuttarayoga-stage of
the fourfold Tantric classification, include a chapter each on the ceremony.
Most of the ritual manuals are referred to as ‘pratisthavidhi’, but some au-
thors supply a particular deity’s name to it, e.g. Kalacakra, Samvara, and
some texts are entitled ‘Ritual of opening the eyes’ (netrodghatavidhi).’

Bentor mentions four other titles, the Kriyasamgraha, the Caitravi-
dhi, the Vajravali (Vajravali-nama-mandalopayika) and the Acaryakriya-
samuccaya, which contain important information about the installation
ceremony. Among these four texts, Abhayakaragupta’s Vajravali (VA)
should be treated as the most significant and authentic source for the study
of Tantric Buddhist rituals in India.® In the following sections, I propose
to describe the outline of the installation ceremony and discuss its charac-
teristics according to the VA.

Abhayakaragupta (eleventh-twelfth century) was a famous abbot of
the Vikramasila and Nalanda monasteries in the Pala period. The VA,
one of his major works, is a voluminous ritual compendium elaborating
the procedure of the mandala construction on the ground and its two suc-
cessive ceremonies, i.e. the consecration (abhiseka) and the installation.
Abhayakaragupta supplies information on the minor rituals, such as burnt
offering (homa), oblation (bali), etc., at the beginning and the end of the
book.

At the very beginning of the text Abhayakaragupta states that his
work deals with fifty rituals, which are listed in List 1. Though he does
not classify or integrate them under particular headings, judged from the
contents, the majority of the rituals can be divided into three topics: the
construction of mandala (5-15), the installation (16-19), and the consec-
ration ceremonies (20-44). The rest are minor rituals on which the text

3Y. Bentor, Consecration of Images and Stupas in Indo-Tibetan Tantric Buddhism,
Brill’s Indological Library, Vol. 11, Leiden: Brill, 1996, pp. 349-53.

4 TTP, no. 118.

5 For example, TTP, no. 3413.

6 As for this text, see Masahide Mori, The Vajravali of Abhayakaragupta, Ph.D. thesis
submitted to the University of London, 1997.
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provides supplementary information. However, as an exception, the first
chapter (viharadyarghavidhi) discusses the procedure of the preparatory
ritual for making the buildings, images, sacred texts, etc., which are to be
consecrated in the installation ceremony.

Abhayakaragupta explains the method of construction for twenty-
six mandalas in the VA. They are prepared on the surface of the ground
with five kinds of coloured powder (white, yellow, red, green, and black)
made of ground mineral, etc. This requires a long procedure beginning
with the selection of the place and the arrangement of a surface adequate
for the mandala. In the twelfth ritual (siatranavidhi) the author elaborates
the method of drawing the outlines of all twenty-six mandalas, and in
the following section (rajahpatanavidhi), the distribution of the colour
of each section according to the outlines, then the symbols representing
all the deities inside the mandalas are specified. Both the consecration
and the installation ceremonies require one of these mandalas depending
on the occasion.

The Sanskrit manuscripts and the Tibetan translation of the VA are
available,” though they have not been critically edited so far. Therefore,
in this present paper I have utilized my own edition edited on the basis of
these available materials.

2 The Installation Ceremony in the Vajravalt

Abhayakaragupta devotes four chapters to the installation ceremony: ‘In-
viting the Deity’ (devata-adhivasana), ‘Installation of an Image and
Others’ (pratimadipratistha), ‘Installation of a Reservoir and Others’
(puskarinyadipratisthd), and ‘Installation of a Grove and Others’ (aram-
adipratistha). Among them, ‘Inviting the Deity’ corresponds to the pre-
paratory phase of the installation ceremony. The chapter on that instal-
lation of the image and the remaining chapters contain other objects than
those known from the titles. The chapter on the installation of the image
discusses besides the installation of an image, that of monastery (vihara),
caitya, sacred texts (pustaka), and rosary (aksasitra). The discussion

7 Lokesh Chandra, Vajravali: A Sanskrit Manuscript from Nepal Containing the Ritual
and Delineation of Mandalas, éata—pi;aka Series, Indo-Asian Literatures, Vol. 239, New
Delhi: International Academy of Indian Culture, 1977; Abhayakaragupta, Vajravali-nama-
mandalopayika, TTP, no. 3961. Other sixteen Sanskrit manuscripts are kept in various
places, e.g. National Archives (Kathmandu), Asiatic Society (Calcutta), Tokyo University
Library, Cambridge University Library, etc.

8 They are included in Mori 1997.
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focuses mainly on the installation of an image, and only those points
which are peculiar to the other types of installation are explained. Further-
more, a so-called simplified installment method is discussed, and several
ways to abbreviate the installation ceremony are introduced. The chapter
on the installation of the reservoir deals with the installation of such man-
made water facilities as reservoirs, ponds, or wells. The chapter on the
installation of the grove includes the installation of mango groves.

As is the case with other Tantric ceremonies, the dcarya officiates at
the ceremony, with his disciples as assistants. As there is mention of the
donor who supplies the object of the installation and/or provides financial
backing for the ceremony, we can assume that the donor was present at
such ceremonies.

2.1 Preparation of the Deity and Others
2.1.1 Preparation of the Mandala and the Altar for Ablution
The ‘Ritual of Installing the Deity’ begins in the following manner:

Next, there facing a coloured mandala or a mandala made of cloth or
other materials, both of which have been made visible to the eye, or
a mentally produced mandala, [the acarya] begins with the offering
(puija) etc. as it has been stated, and carries out the installation of an
image etc. in the same way as the installation of a disciple.’

As mentioned above, the VA discusses mandala construction methods
before the installation ritual. Here the mandala to be prepared differs ac-
cording to the object of the installation. As will be seen later, Abhaya-
karagupta explains the relationship between the type of mandala and the
object of the installation in the ‘Ritual of the Installation of an Image and
Others (17th ritual)’.

In the passages quoted above, we have a notable phrase: ‘and [the
acarya] carries out also the installation of an image etc. like the installa-
tion of a disciple’ (Sisyapratistham iva pratimadipratistham api kuryat).
In the VA the expression ‘installation of the disciple’ does not appear else-
where.!? Most likely, this refers to the consecration (abhiseka) of the dis-
ciple which is explained in the VA from the 20th to the 44th chapters,
with the wording altered according to the peculiarities of the installation

9 Tadanu tatra rajomandale patadimandale va saksatkrte va manomayamandale
yathoktapijadipurahsaram Sisyapratistham iva pratimadipratistham api kuryat.

10 However, this phrase appears in the chapter on the installation ceremony of an image
and others once more as the words of the ‘Great vehicles, i.e. teachers’ (maharatha), where
Abhayakaragupta explains the necessity of consecration (abhiseka) of an image.
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ceremony. In actuality, there are many correspondences between the in-
stallation and consecration ceremonies.

The dcarya performs the preparation of the vase (kalasadhivasana)
and placement (nyasa) with regard to one of these mandalas. Among
the fifty rituals of the VA, numbers ten and fourteen explain this, and the
reader is instructed to refer to them by Abhayakaragupta.

Next, the dcarya visualizes the deity that is represented by the im-
age to be installed. This is a meditation specific to Tantric Buddhism.
The acarya visualizes the bija-mantra (one-syllable mantra) represent-
ing the deity, and from that he visualizes a pledge-being (samayasattva)
of the deity. The pledge-being exists in tandem with the wisdom-being
(jiianasattva), and through the merging of the two beings the meditation is
completed; the pledge-being is, namely, visualized, and later on is merged
with the wisdom-being.!!

The dcarya puts red garments and a garland on the image, then picks
one of flowers from the garland and places it on the symbol of the central
deity of the mandala. At this point, the sponsor of the ritual (probably the
donor of the object to be installed) is permitted to view the mandala.

The core of the inviting ritual is the ablution of the object to be in-
stalled. For that purpose, an ablution altar (snana-vedri), which will be the
site of the ablution, is prepared to the east or north-east of the mandala.
Abhayakaragupta discusses the ablution altar as follows:

[The ablution altar has] four hastas to a side, and two hastas in height,
or eight hastas to a side and half that size in height, or twelve hastas'?
to a side and half that size in height. It is to be made of earth which
has no defects of having thorns, etc., or made of bricks, etc. If not
available, a convenient material which comes to hand, or earth from
a suitable place is permissible. In the four directions and four corners
of the altar which has been drawn by powder paste (a@lepana),' etc.,
eight vases (kalasa) are placed. [The surface of the altar] should
be cleaned with earth and anointed by five kinds of cow product
(paficagavya) including nectar (amrta). He should cause to make
[the altar] attractive with a canopy, white umbrella, banner, flag, vase
filled with water, flowers, dance, song, music, etc., or else whatever
suitable things come to hand. At an auspicious time according to

1" As for the Tantric Buddhist meditation using the pledge-being and the wisdom-being,
see F. Lessing and A. Wayman, Introduction to the Tantric Buddhist Systems, Delhi: Motilal
Banarsidass, 1978, pp. 290-301.

12 The Tibetan has ‘two hastas’ (khru gnyis pa).

13 The Tibetan has ‘water in which grain is dissolved’ (’bras btags pa’i khu ba).
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the date, day of the week, lunar mansion, time (muhiirta), etc., the
acarya bathes and puts on such adornments as necklaces, anklets,
armlets, earrings, bracelets, rings, etc., or such adornments as are
available, and assumes the appearance of Vajrasattva; the acarya, ac-
companied by his consort (vidya), draws in the centre of the altar a
double lotus flower (visvapadma) bounded by a square of a single line
provided with a gate to the west by the use of either coloured powder
or powder paste etc. Alternatively, [the dcarya draws a double lotus
flower] located in the centre of a square with a gate to the west, but
with no forana. Alternatively, [the dcarya draws a mandala] which
is of the half size of the central mandala (garbhamandala),'* square,
of double lines, with four gates, but with no forana, [the acarya puts]
a wheel, jewel, lotus, and sword" in the margins of the four direc-
tions from the east, and the symbols of the Four Mothers!® in the four
corners, and a double lotus flower having eight petals in the centre.
The above are the three types of ablution mandalas divided into sim-
plified, medium, and complicated ones!”

In the centre of the mandala on the ablution altar completed in the above
manner, the object to be installed is placed. It is not kept directly on the
ground, but is put on a chair with an eight-petaled lotus drawn on it, or
on a lion-decorated pedestal covered with cloth on which a moon disc
is drawn. The object of the installation is placed on the mandala facing

141t is not clear what is exactly meant here. Does this mean the inner circle of a col-
oured mandala already made?

15 In sequence, they are the symbols of Vairocana, Ratnasambhava, Amitabha, and
Amoghasiddhi.

16 According to the Acaryakriyasamuccaya (Lokesh Chandra, Kriyasamuccaya. Sata-
pitaka Series, Indo-Asian Literatures, Vol. 237, New Delhi: International Academy of
Indian Culture, 1977, £.289.6), the symbols of the Four Mothers, namely, Locana, Mamaki,
Pandara and Tara are, in sequence, eye, vajra, lotus, and water lily.

17 Snanavedim caturhastam caturasram hastadvayocchritam athava dairghyenastahas-
tam tadardhocchrayam athava dairghyena dvadasahastam tadardhocchrayam | Salyadido-
sarahitam mrnmayim istakadimayim va tadabhave yathalabdham yathavasthitabhimim va-
lepanadibhir likhitavedikam digvidiksu sthapitastakalasam mrnmrstam samrtapaiicagav-
yadiliptam vitanasitacchatradhvajapatakapiirnakumbhakusumanytyagitavaditradibhir ya-
thaptair va manoharam karayitva subhe tithivaranaksatramuhiirtadau krtasnanaharaniipu-
rakeyiirakarnabharanakankananguliyakadyabharano yathaptabharano val’lcaryo vajrasat-
tvamiirtih savidyas tasya vedya madhye visvapadmam pascimadvaracaturasraikarekhaves-
titam rajobhir alepanadibhir va likhet | athava nistoranapascimadvaracaturasramadhyaga-
tam | athava garbhamandalardhamanam caturasram caturdvaram dviputam nistoranam
parvadipattikasu cakraratnapadmakhadgan konesu caturmatrcihnani madhye visvastadala-
kamalam ceti samksiptamadhyavistarabhedat tridhasnanamandalam / ('] — an unneces-
sary avagraha is inserted in the manuscript).
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east. As the acarya stands to the east to perform the ritual, the acarya,
the ablution mandala on which the object to be installed is placed, and the
housing of the mandala are aligned from east to west.

When a small image or sacred text is to be installed, they can be
easily placed on the ablution mandala, but the transportation of buildings
or large images would be impossible. In such a case, there is no need of
the ablution altar. Instead, the dcarya visualizes the appropriate pledge-
being on the altar, to whom the mandala'® is shown.

