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Lalitpur Mertopollitan City is a living repository of Buddhist hertage,
where Bahah and Bahi monasteries continue to shap the cultural, spiritual,
and urban identity of the Kathmandu Valley. | understand that these
architectural heritage has remained largely unexplored especially through
the classical texts.

In this context, the International Symbesium on the Kriyasamgraha
organized by Bauddha Bihar Sangha, Lalitpur and Lotus Research Center
is both timely and significani. By bringing together Buddhist studies and
architectural research, and by re-examining an improtant eleventh-century
ritual and architectural treatise, this symposium offers new perspectives on
the planning principles, spatial logic, and cultural meanings of Bahah and
Bahi. | am also glad to know that these discussions are being compiled and
documented in this publication.

Lalitpur Mertopolitan City warmly welcomes and supports such
interdisciplinary initiatives. | am confident that the discussions and findings
presented in these proceedings will contribute meaningfully to hearitage
conservation, informed reconstruction, and the sustainable continuation of
our shared Buddhist legacy. In this regard, Lalitpur Metropolitan City
remains committed to extanding its positive cooperation and institutional
support to similar academic and community-oriented nitives in the future.

| extend my sincere appreciation to the organizers, scholars,
practiioners, and community members whose dedication made this
symposium possible,

Manjali Shakya Bajracharya

. Deputy Mayar
Lalitpur Metropolitan City.
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FOREWORD

The international symposium on ‘Kriyasamgraha: Architecture and Functions of Baha and Bahi
Monasteries’ was held on December 20-21. This significant event was jointly organized by Boudha Vihara Sangha
(Lalitpur) and the Lotus Research Centre, in collaboration with the Kriyasamgraha Study Group at Aksayesvara
Mabhavihara, Pulchowk, Lalitpur. The symposium provided an opportunity for speakers, paper presenters, and
attendees—Dboth in person and online—to explore various aspects of the Sanskrit scripture.

The inaugural session, led by Manjali Shakya Bajracharya, Deputy Mayor of Lalitpur Metropolitan City,
included a keynote address by Prof. Dr. Ryugen Tanemura on the significance of Kriyasamgrahapanjika. There
were altogether five papers commented on by four commentators. The question-and-answer session allowed
presenters and organizers to address audience inquiries regarding the presentations, Kriyasamgrahapanjika, and
the functions of Baha Bahi. The closing session provided remarks summarizing the first day.

In addition to the established architectural and functional aspects of Baha Bahi discussed in the
Kriyasamgrahapanjika, the symposium promoted examination of previously unexplored dimensions of the text,
fostering scholarly discussion and collaboration. Researchers from Japan, USA, and Nepal presented recent
findings.

On the second day, a guided tour was organized for paper presenters and interested participants to
visit relevant Baha and Bahi monasteries, allowing comparison between scriptural descriptions and the current
conditions and functions of these sites. The symposium concluded with reflections on the insights gained and an
emphasis on the importance of continued research into Kriyasamgrahapanjika.

The Lotus Research Centre is honored to have served as co-organizer of the event and extends sincere
gratitude to all who contributed to its successful completion. Special thanks go to Mr. Karuna Ratna Bajracharya,
president of Baudha Vihar Sangha, Lalitpur; members of the Kriyasamgraha Group; the keynote speaker, Prof.
Dr. Ryugen Tanemura; all paper presenters; commentators; active participants in the question-and-answer session;
and the audience.

To reach a wider readership, the papers presented at the symposium, along with the keynote address
and vernacular translations of selected papers, are published in this volume. The Centre anticipates that this
publication will foster further research concerning Kriyasamgrahapanjika.

rche

Dr. Surendra Matf Bajracharya
Chairman
Lotus Research Centre
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Preface

In the years following the 2015 Gorkha earthquake, extensive reconstruction efforts were carried out throughout
the Kathmandu Valley. While these initiatives were essential for restoring daily life and improving structural
safety, many reconstruction practices resulted in the gradual loss of historical and architectural values. In
particular, the heritage significance of Buddhist monasteries—Bahah and Baht has often been diminished, as

modern construction methods have been prioritized over traditional materials and building knowledge.

At the same time, research in Buddhist studies, especially on Newar Buddhism, has made significant scholarly
progress. Studies on ritual practices, textual traditions, and historical development have deepened our understanding
of Buddhist monastic institutions. However, despite the presence of architectural descriptions in classical ritual
texts, these sources have rarely been examined from an architectural perspective. As a result, the spatial logic,
construction principles, and urban significance of Bahah and Bahi have remained insufficiently articulated within
both academic research and conservation practice.

Inresponse to this disciplinary gap, the Kriyasamgraha Research Group was established to promote interdisciplinary
research integrating Buddhist studies and architecture. Focusing on the Kriyasamgraha, an eleventh-century
Sanskrit treatise on Buddhist ritual and monastic architecture, the group has sought to reinterpret classical textual
sources through architectural analysis and field-based investigation. This approach aims to clarify the architectural
meaning of Bahah and Baht and to contribute to more historically grounded conservation and reconstruction
strategies.

Based on this background, our symposium was organized by the Bauddha Vihara Samgha (BVS) and the Lotus
Research Center, in collaboration with The Vihara Project (JSPS KAKENHI Grant Number JP22H00002) and the
Kriyasamgraha Research Group, to present the outcomes of this collaborative research and to create a platform
for interdisciplinary dialogue.

The symposium was held on 20 December 2025 at Aksaye$vara Mahavihara, Lalitpur, in a hybrid format (on-site
and online). It brought together more than 80 on-site participants and 46 online participants, reflecting strong
academic and community engagement.

In preparing this volume, references have been standardized according to the Harvard referencing style (12th
edition). Sanskrit and Newar technical terms are presented using standard IAST transliteration where appropriate.
Italicization is applied selectively to technical terms and to the titles of books and journals, while place names and
commonly used terms appear in their conventional English forms.
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Overview of the Symposium

The symposium opened with welcoming remarks by Mr. Karuna Ratna Bajracharya, President of the Bauddha
Vihara Samgha (BVS), who emphasized the importance of coordinated efforts among scholars, practitioners, and
local institutions for the sustainable management of bahah and bahi. Dr. Lata Shakya presented the purpose and
structure of the symposium, outlining the need for interdisciplinary research integrating Buddhist textual studies
and architectural analysis. The Deputy Mayor of Lalitpur Metropolitan City, Ms. Manjali Shakya Bajracharya,
attended as Chief Guest and expressed municipal support for initiatives aimed at safeguarding monastic heritage
within the historic urban landscape of Lalitpur. The symposium was organized into three thematic parts.

Part |: Text, Architecture, and L ocal Monastic Traditions

The first part focused on the relationship between the Kriyasamgraha and bahah and baht in the Kathmandu
Valley. The keynote lecture by Prof. Ryugen Tanemura examined the Kriyasamgraha as an authoritative ritual
and architectural manual and presented inscriptional and textual evidence demonstrating its influence on Newar
Buddhist monastic construction. Dr. Surendra Man Bajracharya discussed the architectural tradition of bahah
and bah1 within the broader framework of Newar Vajrayana Buddhism, highlighting their ritual atmosphere and
spatial organization. Dr. Sudan Shakya analyzed monastic iconography, emphasizing the role of images and ritual
programs in shaping the meaning and function of bahah and bahi. Gyanendra Shakya, representing from the
Kriyasamgraha Research Group presented interdisciplinary findings on the adaptation of textual prescriptions into
built form, demonstrating correspondences between ritual manuals and architectural elements.

Part I1: Indian Vihara Traditionsin Compar ative Per spective

The second part expanded the scope of discussion by situating bahah and baht within the broader context of South
Asian monastic architecture. Prof. Taiken Kyuma introduced the Vihara Project, outlining its interdisciplinary
investigation into Indian Buddhist monasteries from the Gupta period onward. Prof. Abhishek Amar, Dr. Shaashi
Ahlawat and Prof. Kyuma presented a typological study of Indian vihara architecture and examined its potential
connections and divergences with bahah and bahi in the Kathmandu Valley. This comparative framework enabled
participants to reflect on regional continuities and transformations in Buddhist monastic architecture.

Part I11: Panel Discussion and Q& A

A panel discussion titled “Past, Present, and Future of Bahah & Bahi.” was moderated by Dr. Surendra Man
Bajracharya. Commentators included Dr. Sudarshan Raj Tiwari and Prof. Mohan Moorti Pant, both specialists
in architectural history, as well as Lecturer Shantashree Ratna Bajracharya and Asst. Prof. Sanjay Shakya,
representing Buddhist studies. From the floor, the founding member, Dr. Bajra Raj Shakya, expressed his gratitude
for the organizing committee of the symposium. He noted that he had long worked to establish a connection
between the Kriyasamgraha and the bahah-bahi tradition, an effort that had not previously been successful. The
discussion emphasized the importance of the Kriyasamgraha as a foundational source for understanding Newar
monastic architecture. The commentators further highlighted the need for continued research on related historical
documents and inscriptional materials from the periods before and after the composition of the Kriyasamgraha.
They also stressed the significance of field-based surveys in clarifying the relationship between textual prescriptions
and built form.