2.1.2 Nirajana

The nirajana ceremony'® concerning the image, etc., placed on the ablu-
tion mandala is performed in the evening as follows:

In the evening,? in front of the image, etc., [the dcarya] faces to it
and after offering padya (water for washing the feet), argha (water
for honorable one), etc., or without offering argha, etc., undertakes
the nirdjana. At that time, [the acarya] holds with both hands mus-
tard seeds (siddhartha) over which the mantra of [Amrtalkundalin,
‘om ah o Vighnantaka hiim’, and the syllable ‘hiim’ have been recited
seven times, and revolves each hand twice to the left while reciting,
‘om, o the one who burns all transgressions. To Vajrasattva’s vajra.
Burn all transgressions, svaha’ > he throws the mustard seeds into
the fire. Then he revolves the hands the same way to the right. He
does the same thing with the water to the left and right. [He does
the same thing] with small white dishes?? (dhavalitasarava), with
pieces of cow dung together with a dirva blade, some portions of
food (bhaktajadr), and a purificant® (sitalika). However, items be-
ginning with the white dishes are not thrown into the fire. Next, [the
acaryal) touches the image, etc., with both hands. While reciting the

18 This is not the ablution mandala, but the mandala already prepared before the in-
stallation ceremony.

19 According to the Bhavisyapurana, the Visnudharmottarapurana, and the Agnipurda-
na, the nirdjana ceremony is performed to purify the weapons and army. See S. Einoo, ‘The
Autumn Goddess Festival: Described in the Puranas’, M. Tanaka and M. Tachikawa, eds.,
Living with Sakti: Gender, Sexuality and Religion in South Asia, Senri Ethnological Studies
50, Osaka: National Museum of Ethnology, 1999, pp. 49-54.

20 The Tibetan has ‘in the morning’ (tho rangs kyi dus su).

21 In the Trailokyavijaya Chapter of the Sarvatathagatatattvasamgraha a similar man-
tra (om sarvapapadahana svaha) appears. See K. Horiuchi, Shoe-Kongochokyo no kenkyu,
Koyasan: The Institute of Esoteric Buddhist Culture, 1983, p. 467.

22 It is not clear what exactly is meant.

23 1t is not clear what exactly is meant.
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mantra of the main deity of the mandala, either directly or by reflect-
ing the image in a mirror, whichever way is more suitable, he anoints
the heart with perfumed water, ties a flower garland on the head, of-
fers argha in front of [the image], revolves lamps, and offers sajjara
fragrance®* containing ghee over which [the acarya] has recited the
mantra of [Amrtalkundalin and the syllable hiim seven times. The
above is the sequence of the nirgjana ceremony.?’

This ritual can be divided into two parts. In the first half, mustard seeds,
water, etc., are held in both hands and revolved before the image. In the
second half, the hands are placed on the image, and the process of the first
half may also have the meaning of purifying the hands for that purpose.
Then perfumed water is brushed on the image, a flower-garland is tied
on the head, and argha, lights, and incense are offered. ‘Reflecting the
image in a mirror’ refers to the case of a sacred text or painting, when
sprinkling water directly on it would be damaging. Similar statements
appear subsequently a number of times.

2.1.3 Ablution

Following the nirdjana ceremony, five types of nectar are applied to the
image:

Next, using a bunch of dizrva grass over which the mantra of [Amr-
taJkundalin has been recited, [the dcarya] anoints an image, etc.,”
which are suitable for ablution, with the five types of nectar: yogurt,
cow’s milk, ghee, honey, and sugar placed in a copper container, and
the five kinds of cow product (paficagavya): cow’s milk, yogurt,
ghee, cow urine, and cow dung while reciting the mantra, om hiim

24 Tib. spos dkar gyi bdug pas. BHSD has some fragrant substance for sarjjara, but
the actual name is not provided.

%5 Pradosasamaye pratimadikam puraskrtya tadabhimukhibhiiya padyarghadidanapu-
rahsaram arghadidanam vina va nirajayet / tatra om ah vighnantakrt hiim iti kundalimantre-
na himkarena ca saptajaptaih siddharthaih savyetaramustibhyam grhitaih pratyekam vara-
dvayam vamavartena om sarvapapadahana vajraya vajrasattvasya sarvapapam daha sva-
hal iti pathan nirmaricya siddharthan agnau ksipet / tatha daksinavartena | vamadaksinatas
tathodakena | tatha dhavalitasaravais tatha sadirvankuragomayajadibhis tatha bhaktajadr-
bhih | Sitalikaya ca | kimtu Saravadayo ’gnau na ksepyah | tato hastabhyam pratimadi-
kam upasprset | cakreSamantrena pratimader yathayogam saksad darpanapratibimbitasya
va hrdi gandhalepanam puspamalaya Sirovestanam purato 'rghadanam krtva dipam pari-
bhramya kundalina hiimkarena ca saptajaptasaghrtasajjarasadhiipena dhiipayed iti nirdaja-
nakramah /

26 The Tibetan is sku gzugs (image); there is no word in the Tibetan here for ‘etc.’
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tram hrih ah.27 Painted cloth, sacred texts, statues made from clay,
etc., paintings, etc., may be reflected in a mirror [and the five kinds
of nectar and paficagavya are applied].”

The ablution of the image is carried out with water in addition to various
fragrances.

Next, [the dcarya] bathes [the image] with water over which the
mantra of [Amrtalkundalin has been recited, and which is fragrant
and pure, he anoints it with the paste of the bark of five types of
milk-wood (ksiravrksa): nyagrodha, udumbara, plaksa, pippala, and
gandhamunda contained in a brass utensil; and while reciting either
the mantra, ‘om, that which purifies the bodies of all the rathagatas,
svaha’,* or the mantra: om hiim tram hrth kham khah, anoints with
fragrant sesame oil (faila) contained in a brass utensil, anoints with
amalaksi” contained in a brass utensil, and bathes in the same way
[as stated above], anoints with turmeric (haridra) contained in a brass
utensil and bathes, anoints with sandalwood (srikhanda), red sandal-
wood (raktacandana), saffron (kurikuma), granthika fragrance, and
aloe (aguru), or with saffron, aloe, musk (kasturi), camphor (kar-
piira), etc., or whatever is available. [The dcarya visualizes that]
the tathdgatas and female deities which have been drawn hither by
the light of the bija syllable in his heart bathe [the deity of an im-
age, etc.] with the water from the vase, after they sing auspicious
songs and play the various musical instruments. [The dcarya him-
self] bathes it with the waters from the supreme vase®' (vijayakalasa)
and others which have been gathered in a conch shell or some other
container, while reciting from the line, ‘just as soon as [all the tatha-
gatas] are born’ onwards which will be mentioned later.> He wipes

27 The bijas symbolize the Five Buddhas in the following order: Vairocana, Aksobhya,
Ratnasambhava, Amitabha, and Amoghasiddhi.

28 Tudanu kundalijaptadiirvakiircena tamrabhajanasthair misritadadhidugdhaghrta-
madhukhandariipaih paiicamrtais tadanu dadhidugdhaghrtagomayagomiitraih paiicagav-
yaih snanayogyam pratimadikam om hiim tram hrih ah iti mantrena mraksayet | patapusta-
kamrnmayadicitritapratimadikam tu darpane pratibimbitam |

29 A similar mantra is included in the Supratisthatantrasamgraha (TTP, no. 118, Vol. 5,
122.4.5).

30 Skt. amalaksi (or amalaksi, amalakst, amalaksi), Tib. sgyu ru ra. Details are un-
certain.

31 “The supreme vase’, which corresponds to the central deity of the mandala, is in-
cluded in the vases prepared prior to the installation and consecration ceremonies.

32 The full text of this verse appears in the water consecration section of the Installation
Ceremony of an Image, etc. It reads as follows:
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off the remaining water with a soft cloth, and adorns it with a garment
according to the ability [of the sponsor].??

The five types of wood beginning with nyagrodha all belong to the fig
family. The five types of nectar and the pasicagavya are kept in cop-
per containers, but the fragrances used for the ablution are kept in brass
containers. Dirva grass is not used. The latter portion of the quotation
includes a visualized ablution by the tathdgatas and female deities, and
is identical with the content of the water consecration carried out in the
installation ceremony. The ‘auspicious song’ sung by the female deities
which are drawn by the bija in the heart, and the entire content of the
verse beginning with ‘just as soon as [all the tathagatas] are born’ are
given therein. The supreme vase which contains the ablution water is the
vase which was prepared in the ‘Ritual of the Preparation of the Vases’
(tenth ritual). A number of vases are prepared for the mandala deities,>*
and the supreme vase corresponds to the central deity of the mandala and
is the most important of all the vases.

2.1.4 Supplication for Inviting and Approaching

The dcarya draws in the wisdom-being accompanied by the Buddhas or
Bodhisattvas with the light emitted by the bija mantra in his heart. The
wisdom-being corresponds to the pledge-being which was already visual-
ized in the object of the installation. When the three types of water: padya,
acamana (rinsing water), and argha, are offered and the piija conducted,
the dcarya places his right knee on the ground, ringing the bell with his
left hand and offering incense with his right, and recites the following
verse of supplication to the wisdom-being:

yatha hi jatamatrena snapitah sarvatathagatah /
tathaham snapayisyami suddham divyena varina I/

3 Tatah kundalijaptasugandhisucivarina snapayitva kamsyabhdajanasthaih paficanam
nyagrodhodumbaraplaksapippalagandhamundanam kstravrksanam paiicavalkalakalkair vi-
riksya om sarvatathagatakayavisodhane svaha / iti mantram om hiim tram hrih kham khah
iti va 'vartayan kamsyabhdjanasthasugandhitailena mraksayitva viriiksya kamsyasthama-
laksya pralipya tatha snapayitva kamsyasthaharidraya pralipya snapayitva srikhandarak-
tacandanakunkumagranthikagurubhir yathalabham kurnkumagurukasturikarpiradibhir va
samalabhya hrdbijakirananitatathagatadevibhih kumbhaih snapyamanam mangalagitivici-
travaditradipurahsaram vijayakalasadinam jalaih Sankhe ’nyatra va sambhrtair yatha hi
Jjatamatrenetyadivaksyamanam pathan snapayet / tallagnajalam mrduvastrenakrsya yatha-
Sakti vastradibhir mandayet |

34 According to the explanation in the tenth ritual, in the case of the Guhyasamaja-
mandala with Mafijuvajra as the main deity, Abhayakaragupta mentions six patterns of the
number of vases, i.e. 20, 15, 10, 6, 2, or 1 (TTP, Vol. 80, 88.3).
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(0] Bhagave‘m,35 o such-and-such (amuka), o you who bear an unsur-
passed vajra, o lord of vidya, I pay homage to you. For the sake
of pity on your disciples, for the sake of the offering (pizja) to you,
and for the sake of increasing the welfare of all beings, for the sake
of the raising of bodhicitta, o lord,*® I wish to perform this installa-
tion, o piteous one. O Bhagavan, may you grant your favor to me,
your devotee. May Buddhas who give merit to the world of cycle,
give some consideration to me, Bodhisattvas who reside in the fruit,
and deities of the mantras, deities, guardians of the regions, demons,
who have been instructed in the complete bodhi, who delight in the
teachings, sentient beings, and others who have the divine eyes.?’ I,
such-and-such, who bear the great vajra, will conduct the installation
of such-and-such. Then may you approach [the object of the installa-
tion ceremony].38

The words ‘such-and-such’ appear three times; the first time the name of
the wisdom-being which is invited is inserted, the second and third are the
names of the dcarya and of the object of the installation.

After reciting the supplication verse, the dcarya makes offerings and
pays homage to the Buddhas and Bodhisattvas in the air. After that, he
recites the mantra, ‘om, o vajra, to the coming back again, muh’,* and re-

35 A similar verse has already appeared in the VA. The eleventh ritual which bears the
same title as the sixteenth ritual of the VA, Preparation of the Deity, contains the verse as
well. In the sixteenth ritual it is used with reference to summoning the deity which is the
object of the installation ceremony, whereas in the eleventh it is used to summon the deity
to the place where the mandala is to be made before drawing the outlines of the mandala.

36 The Tibetan translation adds here the line ‘thugs rje’i bdag nyid can’. There is no
corresponding word in the Sanskrit text. However, the second half of the first verse in the
eleventh ritual on Preparation of the Deity has ‘o the one who has the essence of compassion’
(karunatmaka) instead of ‘o pious one’ (dayamaya). It is thought that the Tibetan text was
influenced by this.