ARCHITECTURE & FUNCTIONS OF BAHAH AND BAHI vii
Proceedings of the International Symposium on the Kriyasamgraha



Participants from both on-site and online audiences raised questions concerning the balance between conservation
practices and seismic safety, connections with Indian vihara traditions, the transmission of ritual knowledge,
and the institutional continuity of the Sangha. The session ultimately underscored the necessity of sustained
interdisciplinary collaboration to ensure the long-term sustainability of bahah and bahi.

Concluding Session

The symposium concluded with a formal closing session, during which certificates of appreciation were presented
to speakers and commentators. The president of the Bauddha Vihara Samgha, Lalitpur delivered closing remarks,
reaffirming the importance of continued interdisciplinary collaboration. The event ended with informal networking,
fostering further dialogue among scholars, community members, and institutional representatives.
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Program of the Symposium

09:00-09:30

Registration & Tea

09:30-10:00

MC: Ms. Prativa Shakya

Opening & Introductory Remarks
Welcome speech

Mr. Karuna Ratna Bajracharya, President, Bauddha Vihara Samgha, Lalitpur
Purpose and Overview of the Symposium

Dr. Lata Shakya and Kriyasamgraha Research Group
Remarks from the chief guest

Deputy Mayor of LMC, Ms. Manjali Shakya Bajracharya

10:00-10:35

Keynote Speech
The Kriyasamgraha and Its Importance for Understanding Newar Buddhism
Prof. Ryugen Tanemura (Taisho University)

10:35-10:50

Presentation 1: Architectural Tradition in Buddhism in Nepalamandala
Dr. Surendra Man Bajracharya (Lotus Research Center)

10:50-11:25

Presentation 2: Adaptation of the Kriyasamgraha in Bahah & Bahi Architecture —
Research Outcomes of Kriyasamgraha Research Group
Ar. Gyanendra Shakya (Lotus Research Center) & Kriyasamgraha Research Group

11:25-11:40

Comments by Prof. Dr. Sudarshan Raj Tiwari (Institute of Engineering, T.U.)

11:40-11:55

Presentation 3: Monastic Iconography: Images, Rituals, and Meaning in the Kathmandu
Valley
Prof. Sudan Shakya (Shuchiin University)

12:00-13:30

Lunch Break

13:30-13:55

Presentation 5: Introduction to the Vihara Project (India)
Prof. Taiken Kyuma (Mie University)

13:55-14:20

Presentation 6: Typology of Vihara in India and Its Connection with bahah & bahf in
Nepal

Prof. Abhishek Amar (Hamilton College) & Dr. Shaashi Ahlawat (University of

Pennsylvania) & Prof. Taiken Kyuma

14:20-14:30

Break

14:30-16:00

Panel Discussion and Q& A
“Past (Indian Vihara, Kriyasamgraha ), Present (Bahah Bahi in modern Nepal) and Future
of Bahah & Bahi”
Panelist: Presenters
Moaoderators. Dr. Surendra Man Bajracharya, Dr. Lata Shakya
Commentators: Lect., Shantashree Ratna Bajracharya (Sugat Buddhist College)
Asst. Prof. Sanjay Shakya (Lumbini Buddhist University)
Prof. Mohan Moorti Pant (Khwopa Eng. College)

16:00-16:30

Closing Session
Handing over the certificates of appreciation to all presenters and commentators
Handing over the souvenir to guest presenters
Closing remarks by Karuna Ratna Bajracharya, President of BVS

Networking & Wrap-up

ARCHITECTURE & FUNCTIONS OF BAHAH AND BAHT
Proceedings of the International Symposium on the Kriyasamgraha



Acknowledgments

The editors sincerely hope that this publication will serve as an important first step toward integrated research and
the establishment of a stronger foundation for the sustainable conservation of bahah and bahT as living heritage in
the Kathmandu Valley.

We would first like to express our deepest gratitude to the Bauddha Vihara Samgha, Lalitpur (BVS), a key
organization supporting the continuity and sustainability of bahah and bahi, and to the Lotus Research Center
(LRC), an important institution promoting Buddhist studies in Nepal. We are especially thankful to Mr. Karuna
Ratna Bajracharya, President of BVS, for his generous initiation and continuous support from the preparation
stage to the excursion program, including the provision of the venue and logistical arrangements. We also extend
our sincere thanks to Dr. Surendra Man Bajracharya, President of the Lotus Research Center, for his academic
leadership and support throughout the symposium. Our heartfelt appreciation is also extended to the executive
members and staff of BVS and LRC, whose dedicated cooperation and organizational support were essential to
the successful realization of the symposium.

Our sincere appreciation is also extended to Lalitpur Metropolitan City Office for its continuous encouragement
and institutional support. We are particularly grateful to Ms. Manjali Shakya, Deputy Mayor of Lalitpur
Metropolitan City, for her encouragement and support in realizing this symposium.

The invitation to the international scholars and the implementation of the symposium were made possible through
the support of The Vihara Project (JSPS KAKENHI Grant Number JP22H00002). We gratefully acknowledge this
essential financial and academic support, which has also enabled the publication of these proceedings.

We would like to express our sincere appreciation to all speakers, commentators, and participants, whose
contributions made our symposium a meaningful and intellectually stimulating event.

Special thanks are due to Ar. Prativa Shakya for serving as Master of Ceremonies and ensuring the smooth
progression of the program, and to Dr. Surendra Man Bajracharya for skillfully moderating the sessions and

fostering constructive interdisciplinary dialogue.

We are also deeply grateful to Mr. Anupam Bajracharya, Mr. Manjil Shakya and Ms Prasanna Bajracharya for their
dedicated technical support, which enabled the successful coordination of both on-site and online participation.

Finally, the editors acknowledge the collaborative efforts of the Bauddha Vihara Samgha Lalitpur and the Lotus
Research Center in co-organizing the symposium and fostering continued dialogue on the future of bahah and
baht as living heritage.

ARCHITECTURE & FUNCTIONS OF BAHAH AND BAHI
Proceedings of the International Symposium on the Kriyasamgraha



Table of Contents

Forewords
Manyjali Shakya Bajracharya, Deputy Mayor, Lalitpur Metropolitan City
Karuna Ratna Bajracharya, President, Bauddha Vihara Samgha, Lalitpur
Surendra Man Bajracharya, President, Lotus Research Center

Preface
Overview of the Symposium

Acknowledgements

Background and Rationale

The Need for Interdisciplinary Research and the Recognition of Historical Values of Bahah and Baht

Lata Shakya
Keynote Speech
The Kriyasamgraha and Its Importance for Understanding Newar Buddhism...........cccccoeene.
Ryugen Tanemura
Relationships between the Kriyasamgrahaand Bahah and Baht
The Architectural Tradition in Buddhist MonasticisSm ............c.coioe coitiiimiii e
Surendra Man Bajracharya
Monastic Iconography: Images, Rituals, and Meaning in the Kathmandu Valley......................
Sudan Shakya
Adaptation of the Kriyasamgraha in Bahah & Bahi Architecture..

Gyanendra Shakya, Ryugen Tanemura, Taiken Kyuma, Lata Shakya and Manmdra Shrestha

Indian Vihara Traditions
Introduction to the Vihara Project (India) ...........coooiiiiiiii i
Taiken Kyuma
Typology of Vihara in India and Its Connections with Bahah and Baht............................. ...
Shaashi Ahlawat and Abhishek Amar
Secularity and Architectural Typology of Buddhist Monasteries..............coocvieviis covenennnn.
Taiken Kyuma
Panel Discussion: “Past, Present and Future of Bahah and Bahi ”
Comments from Commentators, Q&A, and Floor DiSCuSSIoNn.............ccovveviiiiniinininieeeenen
Conclusion and FUuture DIr€CHION. .........oiieriieiiiiiiieieeit ettt ettt e s enbe e seeenneas

Appendices
Appendix [: EXCUISION REPOTT ...cc.eiiiiiiiiiiiiiieieeec ettt
Appendix II: Photo DOCUMENtAtioN ..........cceeciiiiirieriieiieiesiieieeie ettt eees
Appendix III: Profiles of ReSOUIce PErSOMNS .........c.coieiiiiriiiiiiiiniieieeie e

ARCHITECTURE & FUNCTIONS OF BAHAH AND BAHT
Proceedings of the International Symposium on the Kriyasamgraha

111

v

Vil

11

15

19

33

51

77

81

89

95
107

109
111
117

xi



[Blank Page]



Background and Rationale

The Need for Interdisciplinary Research and the
Recognition of Historical Values of
Bahah and Bahi
TET: TENhT BRI Hedeh! Ui T ot iaadeh
ATELTTehT ATAITHRAT

L ata Shakya,
Visiting Researcher, Institute of Disaster Mitigation for Urban Cultural Heritage (DMUCH),
Ritsumeikan University, Japan
E-mail : shakya@fc.ritsumei.ac.jp
AT 9T,
ST SFHTTHl, ITeXT Gl TFIET faag =10 e (DMUCH)
RegHza farg e, STar

forraraeqent awiw

T TRTeR! SRae | AT e /ARIaTS eTiHeh e UfcreTiieh draaTeht FoHT fefaart, foment STt gfeenomeme Tt
TUHT I MU ITEST | T oTEel TER TrI(-2d o1 STRITHESR! {2807 7T STHeh! TehT © | Tieel, SaT:/aeiehl <ih-
AT e T Rt et fomor et Taeh! Trarerah STeerar T+ W fSTuehl 3 | 2T, sewraafesent qafator ifaesct wramTa
frwfor sferferstear smefes Tgerr fesTTs HTIgUSTS STerfishaT faushl SOt SReqehalt T Hitahfdeh Hoal STIRGHAT qieh! STaTeaTeht
Terseor Trftuent & | i, foreT roaiTer T Eer SAaee T ST ST-aoTeh! JHTe U | JHehreT dig, fefesah far,
RTETTATEE TRt FHT e At ST SEIeE ShHST: TSI hi-5d STUrRITaR SoeTcrd HTiieh Fieshideh TeTeh SHT
TN T SR | BT T Tersareer (SSTehH) T HEl SRl Aeehlel SqaeeTe®h [Hi=td el &UHT AT
AR | STeT:/AETeTS “lifcieh, eTfiieh, SHEEToR T Iedt YeTetTs Ushiehd T Silfeid JUTTetsht SYHT ST S ooh 76 1@ HTthd
S TR B | FRATHIE ST SR T3 T30 HTEIETE SUIHTeh! UTTaTieh STed! ECaTIaT SIaT: &8 1oh1 faTil Seoreht
T SF=afereren et frmforadhent SRfeves e g oTer forsua @ |

Keywords: Bahah and Bahi, Buddhist Monastery; Living Heritage; Courtyard Architecture; Post-earthquake
Reconstruction, Nepal.

1. Introduction

Bahah and bahi, the traditional Buddhist monasteries
of the Kathmandu Valley, have played a central role
in shaping the religious, social, and spatial structure
of historic cities, particularly in Patan. Today, they
are widely recognized as sacred places and historic
monuments. However, their deeper architectural logic
and the ways in which they relate to broader patterns of
urban formation and heritage values have not yet been
sufficiently examined through an integrated scholarly
approach. For this reason, the heritage value of bahah

and bahT has often been diminished, as reconstruction
has tended to prioritize modern construction methods
over traditional materials and building knowledge.
The Kriyasamgraha is an eleventh-century Sanskrit
treatise on Buddhist ritual and monastic architecture,
attributed to Kuladatta, a master of Vajrayana
Buddhism. This text has long been regarded as a key
reference for the ritual organization and architectural
formation of bahah and bahi in the Kathmandu
Valley. Importantly, its historical application is
supported by epigraphic evidence. A stone inscription

ARCHITECTURE & FUNCTIONS OF BAHAH AND BAHT

Proceedings of the International Symposium on the Kriyasamgraha



Background and Rationale

at Pinchebahah in Kathmandu, dated 713 NS (1593
CE), records Sakyabhiksu Jayalaksa consecrating
the Jambunadamahavihara according to the rituals
prescribed in the Kriyasamgrahasastra (Regmi, 1965,
part IV, No. 27). This inscription demonstrates that
the text functioned not merely as a theoretical treatise
but as an operative ritual-architectural reference in the
early modern period. While the Kriyasamgraha has
been studied within the field of Buddhist studies, its
architectural implications have rarely been analyzed in
detail. As a result, the architectural values embedded
in classical Buddhist texts remain underrepresented in

discussions of heritage and conservation.

In response to this situation, the Kriyasamgraha
Research Group was established to promote
interdisciplinary research integrating Buddhist studies
and architecture. The symposium was organized to
introduce the research framework of the Kriyasa-
mgraha Research Group and to foster interdisciplinary
discussion on the past, present, and future of bahah
and bahi. By integrating perspectives from Buddhist
studies, architecture, and heritage conservation, the
symposium sought to deepen understanding of their
historical formation, particularly from an architectural
perspective, and to explore future directions for
heritage practice and cultural sustainability.

This paper aims to clarify why an integrated
perspective is essential for recognizing the historic
values of these monasteries and for reassessing their
significance in the present day. In this sense, the paper
serves as an introductory framework and conceptual
overview for the need for a more fundamental and
interdisciplinary understanding of bahah and bahi.

2. Bahah and Bahi as Courtyard Architecture and
Urban Formation of Patan

Bahah and bahi derive from the Sanskrit term
‘vihara’ and share their origins with ancient Indian
Buddhist monasteries such as Nalanda Mahavihara.
They developed as courtyard-centered residential
complexes for Buddhist monks, managed by the
samgha. From the medieval period onward, bahah
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were primarily associated with non-celibate monks,
while bahi housed celibate monks, although both
types retained a common courtyard-based spatial
logic (Fig. 1, Fig. 3a, Fig. 3b). While a typical
courtyard measures around 10 X 10 meters, bahah
and bahT exhibit wide variation in scale, ranging from
small shared courtyards of approximately 20 m? to
large complexes exceeding 5,000 m? (Shakya et al.,
2018). In many cases, these courtyards are shared
with surrounding residential houses and are locally
known as nani or cuka, reflecting the deep integration
of monastic space into the everyday urban fabric.

The courtyard-centered spatial structure of bahah
and baht influenced not only Buddhist monastic
architecture but also the urban formation of Patan.
During the medieval Malla period, this spatial concept
is thought to have spread from royal palaces to the
residences of state officials and, subsequently, to
ordinary dwellings, contributing to the development
of the city as a “courtyard-style settlement.”

2.1. Reélationship of Bahah and Bahi with the
UNESCO WHS Patan Durbar Square

Patan Durbar Square, a UNESCO World Heritage Site
(Fig. 2), is characterized by a composition of multiple
courtyards that define the urban core. According
to local oral traditions, a Buddhist monastery once
occupied this site and was later relocated to allow for
the construction of the palace; the relocated monastery
is known today as Hah-bahah (Ratnakara Mahavihara)
(Locke, 1985). This memory persists in contemporary
religious practice, as Patan Durbar Square is included
among important pilgrimage sites during Gumla, the
sacred Buddhist month.

Supporting this oral tradition, a detailed architectural
study conducted by the Nippon Institute of
Technology (1985) demonstrates that courtyard type
buildings of royal palace and bahah monasteries share
common compositional principles in wall articulation
and spatial organization, despite differences in
ornamentation. The study argues that the influence
of Buddhist monastery architecture can be clearly
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observed in the buildings of the Patan Royal Palace.
It further clarifies that the arrangement of multiple
courtyards within the palace complex resembles the
continuous layout of bahah as an architectural group
and shows similarities to the spatial organization of
Nalanda Mahavihara in India.

Based on these findings, the study suggests that
courtyard-based architecture in Nepal predates the
Malla period and was most likely introduced during the
Licchavi dynasty. The study emphasizes that to further
clarify the historical development of this architectural
tradition, comparative research particularly in relation
to Indian architectural contexts remains essential.
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Figure 1: Chusya-bahah (left) and Pintu-bahi (right).
(Source: Korn, 1977, pp. 16-17)
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2.2 Relationship of Bahah and Baht
Residential Courtyards

Another important contribution is the work of
Prof. Mohan Moorti Pant, who investigated the
spatial structure of Newar settlements. His research

with the

demonstrated that large residential courtyard blocks
were intentionally planned and that this planning
principle has its roots in Buddhist monastic traditions.
He identified a strong correspondence between the
courtyard layouts of residential blocks and those of
bahah monasteries, suggesting that the spatial logic of

Figure 2: Plan of Patan Durbar Square. (Source: KVPT,
2006, p. 14)

Figure 3a: Chusya-bahah (Source: NHDP-DANAM)

Figure 3b: Pintu-bahi. (before demolishing)
(Photograph by Lata Shakya)
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the historic town evolved following the introduction
of Vajrayana Buddhism, likely around the seventh or
eighth century. His case studies further indicate that
such courtyard-based planning was already established
by the twelfth century (Pant & Funo, 2004).

2.3. Hand Written Manuscript on Courtyard
Architecture

This interpretation is further supported by manuscript
evidence. Numerous handwritten manuscripts
illustrate courtyard-centered house layouts and are
believed to have been produced by scribes drawing
on the Kriyasamgrahapanjika. These illustrated
manuscripts are preserved in institutions such as Asa
Saphti Kuthi, National Archives and are also held
by local carpenters and house builders, written in

classical Sanskrit and later, Newar language.