37 The Tibetan has ‘vajra-eye’ (rdo rje’i spyan) instead of ‘divine eye’.

38 Bhagavann amuka sadvajra vidyaraja namo ’stu te |

kartum icchami te natha pratisthanam dayamaya I/
Sisyanam anukampartham yusmakam pijanaya ca |
sattvanam punyavrddhyartham bodhicittodayaya ca Il
tan me bhaktasya bhagavan prasadam kartum arhasi |
samanvaharantu mam buddha jagaccakrakriyarthadah I/
phalastha bodhisattvas ca yas canya mantradevatah |
devata lokapalas ca bhiitah sambodhisasitah I/
Sasanabhiratah sattva ye canye divyacaksusah /

amuko "ham mahavajrt pratistham amukasya tu //
karisyami tato yiayam samnidhyam kartum arhatha I/

3 Om vajra punar agamanaya mubh.
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quests the deities to return whence they came. Then he bathes and anoints
the image again with fragrances, makes offerings, and touches it three
times with the vajra in his right hand while reciting the mantra of Amr-
takundalin. Finally, an oblation (bali) is offered. As the usual ending of
rituals, the returning of the deity and the oblation are performed, the end
of the ritual here is clear.

At the end of the ‘Ritual of Preparation of the Deity’, Abhayakara-
gupta adds some supplementary comments. According to these, the pro-
cess of inviting the deity can be eliminated, and in that case the nirdjana
ceremony alone is performed, and the installation ceremony in the nar-
row sense which is explained afterwards is proceeded to. Additionally,
it is stated that the inviting of the deity is performed for the purpose of
the sponsor’s accumulation of merit if the sponsor has the ability, there-
fore, probably meaning financial ability. The inviting of the deity and
the installation ceremony in the narrow sense are probably independent
ceremonies in origin, and this is reflected in the fact that in the entire in-
stallation ceremony the inviting of the deity serves as a preparatory phase.

2.2 Installation of an Image and Others
2.2.1 Merging of the Pledge-Being and the Wisdom-Being

In the starting section of the seventeenth ritual, ‘Installation of an Image
and Others’, some of the contents of the previous vidhi are duplicated:
the visualization of the pledge-being and the recitation of the supplication
verse are repeated again. Afterwards, the merging of the pledge-being and
wisdom-being is explained. A general explanation of the visualization of
the pledge-being is given as follows:

Next, in the early morning, [the dcarya] has a pleasing ablution altar
made in this manner, and in an auspicious time, etc., he, wearing suit-
able personal ornaments, assumes the appearance of Vajradhara ac-
companied by the consort and sits down, and after having performed
the oblation (bali) and offering (piija), he visualizes the image which
has been placed, or the monastery, etc., which have been constructed
as having the appearance of the pledge-being. In this case, he, who
knows the visualization procedures of the individual deities as des-
cribed in tantric texts, abhisamaya, sadhana, etc., visualizes that the
image of the particular deity concerned has the form of its pledge-
being, either in proper sequence from emptiness, or simultaneously
[with emptiness].40

40 Tadanu pratyuse snanavedim tatha manoharam karayitva subhamuhiirtadau krtata-
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Abhayakaragupta provides details of the method for visualizing the pledge-
being when the installation involves a building such as a monastery, or a

sacred text, but all are visualized according to the same format. In other

words, the deities visualized as the pledge-being are Amitabha for sac-

red texts and Vairocana for buildings, and their symbols, a red lotus or an

eight-spoked wheel, are born out of emptiness and become the appearance

of the deity, which is visualized as manifesting its form within either the

sacred text or the building.

After that Abhayakaragupta repeats some portions of the ritual of
the preparation (adhivasana-vidhi) and further explains the moving of the
object of the installation, and the merging of the pledge-being and the
wisdom-being as follows:

Next, after having performed, in accordance with the immediately
preceding vidhi, the ritual acts beginning with the anointing with
the five kinds of nectar, followed by anointing with saffron, etc.,
and ablution, ending with the wiping off the remaining water with
a soft cloth,*! then [the dcdrya] causes the image etc. to enter into
the mandala housing, and places it facing the mandala at a place not
too far away in the north-east corner of the mandala, or in another
corner. The immovable monastery, etc., naturally, remains there they
are constructed. He visualizes first that these bija-mantras located in
the heart, along with the eyes, etc., and the body, etc., are consec-
rated;*> he performs the steps described immediately before** such
as drawing the appropriate wisdom-being through the rays of light
emanating from the bija in his heart, etc., repeats aloud the verse be-
ginning with ‘O Bhagavan’ and ending with ‘... may you approach’
three times, and as suitable [he] leads hither in the wisdom-beings
either through the light from his heart, or through the various deities;
[the dcarya] causes the wisdom-being to enter into the correspond-
ing pledge-being and makes them to be of one taste and controllable.
Another method is that [the dcarya] produces a pledge-mandala in

thabharano vajradharamiirtir acaryah saprajiia upavisya balipijapirvakam pratimadikam
tathaiva sthapitam viharadikam ca yathavasthitam punah samayasattvaripam nispadayet /
tatra tantrabhisamayasadhanadisu viditadevatavisesotpattyanukramo yasya devatavisesa-
sya ya pratikrtis tam Siunyatanantaram yathakramam jhatiti va tam iva samayasattvariapam
bhavayet |

41 See above for the discussion of ‘Ablution’.

42 “The eyes, etc.” may mean the eyes, ears, nose, mouth, head, and heart, and ‘the
body, etc.” may mean the body, mouth, and heart (kayavakcitta). The former consecration is
mentioned in the Sadhanamald, no. 88 (Bhattacharyya 1968: 175).

43 This refers to the first paragraph of ‘Supplication for Inviting and Approaching’.
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the heart of the image and causes the wisdom-mandala to enter into
it and so on.**

2.2.2 Water Consecration

The acarya performs the nine types of consecration: water (udaka), tiara
(mukuta), vajra, bell (ghanta), vajra-name (vajranama), dacarya, secret
(caturtha-abhiseka), in sequence on the image, etc., to be installed. In the
water consecration, the dcarya visualizes that the tathdgatas and
female deities (devi) pour nectar, which has bodhicitta as its essence, from
a vase on the deity which is to be installed. At the same time, the acarya
himself pours water from the supreme vase, etc., on the image. The full
text of the water consecration is as follows:

Next, [the dcarya] worships the tathagatas who have been lead to the
ten directions and the female deities beginning with Locana through
the light of the bija in the heart to the space before his eyes, and for
the purpose of consecrating the image, etc., he makes an entreaty with
the following verse:

‘As the consecration of the Buddhas, that is the source of merit,
was given by one who bears a vajra for the sake of protecting
the world, likewise let you give [the consecration] to him.

[The acarya visualizes] these tathdgatas are in coitus with their con-
sorts and dissolve into fluid through great affection (maharaga), they
enter through [the dcarya’s] own gate of Vairocana, and come out
by the vajra-path, [they] consecrate the image or other which has
been inserted into the lotus of goddess*® by that fluid by means of the
mouth. [The tathagatas] reappear from the lotus in forms of arms,
faces, etc., and fill the outer space everywhere. [The tathagatas] at-
tended by their consorts such as Locana and accompanied by a rain
[of offerings] such as canopies, banners, dancing, music, flowers, saf-
fron, and others, by means of a white vessel with a curved sprout

4 Tato "nantaroktavidhing paiicamrtadimraksanadikam kurikumadisamalabhanasna-
panalagnajalakrstiparyantam krtva mandalagrhe pravesya mandalasyaisanyam disy an-
yasyam va natidiire mandalabhimukham sthapayitva pratimadikam niscalam tu viharadi-
kam svasthanastham eva yathayogam tadiyahrdbijacaksuradikayadyadhisthanabhavanapu-
rahsaram svahrdbijamayiikhair yathasvam jiianasattvadyanayanadikam anantaroktam anu-
sthaya bhagavann ityadikam arhathetyantam trih pathitva yathayogam hrdrasmibhir de-
vatabhir va’krsya jianasattvam yathasvam samayasattve pravesyaikarasikrtya vasikuryat /
pratimahydi samayamandalam nispadya tatraiva jianamandalapravesadikam kuryad ity an-
yah/

45 The vajra and lotus may indicate male and female sexual organs respectively.



The Installation Ceremony in Tantric Buddhism 213

filled with nectar of the essence of bodhicitta, perform the consecra-
tion on the image, etc., which have come out of the lotus, and Ripa-
vajra and others glorify the image, etc., by either the auspicious song
(mangala) [as follows]:

‘May this benediction of the great bliss which dwells in the
heart of all types of beings, is formed from all selves (sarvat-
maka), is the leader of all excellent families, and is the father of
all sentient beings, today belong to you in the excellent consec-
ration’

or the songs which appear later. [The acarya] himself sings the aus-
picious song or the songs which appear later. With the water which
has been gathered in one place inside a conch shell from the supreme
vase, etc., or alternatively from each [vase] according to sequence,
which is scooped with a hand bearing a flower bud and a vajra, and
dripped from the point of the vajra accompanied with the flower bud,
and which takes on the appearance of the nectar of bodhicitta, [the
dcarya] consecrates [the image, etc.] while reciting:

‘As all the tathdgatas are bathed as soon as they are born, I will
bathe the pure one with this holy water,

and the mantra, ‘om, ah, o consecration of all the tathagatas, o pledge,
to the auspicious one, hiim svaha’ and the mantra ‘om, o vajra-water,
consecrate, him’ and with the conviction that the Bhagavan Vajrasat-
tva who takes the form of the main deity of the mandala as the highest
guru orders the consecration and carries out the consecration. This is
the water consecration.*®

46 Tatah svahrdbijamayitkhaih puronabhasy akrstadasadiggatatathagatan locanadide-

vi§ ca sampiijya pratimadyabhisekartham /

buddhanam abhisekas tu jagattranaya vajrina /

gunakaro yatha dattas tatha dadadhvam asya hi 1/
iti gathayabhyarthayet | tais ca tathagataih prajiasamapannair maharagena dravibhii-
ya svasya vairocanadvarena pravisya vajramargena nirgatya taddravair devipadme mu-
khena pravesitam pratimadikam abhisicya punar bhujamukhadimiirtibhih padmat nihsr-
tya bahirambaram apirya sthitair locanadividyasahitais chatrapatakanrtyagitavaditraku-
sumakunkumadivrstiparikaritakarakisalayavarjitabodhicittamrtapirnasitakalasais tat pra-
timadikam padmad bahir nihsrtam abhisicyamanam ripavajradibhir

yat mangalam sakalasattvahydisthitasya sarvatmakasya varasarvakuladhipasya |

nihSesasattvajanakasya mahasukhasya tat mangalam bhavatu te ’dya varabhiseke I/

iti mangalagitena vaksyamanagitair vopaniyamanamangalam svayam ca tat tani va pragaya
vijayadikalasanam jalenaikatra Sankhe sambhiitena pratyekam va yathakramam sapallava-
vajrakaragrhitena sapallavavajragragalitena bodhicittamrtaripena /



214 From Material to Deity

The first half is the consecration in the form of sexual yoga visualized
by the acarya. The image placed inside the lotus of the female deities is
consecrated with the fluid issuing from the dissolving tathagatas. From
the lotus the fathagatas are recreated in their original forms, and the con-
secration of the deity which has appeared from the lotus is again carried
out by the tathagatas. At that time, the female deities such as Riipava-
jra sing the auspicious song around them. The ‘songs which appear later’
which may replace the auspicious song refer to the verses which are found
in the “Water Consecration’ (24th ritual) which forms part of the disciple
consecration.*’ The water consecration has two-layers: consecration by
the rathagatas within the visualization of the dcarya, and the actual con-
secration by the acarya himself. The consecration by the tathagatas is
ordered by Vajrasattva who is the central deity of the mandala as well as
the acarya himself.

2.2.3 The Remaining Eight Types of Consecration

The tiara consecration consists of placing a tiara consecrated by the Five
Buddhas on the head of the image. At this point a specific mantra is
recited,*® and the consecration is performed with the conviction that ‘the
acarya, who is Vajradhara who has the appearance of the main deity of
the mandala, places the tiara’. If the image to be installed is Heruka, a
cloth (pata) is placed on the forehead instead of the tiara.

In the vajra and bell consecrations, these items are given to the im-
age. When the vajra is given, the verse, ‘Today you are consecrated
by Buddhas through the consecration of the vajra. Grasp this vajra, the
nature of all Buddhas, for the excellent accomplishment’ is recited.* In
the bell consecration, the mantra employed is ‘om, o vajra-lord, I consec-

yatha hi jatamatrena snapitah sarvatathagatah /
tathaham snapayisyami suddham divyena varina I/

om ah sarvatathagatabhiseka samaya Sriye hiim svaha / iti | om vajrodakabhisiica him /
iti ca pathan bhagavan vajrasattva eva paramagurur mandaladhipatimiirtir abhisecayaty
abhisificati ceti drdhadhimuktyabhisiiiced ity udakabhisekah /

47 See TTP, Vol. 80, 116.4.

48 One of these three mantras is recited: ‘om ah, o vajra, consecrate, him’ (om dh
vajrabhisifica him), ‘om, o vajra jewel, am’ (om vajraratna am), or ‘om hiim tram hrth ah’.
The Tibetan text has the bija ‘om’ in place of ‘am’ in the second mantra.

49 The Sanskrit text reads as follows:

adyabhisiktas tvam asi buddhair vajrabhisekatah |
idam tat sarvabuddhatvam grhna vajram susiddhaye //

This verse also appears in the Vajra Consecration (TTP, Vol. 80, 117.1) forming part of the
disciple consecration.
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rate you, stand, o vajra, you are the pledge’.>® Both are recited with the
conviction that Vajrasattva recites them.

The name consecration is a naming by Vajrasattva. The naming is
done with the mantra, ‘om, o Vajrasattva, I consecrate you through the
consecration of the vajra-name. Om, you are such and such vajra’.>' In
place of ‘such and such’ a name appropriate to the deity represented in the
image is announced.

The acarya consecration is conducted as follows:

[The acarya] visualizes that the deity of the image, etc., taking the
posture of embracing the wisdom mudra (female consort) with his
hands bearing a vajra and a vajra-bell, consecrates [the image] ac-
cording to the water consecration previously discussed, and attaches
the mudra of the leader of the family (kula) on the head [of the each
deity]. If the family is not known, he attaches the mudra of Aksobhya
or Vajrasattva. [The dcarya] inserts other tathagatas, bodhisattvas,
female deities therein [in the image] in the form of wisdom-beings,
and empowers by the mantra, ‘om, o vajra, who has been installed
well, svaha’.>* [The acarya empowers] a monastery or a caitya with
[the mantra], ‘om, hitm, hrih, bhriam, kham, become the vajra, stand
steadily, bhriim, kham’, and [empowers] a sacred text with the man-
tras, ‘om, o vajra, who has been installed well, svaha’ and ‘om hiim
hrih tvam’. This is the dcarya consecration.”

By repeating the water consecration once more, the figure of the leader
of the family appears on the forehead of the image. The employment
of Vajrasattva or Aksobhya when it is not clear to which family the deity
belongs, relates to the fact that when creating a mandala for a deity whose
family is not clear, the mandala of either of these two deities is used.

30 Om vajradhipati tvam abhisificami tistha vajra samayas tvam. The same mantra ap-
pears in the bell consecration (TTP, Vol. 80, 117.1) forming part of the disciple consecration.

SU Om vajrasattva tvam abhisificami vajranamabhisekatah om amukavajras tvam. The
same mantra appears in the name consecration (TTP, Vol. 80, 117.1-2) forming part of the
disciple consecration.

52 The same mantra appears in the acarya consecration (TTP, Vol. 80, 117.1) forming
part of the disciple consecration.

33 Pratimadidevatam savajravajraghanta-kara-krta-jaanamudralinganabhinayam vi-
bhavyanantaroktodakabhisekavidhinabhisicya svasvakuleSena Sirasi mudrayet | ajiiataku-
lam tv aksobhyena vajrasattvena va | aparatathagatabodhisattvadevis tatraiva jianasattva-
riipena pravesya om supratisthitavajre svaha iti mantrenadhitisthet | om hiam hrih bhrim
kham vajribhava drdham tistha bhrim kham ity anendapi viharam caityam ca pustakam tu
om supratisthitavajre svaha iti om him hrih tvam iti mantrabhyam / ity acaryabhisekah |
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When installing items other than images, such as monasteries or sacred
texts, mantras specific to them are recited.

The secret, wisdom, and fourth consecrations are done as visualiza-
tions:

Next, [the dcarya] visualizes that Vajrasattva, who takes the form
of the chief deity of the mandala, draws the assemblage of tathaga-
tas, beginning with Vairocana, accompanied by their consorts by the
light of the bija in [his] own heart, enters them through the gate of
Vairocana [in the lotus], experiences the great bliss (mahasukha) dis-
solved into fluid, and places the thing which has been emitted from
both the vajra and lotus, and which has a shape of bodhicitta in the
mouth of the deity represented by the image, etc. This is the secret
consecration.

Next, [the dcarya] convinces himself that the deity represented
in the image, etc., and which has completely been in coitus with the
female deity who is led hither by Vajrasattva, is made up of the innate
bliss (sahajananda). This is the prajiia-wisdom consecration.

Next, [the dacarya] convinces himself that the deity represented
by the image, etc., has the nature of the fourth consecration given
by this vajra-bearer (vajrabhrt), and is integral (ekarasa) with empti-
ness (sanyatd) and compassion (karund), both of which are formed
of great bliss and abandon the defilements accompanied by habit
(savasanavarana). This is the fourth consecration.>
In the secret consecration, Vajrasattva, who is the acarya himself,

places bodhicitta which has been generated by sexual yoga in the mouth
of the image. In the prajiia consecration, the consort of Vajrasattva and
the deity of the object of installation engage in sexual union, and the deity
obtains the innate bliss. In the fourth consecration, the deity himself at-
tains the non-dual nature of emptiness and compassion.

2.2.4 Offering (pizja)

The dcarya makes offerings such as garments, flowers, light, food, in-
cense for rubbing, and body adornments to the deity which has been con-

34 Tadanu cakresamiirtir vajrasattvah svahrdbijakirananitam savidyavairocanaditatha-
gatasamitham vairocanadvarena pravisya dravibhiitam mahdasukham anubhiiya vajrapad-
mabhyam utsrstam bodhicittaripam pratimadidevataya mukhe praveSayatiti cintayed iti
guhyabhisekah |
tatas tena vajrasattvenopanitadevya samapannayah pratimadidevatayah sahajanandamaya-
tadanu tena vajrabhrta pratipaditacaturthasekasvaripam pratimadidevatam prahinasava-
sanavaranamahasukhamayasunyatakarunaikarasam adhimuiiced iti caturthabhisekah /
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secrated. At the same time, he recites the appropriate mantras, in which
the offering made has the word vajra prefixed to it, and is in the feminine
gender.”> Next, a mantra used when sprinkling water on the offerings is
given: ‘om, ah, you who purifies all, hiim, phat’,>® along with a mantra for
offering fruit: ‘om jam svaha’. Next, property for the sake of the pledge
(samayadravya), and bezoar (rocana) are offered along with the mantra,

‘om, o Vajrasattva, ah’,>’ and a mirror is shown to the image.

2.2.5 Opening the Eyes
The prescription of opening the eyes of the image is given as follows:

Immediately afterwards, or if a homa (burnt offering) is performed,
after satisfying [the deity] through the homa, according to the differ-
ences of the images, etc., and according to the wishes of the sponsor,
[the acarya] prays for the wishes of the sponsor, etc., pacification
($anti) to [the acquisition of] Buddha-nature and he applies butter
and honey contained in a small silver oil-vessel (mallika) to the eyes
of the image with a cleaned stick of gold heavier than one masaka,
while reciting the mantra, ‘om, o eye, o eye, o eye of equality, o pur-
ifier, svaha’. He thus opens the eyes of the image. If the object is a
sacred text, [the dcarya] anoints its reflection in a mirror.>®

We can observe that the wishes of sponsors who had images made and
donated them are prayed for by the acarya while the eyes are being opened.
The method which is adopted when eye lotion cannot be directly put on
the object of the installment is the same as previously noted.

2.2.6 Feeding Milk-Gruel to the Deity

Milk-gruel (payasa) is a dish made from milk, sugar, and rice. If a homa
is done before the eye-opening, the milk-gruel is made over the homa
fireplace.

Following that, [the acarya] puts milk, sugar, rice, butter, honey, and
coarse sugar (Sarkara) in a vessel placed on a tripod (yantrika) over

55 Om ah vajravasase him svaha | om ah vajrapuspe hiim svaha | om ah vajradhiipe
hiim svaha | om ah vajradipe hiim svaha | om ah vajranivedye hiim svaha | om ah vajragan-
dhe hiim svaha | om sarvabharanavibhiisane svaha /

36 Om ah sarvasodhani him phat.

5T Om vajrasattva ah.

38 Tadanantaram va homasambhave homendpyayandanantaram va pratimadyanuriipato
danapatyasayanuripatas ca santyadibuddhatvaparyantam artham danapatyadinam abhila-
san masakanalpakahemasalakaya raupyamallikasthitaghrtamadhum uksitaya | om caksus
caksuh samantacaksur visodhane svaha [ iti pathann aiijayams caksur udghdatayet / prati-
mayah pustakadidevatayas tu darpane bhavitapratibimbayah |
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the fire in the pit, with a plate (patr7) and scooping ladle, or if unavail-
able, with a leaf of pippala tree, while solemnly reciting the mantra
of the [dcarya’s] own main deity, and he makes milk-gruel. If there
is no fireplace for homa, the milk-gruel [is made] over another fire.
[The acarya] recites the mantra, ‘om, o sacred food, you who delight
in concentration (samadhi) and meditation (dhyana), svaha over the
milk-gruel. While reciting, he feeds the visualized deity of the image,
or if a sacred text, etc., the deity reflected in the mirror. He offers dca-
mana (water for sipping), sandalwood, etc., and betel leaf (tambiila).
Then he states his pledge, ‘om, hiim, tram, hrih, ah’ >°

After this, a procedure for entering the deity into the object of the install-
ation, when that object is a sacred text or building, is appended.

Next, [the acarya] visualizes that, as regards a sacred text, Amitabha
enters with his consort into the written words, and takes the form of
the written words; or [as regards a monastery or caitya,] Vairocana
enters with his consort into the monastery or caitya, and takes the
form of a monastery which is a basis to all Buddhas, their dharma,
and Bodhisattvas or sravakas, etc., or takes the form of a caitya which
is the foundation of various concentrations. [The acarya visualizes
that] Vajrasattva, etc., empower them for the sake of the benefit to the
world while in samsara.®®

Unlike in the case of an image, the eye-opening and the offering of milk-
gruel cannot be done directly in the case of a sacred text or building.
Otherwise, the object of installation and either Amitabha or Vairocana
are separated and later re-united.

2.2.7 Petition and Refuge

The acarya recites the following verses to the deity of the object installed,
petitioning it to remain long in the object:

3 Tudanu kundagnau ksirakhandatandulaghrtamadhusarkarabhih patrya Sruvena ca
tadabhave pippalapatrena praksipya yantrikoparisthitabhdjane satopam svadhipamantram
udirayan payasam nispadayet | homakundabhave tv anyagnau tat payasam | om divyanne
samadhidhyanaprinane svaha / ity abhimantrya pathams ca pratimam pustakadisu bhavita-
pratibimbitadevatam ca prasayed acamanam candanadikam tambiilam ca dadyat / tadanu
om him tram hrih ah iti samayam Sravayet |

0 Tatah pustake saprajiiam amitabham aksaresu pravisyaksararipam savidyavairoca-
nam tu vihare caitye va pravisya vihararipam sarvasambuddhataddharmabodhisattvasra-
vakadyasrayam nanasamadhilayanam caityaripam ca jagadarthakarandayasamsaram vaj-
rasattvadibhir adhisthitam cintayet /
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As all the Buddhas have dwelt in Tusita, as [éﬁkyamuni dwelt in]
Lady Maya’s womb, so may they dwell here in this image. May you,
staying here always, becoming a Lord, receive these offerings and
others in order to increase the bodhicitta for the sake of such and
such.®!

After that, while reciting the mantra of Amrtakundalin a vajra is passed
around the lower, middle, and upper portions of the image visualizing that
the image has become firm. Then verses in praise of the Five Buddhas
beginning with Aksobhya are recited.

O Aksobhya-vajra, o one of great knowledge, of vajra-world (vajra-
dhatu), o one of great wisdom, of the three mandalas, of the three
highest vajras, o vajra sound, let the homage be to you.

O Vairocana, o one of great purity, o vajra of quiescence, o one of
great delight, whose nature is light, the highest among the high, o
vajra teacher, let the homage be to you.

O Ratnaraja, o deep one, o vajra space, o space, o one with no stain,
whose nature is pure, one to whom nothing can adhere, o vajra body,
let the homage be to you.

O Vajra Amita-[abha], o great king, o one with no false discrimina-
tion, o space, o Vajradhrk, o affection, o you who have attained the
paramitas, o vajra words, let the homage be to you.