Figure 4 presents a representative example illustrating
the symbolic meanings of different courtyard
configurations and the buildings enclosing them. In
the upper row, the first image from the left depicts a
svastika, and the second depicts a vihara; both bear
the inscription, “Those who live in this house will be
blessed with everything.” This inscription appears
to promote the construction of dwellings in the form
of catussala, a courtyard enclosed by buildings on
all four sides. Together, textual sources, manuscript
evidence, and architectural studies indicate a close
relationship between Buddhist ritual traditions,

Figure 4: Handwritten Manuscript in Paper
It depicts layout and description of buildings surrounding the
courtyard. (Source: Asa Saphii Kuthi collection)
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monastic architecture, and the development of
courtyard-based urban form. However, an integrated
historical understanding that clearly connects
monastic architecture with the urban-scale formation

of Patan remains limited.

3. Recognition of Bahah and Baht as Important
Historic M onuments

Despite their historical, architectural, and cultural
significance, bahah and baht have not been sufficiently
recognized within Nepal’s legal and institutional
heritage frameworks.

3.1. TheAncient Monument Preservation Act

The Ancient Monument Preservation Act (AMPA),
enacted in 1956, remains the principal legislation
governing heritage conservation in Nepal. The Act
defines “Ancient Monuments,” “Archaeological
Objects,” and provides for the classification of heritage
into three categories: monuments of international,
national, and local importance. However, although
temples, monasteries, houses, stupas, and vihara
older than one hundred years are defined as ancient
monuments, the specific categories have not yet
been formally listed. The terms bahah and bahi are
not explicitly mentioned in the Act; instead, they are
subsumed under the broader category of monasteries
or vihara. A clause concerning the operation of
religious institutions (Section 3E) stipulates that up
to fifty percent of donated funds must be used for
conservation and environmental improvement. While
this provision includes bahah and bahi in principle,
the Act does not provide a clear definition of their
unique characteristics as courtyard-based monastic
residential complexes with living ritual and communal
functions.

3.2 Post-Earthquake Reconstruction Guidelines
(2018)

Following the 2015 Gorkha Earthquake, the
government issued the “Procedure Related to the
Conservation, Renovation and Reconstruction of
Gumba, Vihara, and Stiipa Affected by the Earthquake,
20757 (NRA, 2018). This guideline -classifies

monasteries nationwide according to coverage area
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and proposes standardized reconstruction models,
including one- or two-storied structures built with
reinforced concrete (RCC) frames and brick or stone
infill. While this approach ensures structural safety
and efficiency, it reflects a predominantly engineering-
oriented perspective. The specific architectural logic

of bahah and bahi—such as their courtyard
configuration, traditional construction methods,
communal ownership systems, and ritual spatial

hierarchy—is not adequately addressed.

3.3 Differences among Bahah/Bahi, Theravada
Vihara, and Tibetan Gumba

In Nepal, the English term “monasteries” encompasses
different Buddhist traditions, including bahah and baht
of the Newar Buddhist community, Theravada Vihara,
and Tibetan Buddhist gumba. Although all represent
Buddhist institutions, their historical development,
institutional organization, and architectural formation
differ significantly.

Bahah and baht have historically been organized in
a samgha system for each monastery and sustained
through hereditary succession among Sakya and
Vajracarya lineages. Their institutional continuity
is embedded within the historic urban fabric of the
Kathmandu Valley, where courtyard-based spatial
organization and localized samgha networks evolved
over centuries. Theravada institutions in Nepal,
while rooted in an ancient Buddhist tradition, were
institutionally established primarily in the twentieth
century. They are organized under anationwide samgha
of ordained monks structured through ordination
lineage rather than hereditary systems. This national
monastic structure often maintains connections with
transnational Theravada networks. Tibetan Buddhist
gumba possess long historical traditions in Himalayan
regions and are typically organized through lineage-
based monastic orders. In the Kathmandu Valley,
however, many gumba represent relatively recent
institutional establishments. Their architectural forms
and spatial settings differ from the historically evolved
urban courtyard-based bahah and baht system.

Background and Rationale

Such diversity underscores the need for clearer
legal and heritage classifications. The historical
transformation of bahah and bahi, discussed in the
following section (see Fig. 9)

3.4 Consequences for Conservation Practice

As a result of these definitional and regulatory gaps,
conservation practices have often focused primarily
on physical elements such as walls, roofs, and fagades,
without sufficient attention to architectural integrity
and cultural continuity. In several post-earthquake
reconstruction projects, traditional construction
elements were altered or removed (Fig. 5, 6, 7 & 8)
for example:

1) the removal of the base stone of pillars (ilvaharh)
2) replacement of original pillars with new ones

3) insertion of additional wooden frames within

brick walls

Although local experts and community members raised
concerns regarding these interventions, reconstruction
proceeded claiming that it is in accordance with the
National Building Code 203 and related seismic
standards. In the absence of clearly articulated legal
definitions and heritage-specific guidelines for bahah
and bahi, engineering compliance became the primary
reference point (Shakya et al., 2025).

These cases underscore the urgent need to document
and systematize the traditional construction methods
and spatial principles unique to bahah and bahi
Without such documentation and shared guidelines,
post-disaster restoration risks undermining the very
historic and cultural values it seeks to preserve.

4. Transformation of Bahah and Baht and Living
Heritage Valuesfor Future Sustainability

Bahah and bahi, the traditional Buddhist monasteries
of the Kathmandu Valley, are not static monuments
but dynamic institutions that have continuously
transformed in response to political, social, and
religious change. However, they continue to embody
rich tangible and intangible values.
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Figure5: Traditional Structural System of a Courtyard-Type Buddhist Monastery. Sectional drawing illustrating the load-
bearing masonry walls, and column system with stone-based (ilvaham) (source: Watanabe et al., 1998, Appendix).

K
Figure 6: Comparison between Traditional and Reconstructed Ground Floor Plans of Pintu-bahi.

Left: Traditional ground floor plan based on load-bearing masonry and timber columns (Source: Korn, 1998).
Right: Proposed reconstruction plan introducing additional columns and modified wall structures (National Reconstruction

Authority, 2021).

Figure 7: Original Columns Figure 8: Newly Installed Columns

Columns with Stone Bases (ilvaham) Prior to Demolition =~ Columns without base stone instead placed over the wooden member

for Reconstruction. (Photograph by Lata Shakya) burried in ground without any dampproofing measures. (Photograph by
Lata Shakya)
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4.1 Transformation of Bahah and Bahi

As illustrated in Fig. 9, although the Kriyasamgraha
was compiled in the eleventh century, the majority
of extant bahah and bahi were established after the
twelfth century. A stone inscription at Pinchebahah
(1593 CE) records a monastery consecrated according
to the Kriyasamgrahasastra, suggesting that the text
remained influential in subsequent centuries. It is
therefore reasonable to assume that its architectural
and ritual principles influenced a significant number
of these monasteries. Over time, monastic life shifted
from academically oriented celibate communities
toward increasingly ritual-centered and hereditary
systems shaped by caste organization and state
policies.

Between the eighth and twelfth centuries, bahah and
baht primarily functioned as residences for celibate
monks engaged in Buddhist study. By the medieval
period, monastic practitioners became differentiated
into celibate monks residing in baht and non-celibate
monks (grhastha bhiksu/vajracarya) residing in bahah.
This institutional transformation corresponded with
architectural evolution, as monasteries developed
from hall-type structures into residential complexes
composed of private rooms. Under the Malla dynasty,
monastic institutions were further formalized through
lineage-based organization, and ritual practices
such as ciidakarma (bare chuyegu) became central
mechanisms of continuity. By the late seventeenth
century, hierarchical classifications into Mu-baha,
Mu-bahi, and Kaca-bahah/bahi (sub-monasteries)
established networks of ritual authority that continue
to structure monastic organization today (Shakya et
al., 2018).

4.2 Modernization and Succession of Monastic
Community “ Samgha”

Modernization introduced additional transformations.
Urbanization, migration, and shifts in occupational
patterns altered the residential and economic
foundations of the samgha. In some areas, particularly
in Kathmandu, commercial development (Fig. 10)
and the decline of resident monastic communities
weakened institutional continuity. In contrast, Patan
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Figure 10: Makhambahi, Kathmandu
Ilustrating the commercialization of bahi spaces in the urban
context (Photograph by Lata Shakya).

Figure 11: Cve Puco Bahi, Patan

The monastery building has been reconstructed in reinforced
concrete (RCC) while continuing to function as a Buddhist
center (Photograph by The 2022 Field Survey Team).

has maintained relatively stronger organizational
structures, partly due to the establishment of the
Bauddha Vihara Samgha, Lalitpur in 1974 who
facilitated obtaining property ownership certificate
in name of vihara institution (Fig. 11). Nevertheless,
demographic change and overseas migration present
emerging challenges for succession (Shakya et.al.,
2018).

According to a 2022 field survey conducted by the
author jointly with the Bauddha Vihara Samgha under a
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JSPS-funded
monasteries where ciidakarma is still performed,

research  project, among 46
five bahi reported zero active samgha members.
In such cases, management has been transferred to
umbrella organizations or neighboring monasteries,
demonstrating the emergence of adaptive governance
networks. However, increasing overseas education
and migration among younger generations raise
critical concerns regarding long-term succession and
institutional continuity.