O Amoghavajra, o enlightened, o you who fulfill all wishes, o you
who have sprung from a pure self-nature, o Vajrasattva, let the homage
be to you.®?

o1 Yatha hi sarvasambuddhds tusite sampratisthitah /
mayadevya yatha kuksau tadvat tisthantv ithakrtau //
atrasthah satatam natho bhitva pijadikan iman /
grhana amukarthaya bodhicittavivrddhaye I/
The same verses appear in the Supratisthatantrasamgraha (TTP, Vol. 5, 112.3.3-4).
2 Aksobhyavajra mahdjiiana vajradhatu mahabudha /
trimandala trivajragra ghosavajra namo ’stu te [/
vairocana mahasuddha vajrasanta maharate /
prakrtiprabhasvaragragra desavajra namo stu te //
ratnardja sugambhirya khavajrakasa nirmala |
svabhavasuddha nirlepa kayavajra namo ’stu te [/
vajramita maharaja nirvikalpa kha vajradhrk /
raga paramitaprapta bhasavajra namo ’stu te //
amoghavajra sambuddha sarvasaparipiiraka /
Suddhasvabhavasambhiita vajrasattva namo ’stu te I/
These verses first appear in the Guhyasamaja-tantra, Chapter 17. See Y. Matsunaga, The
Guhyasamadaja Tantra, A New Critical Edition, Osaka: Toho Shuppan, 1978, p. 96.
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2.2.8 Forgiveness and Return

The conclusion of the installation ritual is as follows. The acarya begs
for forgiveness for any insufficiencies in the ritual, and recites the 100-
syllable mantra® three times so that no transgression remains, then makes
the following statement:

O you whose nature is compassion, please forgive me for what was
done insufficiently due to what was not obtainable, what was not
known, what was beyond [our] ability, and other [insufficiencies].®*

Next, the other deities that accompanied the deity of installation when it
arrived are urged to return with the following verse:

The Buddhas, female deities, their sons (= Bodhisattvas), deities be-
ginning with Brahma, and ndgas may forgive insufficiencies in the
ritual procedure. Let they long protect this image from fire, earth,
water, and wind. May they give pacification, prosperity, and bles-
sings to the sponsor completely as well as to his sons and other
[relatives], disciples, and to ourselves. Let they, then, may willingly
return to the Buddha field in order to come here again.®

Finally, an oblation is offered, the sponsor himself circumambulates the
object of the installation ceremony, makes offerings and prostrates, and
then gives a donation to the dcarya.

2.2.9 Supplemental Stipulations

Abhayakaragupta prescribes the entire procedure of the installation cere-
mony as above, but he further provides some supplemental explanations.

First there are some points regarding the deity summoned as the ob-
ject of the installation ceremony. As has already been discussed, while
in the case of an image of the deity, the deity himself or the leader of the
family to which the deity belongs is invited, in the case of a sacred text,

93 Om vajrasattva samayam anupdalaya vajrasattvatvenopatistha drdho me bhava
sutosyo me bhava suposyo me bhava anurakto me bhava sarvasiddhim me prayaccha
sarvakarmasu ca me cittam sreyah kuru him ha ha ha ha hoh bhagavan sarvatathagata-
vajra ma me mufica vajribhava mahasamayasattva ah.

yat krtam nyinam anyad va tat sarvam ksantum arhasi //

5 Ksantum arhanti sambuddha devatyas tatsuta api |
brahmadya devata naga yad vidhinyanatadikam I/
raksantu cagnibhiivarimarutah pratimams ciram /
kuryur danapateh santim pustim svastim ca sarvatah I/
tatputrades ca Sisyanam asmakam ca tato muda /
gacchantu buddhavisayam punar agantum atra ca I/
The same verses appear in the Supratisthatantrasamgraha (TTP, Vol. 5, 123.2.1-3).
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Amitabha, and in the case of a building, Vairocana are invited respect-
ively. If the family is uncertain, Aksobhya or Vajrasattva is substituted.
Other stipulations for the deity of the installation ceremony follow shortly
afterwards.

On the other hand, some [teachers] say the installation of the image of
Samvara or Hevajra, etc., constitutes of by generating a pledge-being
of the [Guhya]samaja, insertion of the mandala of wisdom, and a
consecration. This is because the [Guhya]samaja is superior. Only
after performing them, it should be clearly visualized that the sover-
eign of the pledge and wisdom mandalas of the [Guhya]samaja has
the appearance of Samvara, etc. They say how there can be any con-
tradiction in that the image of them takes their [own] appearance.®®

The mandalas of Aksobhya and Vajrasattva which can be applied to gen-
eral usage in the installation ceremony of an image are based on the Guh-
yasamdja-tantra. Abhayakaragupta thus has emphasized the importance
of the Guhyasamadaja-tantra. This fact explains that even if the deity is of
the mother-fantra stage, such as Samvara or Hevajra, the same guhyasa-
maja-mandala is made and the central deity thereof is summoned instead
of Samvara, etc., though it takes the form of the substituted deity.

Next, Abhayakaragupta introduces a procedure known as the ‘simpli-
fied installation ceremony’:

In the case of the simplified installation ceremony, [the dacarya visu-
alizes that] the deity is empty, then after that he rapidly generates
the appropriate pledge-beings [of the deity], with empowered eyes,
bodies, etc. He inserts its wisdom-being who has been drawn in by
the light of the bija-mantra in his own heart therein (= pledge-being),
then the tathagatas, etc., drawn in by the light of the bija-mantra and
[the acarya] himself consecrate [the deity] with the water in the vase.
He makes offerings and recites its mantra 108 times. Thus the image,
etc., are installed.?’

The ceremony is constructed with the generation of the pledge-being, its

merging with the wisdom-being, consecration by water, offerings, and the

6 Anye tu samvarahevajradipratimaya api samajikasamayasattvanispattijianamanda-
lapravesabhisekatah pratistha syad eva niruttaratvat samajasya tadanantaram eva tu sama-
Jjasamayajiianamandalesvarah samvaradirapa avirbhavaniya iti | tatpratimapi tadripaiveti
kva virodha ity ahuh /

7 Samksiptapratisthayam tu pratimadeh sianyatanantaram jhatiti tattatsamayasattvam
caksuhkayadyadhisthitam nispadya tatra tajjiianasattvam svahrdbijakirananitam antar-
bhavya svahrdbijamayiikhanitatathagatadibhih svayam ca kalaSajalair abhisicya sampijya
tanmantram astottarasatam japed iti pratimadikam pratisthitam bhavati /
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recitation of the deity’s mantra 108 times, all of which are parts of the
usual installation.

The third supplemental point concerns the installation of an image
or caitya containing relics (Sarira) of the Buddha. A special dharani is
written on a birch-leaf which is used to wrap the relics and the wrapped
relics are then placed in a cavity made inside the image, etc. The following
steps are taken before the general installation ceremony is conducted:

When special reverence is to be paid to the relics of the tathagata,
while in the process of construction [the dcarya] has a cavity left in
the head or base®® of an image, or in the case of a caitya, in the centre.
When [the image is] completed, [the dcarya] writes the special man-
tra, ‘Homage to the Bhagavan, to Sﬁkyamuni, to the fathagata, to the
arhat, to the samyaksambuddha, om, o muni, o muni. To the great
muni, svaha. The existences arise from cause, and the rathagata has
taught their cause. The cause of the existences ceases. This is the
great Sramana’s saying’ in a birch-leaf by using saffron and bezoar
(gorocana). Then he wraps the relics, which have been bathed, in
the leaf, and places it in the cavity reciting the mantra, ‘om, to one
who possesses the mantra and the relics in the womb, svaha’. Then,
reciting the mantra, ‘om, to one who possesses the vajra and the rel-
ics in the womb, svaha’, he blocks the opening with vajra-glue (vaj-
ralepa)® and afterwards conducts its installation ceremony [of the
images, etc.] as explained above.””

Finally, Abhayakaragupta discusses the installation ceremony for rosary
beads:

The dacarya, having taken on the appearance of Vajradhara, visual-
izes in his right hand, of which he has promptly visualized his [five]

8 Tib. rgyab (back).

% The Brhatsamhita, Chapter 57, explains the method of producing vajra-glue (vajra-
lepa). See M. R. Bhat, 1982, pp. 546-48.

70 Yada tu tathagatadhdatoh satkaraviseso *bhimatas tada ghatanakala eva pratimd-
yah Sirasi pithe va caityasya garbhe kuharam karayet nispattau bhiirje kumkumagorocana-
bhyam | namo bhagavate Sakyamunaye tathagatayarhate samyaksambuddhaya | om mune
mune mahamunaye svaha /

ye dharma hetuprabhava hetum tesam tathagato hy avadat
tesam ca yo nirodha evamvadi mahasramanah |

iti dharanivisesam ca likhitva tena snapitadhatum vestayitva om mantradhatugarbhaya
svaha [/ iti pathan kuhare praksipet | tadanu om vajradhatugarbhaya svaha | iti japan
vajralepena kuharadvaram lepayitva pirvavat tatpratistham kuryad iti /

The translation of this paragraph is found in Y. Bentor, ‘On the Indian Origins of the Tibetan
Practice of Depositing Relics and Dharanis in Stipas and Images’, Journal of American
Oriental Society, Vol. 115, no. 2, 1995, p. 255.
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fingers having the form of the five-pronged vajra, a sun disc created
from the syllable ah and empowered by the syllable ah; he visual-
izes in his left hand, of which he has promptly visualized his fingers
having the shape of the lotus petals, a moon disc created from the syl-
lable a and empowered by this [syllable a]; then he visualizes that the
central string of the rosary beads which he holds between both hands
has the nature of Vajrasattva and that the eight strings in the eight
directions have the nature of Padmapani, Maitreya, Gaganagaiija,
Samantabhadra, Vajrapani, Mafijusri, Sarvanivaranaviskambhin,
and Ksitigarbha; then he visualizes that the beads (guli) have the
nature of tathagatas, such as Vairocana, etc., and that the bead on
the upper end (uparigudi) has the nature of a stipa of such dharmas
as strength and fearlessness, etc.;”! then he inserts Vajrasattva and the
other deities (= wisdom-beings) who have been drawn hither by the
light of the bija in the heart, into the appropriate [pledge-beings],
and empowers it with this mantra: ‘(the meaning of the first half is
unclear) om I become the superior wisdom made of all Buddhas at
each step. Him, hiim, ho, ho, ho, ah, kham, svaha’ . [The acarya] con-
secrates it with the water in the vase and makes offerings.”? This is
the installation ceremony for rosary.”®

Unlike the installation ceremonies examined earlier, not a single deity is
summoned in the installation of the rosary, but a type of mandala which
has Vajrasattva in the centre with the Eight Great Bodhisattvas is visual-
ized, and tathagatas and a caitya are also mentioned. The consecration
called for is apparently the water consecration.

There is additionally a simplified installation ceremony for rosary:

In the case of the simplified procedure, [the acarya] visualizes
Vagvajra to the rosary, then visualizes that Vagvajra merges with a

71 ‘Strength’ (bala) alludes to the Ten Powers of the tathagata, and ‘fearlessness’
(vaisaradya) to the Four Fearlessnesses of the tathagata.

72 Tib. dbang bskur zhing mchod par bya’o (make offerings while consecrating).

73 Vajradharamiirtir acaryah savyakare jhatitibhavitangulipaiicasicivajrariipe ahka-
rajam siryam ahkaradhisthitam | vamahaste jhatiticintitangulipadmapatrakare akarajam
candram tadadhisthitam vibhavya tayor madhye dhrtaksasitrasya madhyasiitram vajra-
sattvasvabhavam digvidigastasitrani padmapanimaitreyagaganagaiijasamantabhadravaj-
rapanimarnjusrisarvanivaranaviskambhiksitigarbhatmakani gulir vairocanaditathagatasva-
ripa uparigudim balavaisaradyadidharmastipasvaripam jhatity adhimucya hrdbijakirana-
krstavajrasattvadin yathasvam pravesya akkyarukaranaru asohi amanta visaru gani a asam-
khu alikku sihya itatta visaru / om pade pade mahajianam sarvabuddham aham bhave hiim
hiim hitm ho ho ho ah kham svaha [ iti mantrenadhitisthet | kalasajalenabhisiiicet piijayec
cety aksasitrapratistha /
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wisdom-being and takes the form of the rosary by changing his ap-
pearance, then he consecrates it with the water in the vase, makes
offerings, then recites the hrdaya [mantra] of Vagvajra 108 times.”*

The plural deities are altered to Vagvajra alone, and the basic format is
the same as the simplified installation ceremony for images and so on.

2.3 Installation of a Reservoir and Others

Abhayakaragupta has hitherto in the previous chapters discussed the in-
stallation ceremonies of images, buildings, sacred texts, rosaries, and so
on by focusing on the installation ceremony for images and he now ex-
plains the inauguration of a reservoir, 7> etc., and of a grove in the follow-
ing chapters separately. The reason why he treats them separately is that
the procedure followed is different from that of other structures.

The inauguration of a reservoir, etc., can be divided into four general
stages. The first part is as follows:

If the sponsor has the wherewithal, [the dcarya] draws a mandala
with Vairocana as the central deity on the bank of a reservoir; he
unites himself with the central deity of the mandala, he then throws
bali-oblations in the directions of the reservoir, etc., and visualizes
that the water has become empty (Sinya). [The dcarya] visualizes
Vajravaruna as the pledge-being, who is transformed from Vairocana
who is in coitus with Locana generated from the syllable bhrim in
the mandala created from the syllable bhrim. [The Vajravaruna] is
white and has a human face, but has seven hoods [like a cobra], and
holds a noose made of a ndga in the left hand; he is in coitus with
his consort whom he embraces in a blissful manner; he holds in his
right hand a blue water lily. From his navel downwards he has the

74 Samksepat tv aksasiitre vagvajram vibhavya jiianasattvenaikikrtya tadriipapara-
vrtyaksasitrakaram vicintya kalasajalenabhisicya sampiijya vagvajrahrdayam sastasatam
Japed ity aksasttrapratistha |

75 Abhayakaragupta, in the title of Chapter 18, provides three types of reservoir: pus-
karint, vapr, and kiipa. Depending on the Matsya-purana, Chapter 58, Kane explains that
these three are named in accordance with the size of the reservoir. See. P. V. Kane, His-
tory of Dharmasastra, Vol. 11, Poona: Bhandarkar Oriental Research Institute (2nd edn.),
1974, p. 893. Also in the brahmanical tradition we have the rituals concerning the reservoir
(tadaga etc.): see, e.g. Sarikhayana-Grhyasitra 5.2.1-9; Kathaka-Grhyasitra 71.12-13;
Agnivesyagrhyasiitra 2.4.3; Asvalayana-Grhyaparisista 4.9; Hiranyakesi-GrhyaSesasiitra
1.7.1; Atharvavedaparisista 39; Bodhayana-GrhyaSesasitra 4.4; Agni-purana 64.1-44;
Bhavisya-purana 4.127.1-38; Visnudharmottara-purana 3.296.9-15; Padma-purana 6.
27.1-12. See also S. Einoo, ‘Notes on the Inauguration Ceremony of a Water Reservoir’,
Felicitation Volume to Prof. Dr. Kimura .
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form of a snake. [The acarya] makes offerings of padya, acamana,
and argha to Vairocana (= jiianasattva) who has been drawn in by
the light of the bija in his own heart then with mantra, ‘om, o vajra,
you are the pledge’, he inserts him into [the pledge-being of Varuna],
conducts the consecration, and makes offerings of flowers and so on.
Vajravaruna changes into the water [of the reservoir] which reflects
glittering, which is made of the nectar of wisdom and provided with
eight qualities because it is fragrant, delicious, light, pure, clam, cool,
and not causing pain to throat or stomach, which reaches to the lower
world of rasatala, and which is the dwelling place of the clan of the
eight nagas. [The acarya] surrounds the water by belts of waves.”®

To summarize the shared points with and differences from the preceding
installation ceremonies, the prepared mandala has Vairocana as its central
deity, and the dcarya unites himself with Vairocana to conduct the cere-
mony. However, the pledge-being summoned is not that of Vairocana as
such, but of Vairocana in the form of Vajravaruna. The pledge-being is
generated, and the wisdom-being of Vairocana enters and merges into it.
After offering argha and other types of waters the consecration is con-
ducted and the offering follows as before. The entering of Varuna to the
water corresponds to the visualization process conducted after the feed-
ing of milk-gruel in the installation ceremonies of monasteries or sacred
texts, but here eight qualities of excellent water are visualized, and the
dwellings of the eight nagas are provided in the water.

In the second and the third sections, the dcarya places metal figures
of the eight nagas around Varuna to form a three-dimensional mandala in
the reservoir, etc., and he visualizes this ‘ndga-mandala’ itself.”’

76 Danapateh Saktisambhave vairocananayakam mandalam vartayitva tire cakre-
Sayogavan puskarinyadidiksu niksipya balin jalam Sanytbhiitam vicintya | bhramjaca-
krabhrimnispannalocanasamapannavairocanaparinamena vajravarunam Svetam manusya-
syam saptaphanam vamakarenahipasabhrtalingitavallabhasamapannam saltlam savyenen-
divaradharam nabher adhah sarpakaram samayasattvam vibhavya / tasmin svahrdbijaras-
misamanitavairocanam padyacamanarghadanapurahsaram | om vajra samayas tvam ity
uktva pravesyabhisicya puspadibhih sampiijya tatparinatam pratibimbayuktam jiianamrta-
mayam sugandhisvadulaghvacchamrdusttakanthakuksyabadhakatvad astarngopetapaniyam
arasatalam astanagakulavasam kallolamalikalayet paritah /

‘Kallolamalikalayet’ in the last sentence is ambiguous for me. I suppose this is denominative
derived from ‘kallola-malika’.

77 The ceremony for making or drawing an image of a ndga and placing it in the pond
can be seen in the rain-making and rain-ceasing rituals. See M. Moriguchi, ‘Seiudan-ho no
tenkai (The Development of the Altar for Rain Making)’, Chizan Gakuho, Vol. 19, 1971,
pp. 227-55. In the brahmanical tradition the images of water-dwelling creatures such as
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At the bottom of water [the acarya] places figures of the eight nagas
which are [visualized] promptly to have the appearance of pledge-
beings and to be not different from the wisdom-beings drawn hither
by the rays of light from the bija in the heart. In the vicinity of the post
erected in the centre of the reservoir, which is either double the height
of the depth of the water or equal to the depth, and the top of which
has the image of Varuna possessing the nature of the two beings (=
JjAanasattva and samayasattva), or, if there is no post, in the centre
[of the reservoir], [the dcarya positions] Ananta made of gold in the
east, Padma made of brass in the south, Taksaka made of copper in the
west, Vasuki made of pure silver in the north, Mahapadma cast from
white lead in the north-east, Saflkhapﬁla made of lead in the south-
east, Karkkota made of bronze in the south-west, and Kulika made of
iron in the north-west. If there is no post, he places Vajravaruna made
of crystal in the centre.’®

Next, [the dcarya] scatters five kinds of nectar, milk, and cam-
phor (karpiira), etc., to Varuna and other [ndgas], worships them
with flowers to them, and, if possible, [the dcarya] practices homa
for gaining prosperity. On the bank of the reservoir he sits on a
place smeared with cow dung, draws a mandala with paste of white
sandalwood; he visualizes a lotus located in the mandala, which has
been drawn in by the light of the bija in his own heart, and visualizes
further Vajravaruna on its pericarp, Ananta on the eastern petal,
Padma on the southern, Taksaka on the western, Vasuki on the north-
ern, Mahapadma on the north-eastern, Saﬁkhapéla on the south-
eastern, Karkkota on the south-western, and Kulika on the north-
western, and all the nagas outside in all directions.”

nagas, turtles, or fish, and so on are employed in the inauguration ceremonies of the water
reservoir; see, e.g. Matsya-purana 58.19; Atharvavedaparisista 39.1.10; Bodhayana-Grhya-
Sesasitra 4.4.2; Asvalayana-GrhyapariSista 4.9; Paraskara-Grhyasesaparisista 404.7-8;
Bhavisyapurana 2.2.20.160-63. As for the names of ndga found in the Purana, see S. Einoo,
‘The Nagapaiicamr as Described in the Puranas and its Treatment in the Dharmanibandhas’,
Journal of the Japanese Association for South Asian Studies, no. 6, p. 23.

"8 Tatra ca jalatale ’stau nagan ghatitan jhatiti samayasattvariipan hrdbijarasmyantta-
JAanasattvabhinnan sthapayet | puskarinyam khatato dvigunapramandya ucchrayasammita-
ya va tathobhayasattvatmakavarunapratikrtiyuktasiraskaya madhyaropitayiipayasteh sami-
pe yastirahitajaladharasyapi madhye | tatra piirve ’nantah sauvarnah | daksine padmah
paittalah | paScime taksakas tamramayah | uttare vasukih Suddharipyamayah | aisane
mahapadmo rangaghatitah | agnau Sarnkhapalah Sisamayah | nairrte karkkotah kamsyah /
vayavye kulika ayasah | yastyabhave tu madhye vajravarunah sphatikah /

" Tatah paiicamrtam ksiram karpiiradikam ca varundadibhyo niksipya tan puspadibhih
sampijya sambhave pustyartham hutva tire gomayalipte nisadya sitagandhena mandalam
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At the end of the ceremony oblations to the nagas are given.
‘om, ah, to Vajravaruna, hiam, svaha’ ‘om ah, to Ananta him, sva-
ha’, in this manner while reciting the mantras including the name of
each, [the dcarya] worships them with a white flower, make a ges-
ture of snake-hood (phanabhinaya) with the left hand,®® and covers it
with the right hand. Reciting the mantra for the bali-oblations to the
nagas, ‘om, o Ananta, o Vasuki, o Taksaka, o Karkkota, o Padma,
o Mahapadma, o §ar‘1khapa‘11a, o Kulika, o Pala, o Devati, o Maha-
devati, o Somasikhi, o Mahasikhi, o Dandadhara, o Mahadandadhara,
o Apalalahulunda, o Nanda, o Upananda, o Sagara, o Mahasagara, o
Tapta, o Mahatapta, o Srikﬁnti, o Mahakanti, o Ratnakanti, o Suriipa,
o Mahasurtipa, o Bhadrahika, o Mahodara, o Sili, o Mahasili, om, eat,
come, come, o great lord of nagas, o all, bhir, bhuvah, phum, phum,
svaha’. Reciting the above mantra for bali-oblations to the nagas,
[the dcarya] empowers the bali-oblation of milk.3!
The bali-oblation is usually made at the end of the installation ceremony
as well, but in this case the oblation is specially called naga-bali con-
sisting of milk. After this, a request is made to Varuna and the nagas to
abide in the place for a long time and forgiveness is begged with the 100-
syllable mantra. Then the empowered milk put on eight dishes is offered
in the directions as the bali-oblation, and it is sprinkled in the periphery,
and the donor gratifies the young girls by feeding, etc. Thus the inaugur-
ation ceremony of the water reservoir comes to an end.®?

2.4 Inauguration of a Grove and Others

The deity visualized inside the grove is here again Vairocana, and Vai-
rocana’s pledge-being and wisdom-being are first merged. This is then

krtva svahrdbijarasmibhir akrsya mandalasthapadmasya varatake vajravarunam piirve dale
‘nantam daksine padmam pascime taksakam uttare vasukim aisane mahapadmam dagneye
Sankhapalam nairrte karkkotam vayavye kulikam | bahih samantatah sarvandagan vicintya /

80 The gesture of snake-hood is explained in the seventh ritual, the ‘Ritual on Grasping
Land’ (Bhamiparigraha-vidhi) (TTP, Vol. 80, 86.2).

81 Om ah vajravarunaya hiim svaha | om ah anantaya hiim svaha | evam svasvanamavi-
darbhyamantraih sitapuspena sampiijya vamakaraphanabhinayena savyakaram prasarya |
om ananta vasuki taksaka karkkota padma mahapadma sankhapala kulika pala devati ma-
hadevati somasikhi mahasikhi dandadhara mahadandadhara apalalahulunda nandopanan-
da sagara mahasagara tapta mahatapta srikanti mahakanti ratnakanti suriipa mahdasuripa
bhadrahika mahodara Sili mahasili om bhaksa agaccha agaccha mahanagadhipati sarva
bhiir bhuvah phum phum svaha / iti nagabalimantram pathan ksitram balim adhitisthet /

82 Tutas cirasthityartham abhyarthya Sataksaram pathitva ksamayitva tadadhisthita-

ksirabalim Saravesv astasv astadiksu dapayet | tadbahis ca ksipet | kumaris ca tosayed iti
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consecrated with the water of the vase, and is visualized as changing to
become the trees of the grove, and offerings of flowers, etc., to the trees
follow. Finally, a request is made to remain long in the location and the
bali-oblation is made. The installation ceremony for a grove is similar in
format to the already discussed simplified installation ceremony. The text
reads as follows:

At the time of the inauguration ceremony for a mango grove, a garden,
etc., [the acarya], who has made bali-oblations in the directions and
has made himself Vairocana, visualizes the central tree to be empty
and furthermore to have the appearance of Vairocana. [The dcar-
ya] inserts the wisdom-being of Vairocana, to whom the offerings of
argha and so on have been done, [into the pledge-being], and consec-
rates it with [the water of] the vase. Believing that the tree has thus
transformed to him (= Vairocana) and, at that time, that all the other
trees also have transformed from it, [the dcarya] worships the central
tree of the grove and the deities who empower it with flowers, etc.,
and the other trees as well with fruits, etc., requests that the cherished
grove remain long, and makes the bali-oblations in the directions.
This is the ritual of the inauguration of a grove, etc.