Ensuring the sustainability of bahah and bahi
therefore requires not only architectural conservation
but also the strengthening of collective management
frameworks capable of responding to demographic
change.

4.3 Living Heritage Value of Bahah and Bahi
Despite these transformations, bahah and bahi remain
living heritage sites. Their value extends beyond

architectural form to encompass ritual continuity,

Figure 12: Kva-bahah, llamnani and Its Surrounding
Residential Cluster (Photograph by Suman Ratna Dhakhwa)

—
i s

Figure 13: Thellamnani Courtyard
An illustration showing the life during evacuation in the courtyard. (Illustrated by Ar. Rimishna Manandhar, Source: Shakya et al.,
2019, p. 59)

Background and Rationale

governance systems, artisanal traditions, and
communal practices embedded in courtyard spaces
(Fig. 12). The monasteries integrate tangible elements
such as brick-timber structures, sculptural programs,
and spatial hierarchies with intangible cultural
practices, including initiation rites (ciidakarma),
daily worship (nityapiija), alms (pafjara/samyaka
mahadana), pilgrimage cycles (matayah, bahahpiija),

and collective management knowledge.

In addition, the use of monastery courtyards as
evacuation spaces following the 2015 earthquake
further demonstrates their role as infrastructures of
social resilience (Shakya et al., 2019).

Although bahah and bahi have
transformed, their courtyard-based spatial logic,

continuously

ritual continuity, and community governance systems
demonstrate that they remain living heritage embedded
in the urban fabric of historic cities. This perspective
aligns with discussions on the interdependence of
tangible and intangible heritage in disaster-resilient
historic cities (Fig. 13) (Shakya, 2019).

5. The Need for Interdisciplinary Research

The fundamental relationship between courtyard
architecture and urban formation, the clarity of
traditional structural principles, and the recognition
of their combined tangible and intangible values
remain insufficiently articulated in both academic and
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policy frameworks. Addressing these gaps requires a
systematic interdisciplinary approach.

With this motivation, the Kriyasamgraha Research
Group was established with five members from
Japan and Nepal. The group has held monthly online
2024. The group
aims to conduct interdisciplinary research on the

meetings since September
Kriyasamgraha manuscript from an architectural
perspective. The establishment of the Kriyasamgraha
Research Group and the organization of this
symposium represent an initial step toward clarifying
these architectural, historical, and living heritage
dimensions and toward formulating a sustainable

framework for the future of bahah and bahi.
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Abstract

This paper discusses the influence of Kuladatta’s Kriyasamgraha(-pafijika) on the development of Newar

Buddhism in the Kathmandu Valley. Specifically, this paper reports on the inscription which mentions the

Kriyasamgraha as an authoritative text for Buddhist monastery construction, and pieces of evidence that the

Kriyasamgraha was used as a manual in actual monastery construction. As a conclusion, it is argued that deep

understanding of the traditional Buddhist architecture based upon the Kriyasamgraha (and related texts) is

necessary for the compatibility of cultural property conservation and city-planning in the Kathmandu Valley.

Keywords: Kriyasamgraha(pafijika); Newar Buddhism; Monastery Construction Manual

1. Introduction

In course of its development, Tantric Buddhism
extended over a wider social domain, offering a wide
range of public rituals. Tantric Buddhism offered
various kinds of consecration ceremonies (pratistha).
Saivism, another Tantric religion, produced Paddhatis
and Pratisthatantras which teach the details of
these public social rituals. Tantric Buddhism also
produced a number of manuals which are closely
comparable to Saiva Pratisthatantras and Paddhatis.
Of these, three manuals are particularly rich in
information: the Kriyasamgraha, more precisely the
Kriyasamgrahapaiijika, of Kuladatta, the Vajravalf of
Abhayakaragupta, and the Acaryakriyasamuccaya of
Jagaddarpana or Darpanacarya, which incorporates
much of the Vajravalf but adds some new materials.
Of these three, the Kriyasamgraha is an important
text in the respects that it contains much information
about the Buddhist architecture and that it has a strong
influence on Newar Buddhism.

2. The Kriyasamgraha and Buddhism in the
Kathmandu Valley

The close connection between the Kriyasamgraha
and Buddhism in the Kathmandu Valley is seen from
several things. First, in his rNal * byor rgyud kyi rgya

mtshor ’jug pa’i gru gzings (The Boat Entering the
Ocean of the Yogatantra), Bu ston, an eminent scholar
monk in Tibet, mentions only the name of the author
Kuladatta, saying that he is of Nepalese origin. We
do not have other biographical information regarding
him.

bal pa’i pa ndi ta rigs kyis byin pa zhes bya ba
mdzad pa’i rdo rje byings kyi dkyil cho ga bya
ba bsdus pa zhes bya ba lo tsha ba grags pa rgyal
gyis bsgyur ba zhig "od do |

Bu ston’s rNal *byor rgyud kyi rgya mtshor ’jug
pa’i gru gzings (f.91v5).

(Trsl.) The translator Grags rgyal translated the
Kriyasamgraha written by a Nepalese scholar
named Kuladatta, which is a manual of ritual
[based on] the Vajradhatumandala [taught in the
Sarvatathagatatattvasamgrahal.

Kazumi Yoshizaki, a Japanese scholar of Newar
Buddhism, has introduced the description of Kuladatta
in a Newari source that he has consulted. There
Kuladatta is closely associated with Tathagatavajra
who organized the vajracaryasamgha of the

Hiranyavarna Mahavihara when it was constructed
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by King Bhaskaradeva (reigned 1045-48) (Tanaka
&Yoshizaki, 1998, p. 28).!

I received a letter from Yoshizaki concerning this
matter. According to the Nepalese source which he
consulted, Kuladatta is a tvay pasa of Tathagatavajra.
In modern Newari, tvay means a friend or fictitious
brother (relation established ritually).

There are some elements peculiar to Buddhism in the
Kathmandu valley in the Kriyasamgraha. The greatest
peculiarity is that Kuladatta teaches “the ten rites
(dasa kriyah)”in the section of pratistha (consecration
ritual of Buddhist images and other sacred objects).
These ten rites correspond to the life-cycle rites which
are still performed among the Newar Buddhists today.

In addition, in the same section, there is a short
description which is reminiscent of the lost wax
method, a traditional casting method in the Himalayan
region.

3. TheKriyasamgrahaasaM onastery Construction

Manual

As a mandalavidhi, Kriyasamgrahateaches procedures

of various rites related to a mandala. One of its

greatest characteristicst is that the Kriyasamgraha is

as a whole a monastery construction manual. I show

in the table which chapter corresponds to which phase

of the construction of a monastery.

Chapter 1 Choice of a site

Chapter 2 Levelling the ground

Chapter 3 ‘Preparatory religious performance’ to the
foundation work

Chapter 4 Planning

Chapter 5 Choice of wood or stone suitable for
making image; and Installation of doors
and pillars

Chapter 6 Construction of a mandala including
rituals employing it

Chapter 7 Decoration inside and outside a monastery

Chapter 8 Supplementary and concluding rituals

(Tanemura, 2004, p. 17, Table 1.3)

1 See Tanemura (2004, p. 8, footnote 21). Yoshizaki does not
mention the source of this information. lain Sinclair informed me that
Asakaji Bajracarya mentions this information in his Taraparajika, on
page ja. Perhaps Yoshizaki’s source is also this book.
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There is a piece of evidence which proves that the
Kriyasamgraha was an authority for a monastery
construction in the Kathmadu Valley. There is an
inscription which says that Sakyabhiksu Jayalaksa alias
Jayaharsapala inaugurated the pratistha (consecration)
of the Jambiinadamahavihara in Kathmandu in Nepal
Samvat 711, specifying the ritual would be done
following the prescription of the Kriyasamgraha (See
also Tanemura (2004, p. 16, footnote 36).

Regmi (1965, part 4, pp. 2744, Inscription No.
27) and Alexis Sanderson’s “corrected” text.
evam viharapratisthapitartham prathamam
bhiuparigraha-krodha(23)gnipiija-
*kumaryarcana (: kumari, arcana R)-mariciraksa
*Salyapariksa (: Salyopariksa R)-bhiimiyacana-
ekasitikosthasthadevatapiija- yavaropa*na(:

nam R)janguli(24)paja-kalasadhivasana-
kilak*aropana(: alopanam R)-siitrapata*na-(:
nam R)-vastupar*i(: i R)ksa-sandhipariksa-bhiim
ikhandapadasthapanaparyantanam yathakri(25)
yasamgrahasastroktakrama*paripatena

(for paripatya) prthak prthak piijahomadikam
krtva asmin jambiinadam mahaviharam
padasthapitam bhava*tu(: tuh R). (26)
tadanantaram(: tadantara R)-gavaksasthapa*na(:
nam R)-Sirodarusthapanaparyantanam
yathavidhivat karma krtva varsaike(27)na
sampiirnam bha*vatu(: vantu R). nepa*Ila(: le
R)samvatsare fia e dvi [712] vaisa*kha(: sa R)
krsnapakse saptamyam tithau sravananaksatre
somavasare asmin dine idam (28)viha*ra(: ram R)
srikhal*avarohanam (: avalohanam R) bhavatu.
sre(: sri R)yo ’stu.