3 The Information Source of Abhayakaragupta

The Srikalacakrasupratisthopayikavidhi®* (KCPV), ascribed to Kala-
cakrapada (the younger), provides information about the installation cere-
mony closely similar to that of the VA. Its original Sanskrit text has been
lost and only the Tibetan translation is available. In the VA Abhayakara-
gupta does not mention this work and he does not clarify any information
source for the installation ceremony, but the contents of both works are
almost identical and it seems difficult to regard this fact purely as an acci-
dent.

If Kalacakrapada really wrote the KCPV and if it can be dated earlier
than the VA, it is highly possible that Abhayakaragupta knew the KCPV

83 Amraramodyanadipratisthayam digbalin datva vairocanatma pradhanavrksam sin-
yatanantaram vairocanarapam vicintya tatra jianasattvavairocanam arghadipiirvakam pra-
veSya kalaSenabhisicya tatparinatam tam vrksam tadaivanyams ca tarams tatparinatan
adhimucya tam mukhyavrksam tadadhisthatrdevatas ca puspadibhih sampiijya phaladibhih
paran upakurvanasyaramades cirasthitaye 'nuyacya digbalin dadyad ity aramadipratistha-
vidhih /

84 TTP, no. 2108.
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and consulted it when he wrote the chapters on the installation ceremon-
ies in the VA. Kalacakrapada, active in the eleventh century, contributed
much to the formation of the tradition of the Kalacakra-tantra in India.
Abhayakaragupta is reported as one of the successors of the tradition of
this tantra.®> He also wrote two works on the Kalacakra-tantra.3®

It is still possible to think that the KCPV is a later work whose author
was not Kalacakrapada, and that the author wrote this work by consult-
ing the VA and borrowed the name of Kalacakrapada to give authenticity
to the KCPV. However, the differences between these two works, which
will be shown later, strongly suggest that the VA depends on the KCPV,
and not the KCPV on the VA. A detailed textual comparison, however,
makes it on the other hand also clear that the VA is not a mere copy of
the KCPV. Due to the loss of the original Sanskrit version of the KCPV
a close investigation is in fact rather difficult; however, we can confirm
that the expressions in the same contents in these works sometimes differ
from each other. From that I infer that Abhayakaragupta knew the KCPV
but he compiled the VA in his own words adding further information and
modifying some minor points which will be discussed in List 2.

The procedures for the installation ceremonies in both works are in
principle identical but there are some differences between them which I
classify into three categories.

First, the KCPV ranks the deity Kalacakra at the highest level of the
pantheon but Abhayakaragupta does the same for the deity Guhyasamaja
(Vajrasattva or Vajradhara). This fact causes some alternations in the
ritual performances. For example, when the acarya performs a yoga prac-
tice of a particular deity at the starting point of a ritual sequence, the VA
refers to Vajrasattva or Vajradhara, whereas the KCPV refers to Kalacakra
instead. Similarly, in the invitation stage Abhayakaragupta begins a verse
with ‘o bhagavan such and such’, but Kalacakrapada specifies the deity
as Kalacakra instead of ‘such and such’.3” The structure of the ablution
altar is also subject to this difference: while the VA says that the four

85 As for the tradition of the Kalacakra-tantra, see Hakuyu Hadano, ‘Jirintantora seir-
itsu ni kansuru kihonteki kadai (Fundamental Problems on the Establishment of the Kala-
cakratantra)’, Mikkyo-bunka, Vol. 8, no. 2, 1949, pp. 18-37; J.R. Newman, The Outer Wheel
of Time: Vajrayana Buddhist Cosmology in the Kalacakra-tantra, Ph.D. thesis submitted
to Wisconsin University, 1987, pp. 70ff.; G. Orofino, Sekoddesa: A Critical Edition of the
Tibetan Translations with an Appendix by Raniero Gnoli on the Sanskrit Text, Rome: Istituto
Italiano per il Medio ed Estremo Oriente, 1994, pp. 11-24.

86 The Kalacakroddana (TTP, no. 2095) and the Kalacakravatara (TTP, no. 2098).

87 TTP, Vol. 48, 14.5.8.
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symbols of Vairocana, Ratnasambhava, Amitabha and Amoghasiddhi
should be drawn on the four petals of the lotus in the east, south, west and
north directions respectively, the KCPV says that the symbols of Amogha-
siddhi and others should be drawn from the eastern direction.® This defin-
ition reflects the fact that Amoghasiddhi is located on the eastern petal in
the Kalacakra-mandala.

Second, as shown in List 2, some paragraphs discussing particular
topics in the VA are not found in the KCPV, on the other hand, the con-
tents of the KCPV are completely found in the VA. For instance, the VA
explains the method of the special installation for the image, in which rel-
ics of the fathagatas are inserted, but the KCPV includes no corresponding
paragraph. In the VA Abhayakaragupta recommends using the Guhya-
samaja-mandala to perform the installation of the image of Samvara or
Hevajra. No parallel paragraph can be found in the KCPV. This definition
may be Abhayakaragupta’s own invention to emphasize the significance
of the Guhyasamaja tradition.

The third difference is that Abhayakaragupta introduces some addi-
tional methods which are not shared by Kalacakrapada. For instance,
Abhayakaragupta mentions three types of the ablution altar and Kala-
cakrapada mentions only one type which may correspond to the VA’s
third type.®® Another example is that when Abhayakaragupta describes
the method of the unification of the pledge-being (samayasattva) and
the wisdom-being (jiianasattva), he introduces the second opinion that
‘alternatively the performer creates the pledge-mandala in the heart of
the image and then proceeds to the insertion and other [processes] of the
wisdom-mandala and others’. This sentence is not included in the KCPV.
In fact, the VA often introduces alternative methods in particular rituals.
Thus, Abhayakaragupta mentions plural methods, but he sometimes cri-
ticizes improper methods, because in the VA he intended to eliminate
confusion in the ritual procedures.”® From this we can suppose that
Abhayakaragupta intended to present the standardized prescriptions of
the installation ceremonies mainly based on the KCPV, but he drew also
upon other sources.

These examples disclose the differences of the standpoints of the two
authors, and they also suggest that Abhayakaragupta wrote the VA while
consulting the KCPV. But such differences do not affect the procedure of

88 TTP, Vol. 48, 14.3.8. (See above p. 204.)
89 TTP, Vol. 48, 14.3.7-8.
90 As for the purpose of writing the VA, see Mori, 1997, pp. 43-54.
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the ceremony itself. Even though Abhayakaragupta substitutes Kalacakra
for Guhyasamaja in some stages, or he modifies the design of the ablution
altar, the acarya performs the installation ceremony in the order identical
to the one in KCPV.

However, we should notice one significant change which affects the
process of the ceremony. In the section on the installation of an image,
Abhayakaragupta defines the nine stages of the consecration beginning
with the water consecration. Furthermore, he inserts a discussion on the
necessity of the consecration of an image. The KCPV has no corres-
ponding paragraphs and Kalacakrapada has the following passage instead:
‘[the dcarya] performs the water consecration and others according to
the consecration of the disciple, which is explained in an earlier part [of
the text]’.”! Kalacakrapada’s instruction does not include any practical
description of the procedure, although Abhayakaragupta discusses it in
detail.

In the VA Abhayakaragupta emphasizes the necessity of the consec-
ration of an image on the basis of the instruction of the ‘great teachers’
(maharatha: great vehicles), who insist that the installation of an image is
to be performed according to the installation of a disciple. If Abhayakara-
gupta indicates the consecration of a disciple by the term ‘the pratistha of
adisciple’, this passage is almost identical to Kalacakrapada’s instruction.
Though Abhayakaragupta does not clarify who the ‘great teachers’ are, it
is possible that Kalacakrapada is included among them due to the close
contents of the KCPV.

Following this discussion, Abhayakaragupta seems to explain the con-
secration procedure in detail in accordance with Kalacakrapada’s instruc-
tions. But we should confirm whether the nine kinds of the consecra-
tion clarified in the VA are equal to the ‘consecration of a disciple’ in
the KCPV. Kalacakrapada’s words ‘the consecration of a disciple, which
is explained in an earlier part [of the text]’ are obscure, because there
is no definition of the consecration of a disciple in the KCPV.%? Kala-
cakrapada’s explanation of the consecration of a disciple is discussed in
his commentary (17k@) on the Sekoddesa ascribed to Nadapada (Naropa).
The Sekoddesa is regarded as a basic manual for the consecration system

9L Tib. chu la sogs pa’i dbang rnams sngon du gsungs pa’i slob ma la dbang bskur ba
Jji lta ba bzhin no (TTP, Vol. 48, 15.2.5).

2 In the KCPV Kalacakrapada shows a similar inconsistency when he mentions the
ablution to an image: the dcarya performs an ablution while reciting ‘the verse mentioned
earlier’ (sngon gyi brjod pa’i tshigs su bcad pa), but there is no corresponding verse in the
text.
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in the tradition of the Kalacakra-tantra. Both the Sekoddesa and its com-
mentary by Kalacakrapada maintain two consecration groups: the worldly
consecration and the extra-worldly consecration. The first group consists
of seven stages: water, tiara, cloth, vajra and bell, acarya, vajra-name,
and permission, and the second is of four stages: vase, secret, prajiia wis-
dom, and the fourth.”> Though these stages are partially included in the
nine consecrations in the VA, the structure of the whole procedure is not
identical to that of the VA.

As stated above, the consecration of a disciple is one of the main
topics of the VA, which is fully discussed in the chapters following the
installation. Nine kinds of consecration are included in it, i.e. nos. 24-28,
30, 35-37 of the fifty rituals. Through the comparison of the contents of
the ritual procedures in the installation of an image, etc., and the consec-
ration of a disciple, we can confirm that they are identical to each other,
though the objects of the consecration are, of course, different.

As an important follower of the tradition of the Kalacakra-tantra,
Abhayakaragupta must have learned the system of the consecration of
this tradition, and, in fact, in the section on the consecration of a disciple
in the VA he suggests that his own system partly follows this tradition.**
When he explains the installation of an image, he introduces this original
consecration system from the VA on the basis of the instruction of the
‘great teachers’ probably including Kalacakrapada.

To sum up, Abhayakaragupta follows the structure of the installation
ceremony which was formulated in the KCPV, but he modifies it in some
minor points. The most significant modification is that Abhayakaragupta
introduces his own system of the consecration which consists of nine
stages, whereas Kalacakrapada instructs that it be performed according
to the consecration of a disciple.

4 The Installation Ceremony Prior to the Vajravali

I have examined the fact that the installation ceremony in the VA has a
close relationship to that of the KCPV and that, to some degree, the former
depends on the latter. But no other texts which deal with the installation
ceremony are directly related to these two works. Moreover, among the

93 Toh. no. 1353, Vol. pa, 7a.7ff. As for the structure of the consecration ceremony in
the Kalacakra-tantra, see K. Tanaka, Hyper Mikkyo Kalacakratantra (in Japanese), Osaka:
Toho Shuppan, pp. 122-45, 1994.

94 T have discussed this in Mori, 1997, pp. 99-102.
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existent manuals available in Tibetan versions on the installation cere-
mony listed by Bentor, we cannot find any two or more texts which can
be directly related to each other. Hence, it may be impossible to trace
the formation and the transmission of the installation ceremony in Tantric
Buddhism on the basis of these. However, the VA and the KCPV have
much in common as far as the installation ceremony is concerned.

Through the investigation of these materials, we notice some com-
mon elements. Many texts share the same mantra and verses which are
recited during the ceremony.”> In the materials on the installation cere-
mony of Tantric Buddhism, the most commonly included elements are the
following five processes: (1) preparation of the ablution altar, (2) ablution
(snana) or consecration (abhiseka) at the altar, (3) offering of a garment
and flower, etc., (4) opening the eyes, and (5) offering of a meal. These
five elements are arranged in this order with no exception. Particular man-
tras and verses to be recited are mentioned in most texts.

Between (1) the preparation of the altar and (2) the ablution at the
altar, the VA and the KCPV mention the nirdjana, which is regarded to be
a purifying process. Vagi§vara’s work also includes this procedure,’® but
most materials exclude it. In the same way, the VA and the KCPV repeat
the main part of the invitation (adhivasana) at the beginning of the install-
ation (pratistha) and similar instructions can be found in Santimgarbha’s
manual,®’ but it is not common in other texts.