R: Regmi

(Trsl.) In order that thus the monastery is
consecrated, first, [the following rites] would
be performed [in due order]: obtaining of a
site for the monastery, worship of the wrathful
fire, worship of a kumari, protection by Marici,
examination of extraneous things beneath the
site, begging the site [from the Goddess of the
Earth], worship of the deities who reside in the

eighty-one compartment [on the site], planting
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Figure 1: Manuscripts of the Kriyasamgraha Preserved in the Collection of Aksayesvara MahaviharaLibrary

of barley, worship of Janguli, incubation of the
water pots, driving of the ritual spikes, setting of
the cords [for the planning], examination of the
[naga] of the site, examination of the junctions,
and up to the installation of the “feet” in the
spots of the site. [These rites were performed] in
the manners taught in the Kriyasamgrahasastra,
and in each rite, worship, homa and other
[necessary rites] would be performed. [After
that,] the Jambiinada Great Monastery would be
established here [in this place].

After that, the rites up to the installation of round
windows and sirodaru were performed following
the rules, and after one year [the monastery]
would be perfected. In the Nepal year of 712, on
the seventh lunar day of the waning fortnight of
the month of Vaisakha, in the lunar mansion of
Sravana, on Monday today, this releasing of iron
chains from the monastery(?) would be done.
May there be religious merits.

4. Kriyasamgraha as a Practical Manual Used in
the Kathmandu Valley

The fact that many manuscripts of the
Kriyasamgraha shows that it has been an influential
manual for Newar Buddhism. In addition, many of
the manuscripts which I have consulted have leaves
at the end on which tables of contents are written;
and some of those manuscripts have notes apparently
written by officiants, who used them as manuals in
actual rituals, between the lines and in the margin.
It is particularly interesting that in the section of the

vastunaga some of the measurements are modified in
one of the manuscripts. Most probably this is because
there was slight difference between the theoretical
measurements and the actual measurements on
the site for a monastery. These facts show that the
Kriyasamgraha was actually used as a manual for
monastery construction ritual in the Kathmandu
Valley.

There is another small piece of evidence that some
of the monastery in the valley were built following
the teachings of the Kriyasamgraha. The following
passage is quoted from the vastunaga section.

sodasahastalanayopalaksitabhavisyadvihara-
bhiibhage pratidinam padonatrayodasangulam
vastunagasya samkramanam bhavati
(Tanemura, 2002, p. 557).

(Trsl.) On the site for a monastery of which [the
size] is indicated by the monk’s cell of 16 cubits,
the vastunaga moves 12.75 angulas (breadth of
fingers) every day.

A vastunaga rotates clockwise once around his
centre, i.e. the navel, spending one year. The site
for a monastery is divided into 81 compartments,
which means a side of the site was divided into 9. A
vastunaga moves three compartments spending one
month, which means that he rotates from one end to
the other end of a side spending 90 days. This means
that the length of the site is 12.75 x 90 = 1147.5
anigulas. This length is approximately 22 meters. This
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Figure 2: Grhapratisthapustaka, DPN 2857, folio-032,

A$a Saphii K uthi

calculation result is very close to the plans of Cabahi
and Ibabahi. The plan of the former is a square with a
side of slightly more than 21 meters, and the latter one
with a side of slightly more than 23 meters.

5. Concluding Remarks

As stated above, the Kriyasamgraha has several
elements peculiar to Newar Buddhist tradition in the
Kriyasamgraha. However, it is also true that there are
many parts which we do not really understand if we do
not know the architectural tradition in the Kathmandu
Valley. I hope that cross-disciplinary research like this
symposium help our understanding of the Buddhist
tradition in the Kathmandu Valley, and that this
understanding will make possible the compatibility
of cultural property conservation and city-planning in
the Kathmandu Valley.
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Some observers are of the opinion that there is no
monasticism in Nepalese Buddhism. If so, a very
striking question arises: what and why did
numerous Buddhist monasteries that are still extant
in the Kathmandu valley stand for? The valley is
distinguished by its old monasteries, attracting scores
of visitors/tourists even today. One can easily assume
these were not mere buildings. The dwelling place
of samgha members or the monks is a monastery
where they dedicate their life in the practice and
propagation of the Dharma. After all, monasteries
are the buildings where monks or monastics live as
a community (Hornby, 1995, p. 751). An attempt is
made here to provide information on old monasteries

of Nepalamandala related to indigenous Nepalese
Buddhism!

Architectural features of the monasteries give a clear

also known as Newar Buddhism.

indication that they must have been used for the specific
purpose, which is none other than the practice and
propagation of Dharma. Monasteries (Viharas) served
as centers for the socio-religious affairs of the entire
Buddhist community (Slusser, 1998, p. 288). In other
words, they are the centers where monastic activities
are carried out. Another way to assess the magnitude

1. Nepalese Buddhism is generally understood as traditional
Newar Buddhism, though there are at present three types of
Buddhism in the kingdom of Nepal, viz., 1. Theravadins, 2.
Northern Buddhism or Himalayan Buddhism, and 3.Tradition-
al Nepalese Buddhism.
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of Newar monasticism is by looking at its magnificent
monasteries. Nepal is home to a large number of old
monasteries. It serves to exemplify and provide proof
of the greatness of the Nepalese monastic system.
To create a Buddhist society with a large monastic
segment, however, meant there had to be thousands
of people willing to pursue the Buddhist teachings.
These people are bound together and to the Dharma
through the monasteries. In Nepal, the monastery is
a Newar Buddhist religious complex where monastic
samgha members live by performing different types
of rites and rituals. It is a place of religious bliss and a

Buddhist religious center.

1. Meaning and Its Types

The monastery is defined as a building in which
Buddhist icons are lodged, and monastics—monks
and nuns are housed (Nagao, 2010, p. 189). The
definition does not wholly fit to the description of
earlier monastic dwellings at the time of Buddha. In
the earliest stages, the monastic institutions had room
neither for the worship of icons nor the quartering
of monks. It meant a temporary shelter for eremitic
monks from all four quarters (caturdisa samgha) at
a difficult time like rainy season (Nagao, 2010, p.
190). After the transformation of monastic shelter
into the monastery called initially as ‘Vihara’
(Anandakaushalyayan, 1989, p. 305) deriving from

Surendra Man Bajracharya
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its Pali root °Viharati’ meaning for walking and
staying, monasticism grew profusely. Our knowledge
of Buddhist monastic institutions is derived mostly
from the Vinaya, the Buddhist monastic code, which,
however, took its present textual form only about
the beginning of the Christian era. Thus, these texts,
though they refer to many incidents contemporaneous
with the Buddha himself, reflect the thinking of a
much later time, when they were redacted. As the
monastery reaches full maturity later, it developed as
a coenobium.

In Nepalese context, a monastery not only denotes
to the dwelling place of monastics, the seat of triple
gems, the center of Buddhist activities, the storehouse
of Buddhist icons and teachings, it also bears the total
essence of Nepalese Buddhism because it, as a whole,
is visualized as Vajradhatu Mandala. Mandala is one
of the important parts of Vajrayana Buddhism, and it is
used as the medium of actualizing Buddhist concepts.
Unless knowledge of mandala is known, Buddhism
of Nepalamandala cannot be understood. Vajradhatu
Mandala is one of the Mandala which represents
dharmakaya, the Buddha essence. According to the
celebrated Buddhist text Kriyasamgrahapaijika, a
vihara is constructed on Vajradhatu Mandala. There-
fore, Nepalese monastery itself represents Buddha
essence as it is erected over Vajradhatu Mandala.