Apart from the five elements listed above, the presentation of a mirror
is also included in many works, but some texts mention this procedure
only after the offering of a garment has been made, etc., and other texts
do so after the opening of the eyes.”® If the mirror is presented after the
offering, it implies that the deity can look at his/her own figure decorated
with the offered items in the mirror; and in the case of opening the eyes,
the deity can confirm that he/she really has had his/her own eyes opened.
Abhayakaragupta mentions the presentation of a mirror after the offering
in the installation ceremony, but in the section on the consecration of a
disciple in the VA, he mentions it after the eye opening.”®

95 For example, the mantra ‘om caksus caksuh samantracaksur visodhane svaha’ is
shared by the works by Vagi§vara (TTP, no. 3952), Krsna (TTP, no. 2386) and Anandagarbha
(TTP, no. 3344) and Supratisthatantra-samgraha (TTP, no. 118). And the verse beginning
with ‘as soon as all the rathagatas are born’ is also found in them.

% Pratisthavidhi (TTP, no. 3952).

97 TTP, no. 3410, Vol. 75, 168.4.6.

98 Séntimgarbha’s vidhi (TTP, no. 3416) and Anandagarbha’s vidhi (TTP, no. 3344) can
be classified into the latter category.

% In this section, Abhayakaragupta critically introduces an opinion that some texts
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It should also be noted that most materials regarding the installation
ceremony consist of two stages, i.e. the invitation (adhivasana) and the in-
stallation (pratistha). The entire ceremony is performed on two successive
days and, as the original meaning of the adhivasana indicates, the deity
descends and enters the object which is to be installed and resides there
for one night. These two stages are found even in the text belonging to the
rather earlier material such as the pratisthavidhi of Anandagarbha,'® who
belongs to the eighth century. This fact excludes the possibility that one
stage was established first then the other stage was added to it at a later
date. We can infer that the structure consisting of the invitation and the
installation was established at an early stage and was maintained through
the generations until the time of the KCPV and the VA. This may be in-
ferred by the fact that, as I mentioned before, the Brhatsamhita defines the
invitation and the installation processes which are performed by various
sects including Buddhism.

Though the whole ceremony consists of these two stages, it is not
fixed where the invitation ends and the installation begins. The first ele-
ment, preparation of the ablution altar, is included in the invitation and the
last two elements, opening the eyes and the offering of the meal, are al-
ways part of the installation. The remaining two elements, the bathing and
the offering, are included either in the invitation or in the installation. 0!
It is interesting to note that no text divides these two elements into dif-
ferent stages, i.e. the ablution in the invitation and the offering during the
installation. Due to this fact these elements are closely connected and are
performed successively. In these two elements, the image is anointed by
paiicagavya and other fragrant materials, then water is sprinkled as ablu-
tion or consecration. After this the dcarya wipes off the water on the body
and puts on a garment, then he offers flower, incense, etc. Such a proced-
ure is also found in the pitja ceremony (sodasa-upacarapija, etc.), which
is one of the most common and important ceremonies of Hinduism.

The ablution (snana) and the consecration (abhiseka) should have
originally indicated different activities, but in some texts both words are
used as synonyms, or the consecration is performed as a part of the ablu-
tion. In some traditions of the Hindu piija ceremony, the term ‘consecra-

describe the presentation of a mirror twice. It may suggest that there were two traditions
concerning the presentation of the mirror.

100 TTP, no. 3344.

101 The VA, Santimgarbha’s vidhi (TTP, no. 3410), and Krsna’s vidhi (TTP, no. 2386)
are classified into the former category, and the Vagi§vara’s vidhi (TTP, no. 3952) and
Anandagarbha’s vidhi (TTP, no. 3344) belong to the latter category.
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tion’ is used to indicate the ablution.'? As mentioned above, the KCPV
says that the consecration of an image is performed according to the con-
secration of a disciple. Anandagarbha’s ritual text provides a similar in-
struction, which enjoins the acarya to perform the ablution of an image
through the consecration.'®® The Supratisthatantrasamgraha, a canon
which elaborates the consecration ceremony only, reads ‘bathe the im-
age’ and repeats in other words ‘perform the consecration according to
the ritual manual’.'® The Pratisthavidhi ascribed to Krsna reads ‘perform
the bathing of the consecration’.!% These examples strongly suggest that
the bathing of the image with water is actually done by the method of
consecration.

At the stage of ablution (or consecration), most texts instruct that the
acarya should recite the verse: ‘As soon as all the tathagatas are born
... and the mantra: ‘om, o all tathagatas, sprinkle ... . This verse refers
to the Sékyamuni’s birth and his first bathing by the two naga kings,'%
which is ritually repeated at the stage of the installation. In addition,
the mantra implies the role of the rathagatas, who perform the consec-
ration for the Bodhisattva at the final stage of his practice. This idea was
commonly known to the Mahayana Buddhists like the followers of the
Gandhavyitha-sitra and the Dasabhiamika-sitra, etc.'%” Tantric Buddhists
must have borrowed this idea when they invented the initiation of a dis-
ciple.

The ablution (or consecration) of an image during the installation
ceremony is not merely a purification of the statue, but a sort of its em-
powerment based upon these traditions. Tantric Buddhists may have
borrowed the structure and elements of the installation ceremony from
Hindus, but they attached their own meanings in order to conform with
the Buddhist context.

102 See G. Bithnemann, Pija: A Study in Smartaritual, Vienna: Institut fiir Indologie
der Universitit Wien, 1988, pp. 151-54. Tsuchiyama’s article in this volume discusses the
confusion between consecration (abhiseka) and ablution (snana).

103 Tib. dbang bskur ba’i cho gas khrus gsol bar bya ste (TTP, Vol. 74, 61.4.7).

104 Tib. cho ga bzhin du mngon dbang bskur (TTP, Vol. 5, 122.5.1-2).

105 Tjp, dbang bskur ba’i khrus gsol te (TTP, Vol. 56, 219.5.4-5).

106 For example, E.H. Johnston, Buddhacarita, or Acts of the Buddha, Delhi: Motilal
Banarsidass, 1984 (1936), p. 2 (Sanskrit text), p. 5 (English translation). As for the related
materials including this episode, see H. Nakamura, Gotama Buddha I, Tokyo: Shunjusha,
1992, pp. 85-107.

107 For example, Taisho Tripitaka, no. 279, Vol. 10, pp. 118c, 143b, 206a, 215¢c-16a,
287a, 296b, 305b, 311b, 3164, etc.
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5 Concluding remarks

I have investigated the installation ceremony for Tantric Buddhism mainly
based upon the VA, which was compiled by Abhayakaragupta at the be-
ginning of the twelfth century. The installation ceremony elaborated in it
is an elaborate ritual sequence including the construction of the mandala.
It might have been one of the most important ceremonies of the Buddhists
of the time.

Abhayakaragupta describes the procedure for the installation of an
image, building, reservoir, grove, and others, but mainly focuses upon the
installation of an image. Some elements of the ceremony (e.g. type of
mandala, meditated deity) are suitably altered depending on the object to
be installed.

It is highly possible that Abhayakaragupta referred to the KCPV of
Kalacakrapada when he compiled the VA. For the most part Abhayakara-
gupta follows the KCPV, but he substitutes the consecration of an image
with his original method, which is identical to the consecration of a dis-
ciple described in the last part of the VA. It is supported by the definition,
‘perform the bathing as the consecration [of a disciple]’, which is included
in the KCPV and some other works on the installation ceremony.

‘We must pay attention to the fact that Abhayakaragupta, who belongs
to the final phase of Indian Buddhism, invented his own method for the
consecration ceremony of a disciple. It begins with the water consecration
and ends with the fourth consecration. It is completely different from the
consecrations intended by the authors belonging to the earlier period such
as Anandagarbha.

Surveying the installation ceremony explained in the various mater-
ials including the VA and the KCPV, we can reconstruct its fundamental
structure as follows: the dacarya prepares the ablution altar and places the
object of the installation on it. He anoints the object with paficagavya and
other fragrant materials and concludes with sprinkling water from a vase
on it. After the ablution (or consecration) the acarya offers a garment and
flowers, etc. Then he performs the ceremonial opening of the eyes of the
deity represented in the object with eye lotion. Finally, he offers a meal to
the deity. According to a variety of texts, the acarya performs other pro-
cesses: nirdjana, presentation of a mirror, oblation (bali), burnt offering
(homa), worship by the patron, etc.

These elements are included also in the installation ceremonies per-
formed by the Hindus and the bathing and the offering are allocated the
central position in the Hindu piija ceremony. The structure and the method
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of the ceremony are not original to the Buddhists. As to the elements
unique to the Buddhists, we can enumerate only the deity invoked, the
method of meditation, and the mantra and verses recited during the cere-
mony. They attach Buddhist meanings to the ceremony which is superfi-
cially identical with the Hindu installation ceremony.

Abbreviations

BHSD: F. Edgerton, Buddhist Hybrid Sanskrit Grammar and Diction-
ary, Delhi: Motilal Banarsidass, 1970 (1953).

KCPV:  Srikalacakrasupratisthopayikavidhi.

Taisho:  Taisho Tripitaka X 1E i K EiRE.

TTP: Tibetan Tripitaka, the Peking edition, Suzuki Foundation.

VA: Vajravali-nama-mandalopayika
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List 1: Fifty Rituals in the Vajravalt

. Water offering to a monastery and other things (viharadyargha)
. Characteristics of the water offering and others (arghadidanalaksana)
. Purpose of the preliminary worship (pitrvasevaniyamaprayojana)
. Acceptance of the disciple (Sisyasangraha)

. Digging the site (bhitkhanana)

. Purification of the site (bhamisodhana)

. Appropriating the site (bhimiparigraha)

. Pegging the obstacles with spikes (vighnakilana)

. Preparatory rites of Vasundhara (vasundharadhivasana)

. Preparation of the vases (kalasadhivasana)

. Preparation of the deities (devatadhivasana)

. Drawing the lines of the mandala (mandalasitrana)

. Scattering the coloured powders (rajahpatana)

. Placement of the vases (kalasanyasa)

. Completion of the mandala (mandalasadhana)

. Inviting the deity (devatadhivasana)

. Installation of an image and others (pratimadipratistha)

. Installation of a reservoir and others (puskarinyadipratistha)
. Installation of a grove and others (aGramadipratistha)

. Preparation of the disciple (Sisyadhivasana)

. Entry of the master (acaryapravesa)

. Entry of the disciple (Sisyapravesa)

. Garland consecration (malabhiseka)

. Water consecration (udakabhiseka)

. Tiara consecration (mukutabhiseka)

. Vajra consecration (vajrabhiseka)

. Bell consecration (ghantabhiseka)

. Name consecration (namabhiseka)

. Bestowing three pledges (trisamayadana)

. Master consecration (acaryabhiseka)

. Giving of mantra (mantrasamarpana)

. Eye lotion (afijana)

. Mirror consecration (darpanabhiseka)

. Shooting an arrow (Saraksepa)

. Secret consecration (guhyabhiseka)
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. Fourth consecration (caturthabhiseka)
. Consort vow (vidyavrata)
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39.
40.

41
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Vajra vow (vajravrata)
Giving the vow of conduct (caryavratadana)

. Pronouncement (vyakarana)
42.
43.
44.
45.
46.
47.
48.
49.
50.

Permission (anujiia)

Inspiration (asvasa)

Self consecration (svasyabhiseka)

Rite of burnt offerings (homa)

Gathering up the mandala (mandalopasamhara)

Mental mandala (manasamandala)

Oblation (bali)

Removing impediments (vighnanivarana)

Characteristics and manner of holding the vajra and bell (vajraghan-
talaksana)
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List 2: The Contents of the Installation Ceremony
in the Vagjravalt (VA)

The headings in brackets [ ] are not included in the Kalacakrasuprati-
sthavidhi (KCPV) by Kalacakrapada.

The headings with asterisk ‘** indicates that the VA and the KCPV differ
in some respects.

16th Ritual: Preparation of the Deity and Others
Preparation of the mandala
Preparation of the altar for ablution*
Nirdjana
Ablution
Supplication for inviting and approaching

17th Ritual: Installation of an Image and Others
Merging of the pledge-being and the wisdom-being
Water consecration™
[The remaining eight types of consecration*]
[Discussion about the necessity of consecration]
Offering
Opening the eyes
Ingestion of milk-gruel
Petition and refuge
Forgiveness and return

17th Ritual: Supplemental Stipulations
Relationship between the mandala and the installed object
Simplified installation ceremony
[Installation of the image, stipa, etc., containing the relics]
[Installation of the image of Samvara, Hevajra, etc.]
Installation of vidya
Installation of a rosary

18th Ritual: Installation of a Reservoir and Others

19th Ritual: Installation of a Grove and Others