Figure 1: Performing Dharmagandi Ritual at Hiranyavarna Mahavihara (Photograph by Sanjay Shakya)

20 ARCHITECTURE & FUNCTIONS OF BAHAH AND BAHT

Proceedings of the International Symposium on the Kriyasamgraha



Surendra Man Bajracharya
The Architectural Tradition in Buddhist Monasticism

2. Bahah and Bahi Monasteries

Monasteries in Nepalamandala were called Viharas
in the ancient period, Mahaviharas in the medieval
period, and bahah and bahi in the post medieval or
modern period till today. Though all the monasteries
of Newar Buddhism are still called Mahavihara
in Sanskrit, they differ substantially according to
their samghas. However, these terms are often used
interchangeably to denote the monastery. They must
have been called Mahavihara, considering their
importance. The term Mahavihara was used in India
for a cluster of viharas, or a large vihara that had many
branches, such as the complex that existed in Nalanda
(Locke, 1985, p. 9). This definition seems valid only
for big monasteries like Hiranyavarna Mahavihara and
Rudravarna Mahavihara having many $akha (branch)
viharas. Otherwise, in Nepal, individual monasteries
having a significant role is called Mahavihara. The
three cities of Kathmandu valley: Kantipur, Lalitpur,
and Bhaktapur consist of a large number of Buddhist
monasteries which are locally known as bahah or bahf.
The existence of numerous viharas in the Kathmandu
Valley, more particularly in Patan City, suggests that

monasticism is very old and has remained popular in

Figure 2: Shakya Child during Pravrajya (Bare Chuyegu)
Source: Slusser (1998, Plate 488)
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Nepal. Bahah is the degenerated form of its Sanskrit
term ‘Vihara’ for the monastery (Locke, 1985, pp.
3, 21-28, 247, 425-427). Though the meaning and
purpose are nearly the same, bahah and baht slightly
differ in architectural form. The differentiation between
bahah and bahi in Nepalamandala follows from the
two different monastic traditions. It is assumed that
bahi, deriving from the word ‘bahira’ meaning outside
settlement, was designed to accommodate celibate
Bhiksus only. So, they were originally built outside
the residential area of the city. The location of bahis
like Pucobahi, Guitahbahi proves this postulation.
In some texts, bahi is mentioned under the class
“Madhymaka Vihara” (Shakya, 1995, p. 4). Similar
structures have occupied the sites of many vihara
for at least 1200 years (Korn, 1976, p. 27). This is
known from the architecture of the monastery, which
was mostly based on the text Kriyasamgraha. Present
viharas have preserved ancient style, though none of
them is older than perhaps three to four hundred years,
since they were either constructed or renovated during
the medieval period.

Later, Vajrayana ideals permitted marriage to the
monks. Those monks who married left bahi and
joined another type of vihara called bahah, where
they lived with their family as grhastha bhiksu (Korn,
1976, p. 27). This shifting was taking place since the
13th century, as Dharmasvami’s account testifies that
pure Mahayana without esoteric features was still in
practice, though most of the old viharas (bahis) had
been deserted (Regmi, 1965, p. 865). With the growing
popularity of Vajrayana, the tendency of following
grhastha bhiksu system also grew. As a consequence,
more and more bahahs were built. Some scholars
believe that Newar monasteries (bahah and bahi both)
once housed celibate monks who converted to married
‘Bare’* later (Greenwold, 1974, pp. 129—-148). But the
former view seems more reasonable as the number of
bahahs is much more than the bahis. From the strictly
religious point of view, all bahah and baht are equally
monasteries (vihara), and all of them must have at
least a caitya, the main shrine, and a tantric shrine

2. The term ‘Bare’is derived from the sanskrit word ‘Bandhya’
literally means ‘honorable” which is being commonly used to
called ordained monk of bahah or bahi.
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Figure 3: Rudravarna Mahavihara (Okubahah),
Photograph by Suman Ratna Dhakhwa

Table 1: Differences between Bahah and Bahi Monasteries

Surendra Man Bajracharya
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Figure 4: Rajasri Mahavihara (Ibabahi)
Photograph by Suman Ratna Dhakhwa

Bahah

Bahi

1. | Lions guard the entrance

Generally, no lion guard

2. |One low plinth-step surround the building
externally

At least one high plinth-step surrounds the building
externally

3. | Torana (Tympanum) above the entrance door

Generally, no Torana

4. | A clearly defined entrance area(foyer) with
Phalchas (Vestibules)

Partition walls forming the entrance area: probably a
later addition

5. | The central room of the front wing a bay-window
or pastka jhyah facing the front yard/road

The central room of the front wing has a wide doorway
with balcony above facing the road.

6. | Four narrow staircases leading to four separate
groups of rooms

One broad wooden staircase leading to the hall of the
upper floor.

7. | Small groups of rooms organized into isolated
groups

An open colonnade in both storeys

8. | The shrine is the part of the building structure

The shrine is an isolated room forming an circumabu-
latory passage around the shrine.

10.
directly above the shrine.

A caitya-shaped pinnacle or Gajur on the roof

A temple-like lantern (cupola) called phuca, pura or
pula above the shrine.

Representative example: Chusyabahah (Gunakara
Mahavihara)

Representative example: Iba Baht

(Rajasri Mahavihara)

‘agam’ (Gellner, 1993, p. 168). And, in those periods,
anyone from any caste could become a monk.

With urbanization, bahis also became surrounded
by the settlements as the bahah was, and its original
purpose became less tenable. While bahahs have an
explicit Tantric agenda and remained the place for
vajrayana practice, bahis are institutions where, by
contrast, the principle of celibate monkhood was
emphasized, and so believed to have stuck to the pure
Mahayana Buddhism (Gellner, 2001, p. 161). This
view is also revealed from Wright’s chronicle, which
mentioned bahl as ‘nivanika vanaprastha vihara’
(meaning a place for recluses aiming at nirvana)

22 ARCHITECTURE & FUNCTIONS OF BAHAH AND BAHT

while bahah ‘samsarika tantrika vihara’ (meaning
a place for practitioners of tantric serving worldly
people) (Wright, 2000, p. 237). Therefore, bahi is the
monastery where celibate monks reside (Gyawali,
2019 V.S., p. 183). This must be the reason that still
now the monastics of bahi are called ‘bikhu bare’,
actually it must have meant ‘bhiksu bare’ (celibate
monks), while others are called just bare (venerable
ones). Another view is that the bahis were a lower
class of vihara where the bhiksus or the monastics
would receive their first training. After completing
training, they would become upasampradaya bhiksus
and join a bahah for further study and training (Locke,
1980, p. 19).
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Bahis are considered a lower form of Buddhist
institutions than bahahs. This seems to mean that the
schedule of rituals in a bahah is more rigid, the rituals
more elaborate and better organized. Bahi monasteries
mostly have Sakyas in their samgha, while bahah
monasteries may have only Sakyas or Vajracaryas or
both in their samgha.

Apart from the above-mentioned differences between
bahah and bahi, some important structural differences
are presented in Table:1 based on Korn (1976, p. 36)

2.1. Mu-bahah, the Principal Monastery

Some bahahs are classed as principal monasteries, mi-
bahah, to which is attached a separate or independent
samgha for the performance of its monastic activities.
The samgha has its own elders and is not considered
a part of another samgha. Mi-bahah generally
must have Vajracaryas as their samgha members,
exclusively or in addition to Sakyabhiksus. However,
this does not apply in Patan as there are mii-bahahs
without Vajracaryas samgha members. In other
words, Vajracarya samgha members are associated
only with mii-bahah monasteries. Initiation programs
regularly take place in mi-bahah. One ground of
knowing mii-bahah is that there is a ritual of beating
Dharmagandi which is meant to inform the locals
about the occurrence of religious performances at the
monasteries (Shakya, 1995, p. 4). Previously, it was
done four times a day, but these days it is done in
lesser times as a part of the ritual in mu-bahah (Fig. 1).

They must have been called principal vihara, as
they have active samghas that play a dominant role
in decision-making regarding Newar monasticism.
Sakyas residing in principle viharas are called
Sakyabhiksus or Sakyavamsa, while those associated
to bahah and kaca bahah are called Se'lkyavar'néa
and those in the bahi, Brahmacarya bhiksus or
Brahmacarya $akya or bikhu bare. Nowadays, the
difference is considered negligible.

2.2. Kaca Bahah, Kaca Bahi
Some principal Mahavihara (Mi-bahah), bahahs,
and baht have their branches, which are categorized

Relationships between the Kriyasamgraha and Bahah & Baht

as samanya vihara (ordinary monastery) called ‘kaca
bahah’, meaning branch monastery. Daily routine
ritual pijja is performed, but initiation for the monks
does not take place in such kaca bahah. Branch ($akha
or kaca) bahah means a bahah whose samgha is not
independent, but is considered a part of the samgha of a
principal bahah where initiations are performed. It can
be easily assumed that as the samgha members grew,
those monastics who could not be accommodated in
the main bahah were settled there.

2.3. Nani-Bahah

Mi-bahah has associated clusters of the residential
quarters with open spaces called ‘nani’, most of which
are located adjacent to the mii-bahah. In some cases,
the nani-courtyard has gained status of nani-bahah
having kvapadyah shrine and associated rituals. The
ritual of beating Dharmagandi is not performed in
nani-bahah.

3. Development of Monasteriesin Nepalamandala
Viharas or monasteries must have come into existence
in the Kathmandu Valley a long time ago (Vaidya,
1986, p. 1). According to the Svayambhiipurana
chronicles and popular belief, the Kathmandu Valley
became fit for human habitation after bodhisattva
Mafijuéri drained the water from the Valley, which was
once a lake—Nagahrada (serpent lake). Mafijusri then
enthroned King Dharmakara, and a large number of
the followers of the king began to reside in the valley
as celibate monks who were influenced and initiated
by Krakuchanda Buddha in Tretayuga (Shakya, 2001,
pp. 94-104 & Bhandari, 2025 V.S., p. 21). When the
Buddha stayed at Bagdvara of Sivapuri Hill (Siphucho
Hill in Newari) in the north of Kathmandu Valley, he
was believed to have ordained some 700 disciples,
including Gunadhvaja Brahmana and Abhayananda
KsetrT (Shakya, 2004, p. 19; Bhandari, 2025 V.S.; &
Gellner, 1993, p. 193). The Tathagata established a
monastery and arranged for the first time a samgha
(Shakya, 2036 V.S., pp. 88-89). It is believed that
viharas were built for the residence of these celibate

monks for their monastic practice in that period.
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Historically, the resting places of the monks, avasa
or arama in Sakyamuni Buddha’s time, were the
monastery. As mentioned in Buddhist literature,
Gautam Buddha and his followers stayed at
Nyagrodharama vihara during his visit to Kapilavastu
of Nepal. It is said that in the first year of his
enlightenment, twenty thousand monks accompanied
the Buddha and stayed at this vihara. However, it is
understood that the earlier Buddhist monument was
the caitya, which predates the monastery that we
conceived of. It is evident from historical records
in India, e.g., Sanci, Bharhut, Bhaja, and Nepal.
Svayambhi caitya, Namra caitya (Namo Buddha
Khasti (Bauddha) caitya
of Nepalamandala indicated the same. Then there

caitya), Samkhu caitya,

was a tradition of constructing vihara in the vicinity
or premises of the caityas. There were remnants
of monasteries in India near the caityas. In Nepal,
Sinaguvihara Gumvihara of
Samkhu, and so forth reveal the same fact. Still, the

Svayambhi area, Baudha caitya area, and Namra

of  Svayambhi,

area are among the most preferred sites for the
construction of monasteries (mainly gompas, i.e.,
Buddhist monasteries of Himalayan Buddhism based
on Tibetan style). Caitya later became an integral
part of the monastery. Therefore, it can be said that
in the beginning, monasteries were made outside the
settlement areas in solitary places, mostly near the
famous caityas. Later, monasteries also came to be
surrounded by settlements with growing urbanization.
After the conversion of celibate monks into married
householder monastics, monasteries, especially
bahahs, were built within the city area so that they could
be engaged in various occupations and could have
better social involvement. There were ‘bah1’ viharas
which continued to house celibate monks, located
outside the residential areas till the medieval period.
But, later, these bahis too were surrounded by the
settlements due to unchecked growing urbanization.
By the end of the medieval period, almost all viharas
were surrounded by settlements. In Lalitpur, the
state territories were demarcated by the cluster of
viharas in divisions like Uttaravihara (Northern

vihara site), Daksinavihara (southern vihara site), and
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Pinthavihara (site of Pim vihara) ruled separately by
feudal Mahapatras (three dynasties of Mahapatras
among saptakutumba - seven dynasties) till the time
of Visnu Singh around 1720 CE (Bajracharya, 2056
V.S., p. 471). Similarly, territories of Kantipur were
divided according to a group of monasteries at a place
called ‘Pui’ (a consolidated vihara area). It shows the
importance of monasteries in Nepalamandala.

Historically known oldest Vihara in Nepalamandala,
is Gum Vihara situated on the hillock in Samkhu. This
vihara is supposed to have been made to accommodate
the members of the Buddhist missionary sent by
Emperor Asoka to Himvatkhanda under the leadership
of Majjhima Thera, possibly in 236 BC (Sudarsana,
2040 V.S., pp. 30-32). According to Acharya (2018
VS), twenty-four viharas were built by the former
king Pushupreksha or Puspadeva, some generations
before the establishment of the Licchavi dynasty by
king Bhumivarma, to provide accommodation for
bandejus, the monks. Several viharas were mentioned
in various Licchavi inscriptions, indicating the
popularity of the practice of monasticism in Nepal.
For example, Gum-vihdra, Mana-vihara, Sriraj-
vihara, Kharjurika-vihara, and Madhyama-vihara are
mentioned in the famous Handigaon inscription of
best known Licchavi period king AmSuvarma (621
CE)’s time. About 15 monasteries were known of the
Licchavi period (Regmi, 2037 V.S., pp. 145-146).
Monasteries were established in different periods
by various rulers and individuals. Most of them
are ancient. The number of monasteries grew to its
highest peak during the medieval period of Nepalese
history. The existing monasteries are the remnants of
the Medieval period.

It would be interesting to note that most of the
monasteries were built by contemporary rulers and
kings. Some examples are as follows (Shakya, 1995,
p. 2): Licchavi king Vrsadeva of 4™ century, after
having renovated the Svayambhi Mahacaitya under
the able leadership of Bhiksu Santisila, established the
monastery ‘Srisamhegu Vihara’ on the Svayambhii
hill. He also had a monastery built in Badegaon— a
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village which became famous as Bandepur. The king
Samkaradeva (the son of Vrsadeva) constructed ‘Sri
Mayiirvarna Mahavihara at the instigation of Jayasri
Misra. The king Dharmadeva built Raja-vihara and
established the Dharma-caitya. The king Manadeva
constructed Mana-vihara. The king Sivadeva built
‘Sivadeva-vihara’. King Amsuvarma is credited to
have built another Raja-vihara. The king Narendradeva
constructed Rajkirti-vihara and presented it to his
acarya Bandhudatta. King Devadeva had built
Devapala-vihara. Similarly, the king Campadeva
established ‘Futo-vihara’. The king Balarcandeva
erected ‘Jesthavarna Mahavihar’ and initiated the
festival Matayah, which is still celebrated in Lalitpur.
The king Bhaskaradeva built several viharas like
Hiranyavarna ~ Mahavihara, Ke$acandraparavarta
Mahavihara etc. Likewise, king Gunakamadeva
built Padmacakra-vihara and Ratnakara Mahavihara.
Gunalaksmi Varma constructed Dhumbahah. King
Indradeva constructed Kacchapalagiri Mahavihara
(Cvabahah) and Jayamanohara Mahavihara (Subahah).
Jagatapala, the feudal ruler of Lalitpur in Pimbahah
territory, built Jagatapala Vihara in Kirtipur around
1515 CE (Bajracharya, 2056 V.S., p. 472). There were
several other references regarding the construction
of monasteries. All this shows how monasticism
was supported by the kings. Besides, there were
monasteries built by the monastics and devotees.
Therefore, the rulers, monastics, and devotees
contributed to the monasticism of Nepalamandala by
the construction of monasteries, most of which still
survive today, being repeatedly renovated at times.

Till the Licchavi period, monasteries were built
for lodging the monks and nuns coming from the
four quarters, as it is understood from the Licchavi
inscriptions bearing the line of words ‘caturdisarya
bhiksu samgha’ (Bajracharya, 2030 V.S., pp. 496—
497)y—meaning the samgha of monks coming from
four directions. This shows that the purpose of
vihara in Licchavi time resembles the instruction
of the Buddha, who, upon being questioned by
Anathapindaka, stated in reply that vihara donation is
for monks of the samgha hailing from four quarters®.

3. Vinayapitaka, Cullavagga, Senasankkhandhaka (VRI, 2026)

Relationships between the Kriyasamgraha and Bahah & Baht

On the other hand, it also reveals that monks had not
turned to married householders but were peripatetic
at that time.

In the medieval period main objectives of establishing
a Buddhist monastery were to help the Buddhist
lifestyle, for the benefit of all, to impart Buddhist
teaching for the improvement of conduct and
thought, and to create a field of merit by establishing
Buddhasasana. Besides the rulers, the leading
Buddhist masters/scholars also contributed to the
field, "the Buddhist monastery". The early medieval
period witnessed a turning point in the monasticism
and the Buddhism grew to the peak with construction
of numerous monasteries. Vajrayana became popular,
and monasteries were built to suit vajrayanic form of
monasticism. Monasteries were constructed following
an elaborate religious process.

Some of the renowned bahahs in their preserved
and classic form are Kva-bahah, Uku-bahah, Hah-
bahah and Guji-bahah of Lalitpur, Chusya-bahah,
Itum-bahah and Yatkha-bahah of Kantipur. Others
are Bhinche-bahah, Bu-bahah, Su-bahah, Tamga-
bahah, and Tah-bahah. Similarly well preserved
bahis are Cikam-bahi, Iba-bahi, Jyaba-bahi, Naka-
baht, Nhaykam-bahi, Ubabahi, [-bahi, Pintu-baht and
Konti-baht of Lalitpur. Other bahis like Khvay-bahi,
Ilay-bahi, Gustala-bahi, Thapa-bahi, Dhapaga-baht
are in the state of deterioration.

There are more than 400 ancient monasteries (bahah
and bahis) related to Mahayana-vajrayana Buddhism
in the Kathmandu valley and some 125 viharas related
to the Theravada tradition. The number of gompas is
approximately 5000 (Locke, 1985, p. 7 & Gurung,
2060 V.S.). Thus, though small in size, Nepal has
comparatively and surprisingly the greatest number
of Buddhist Monasteries and gompas, which serve
as the teaching grounds for the Buddhist learners
(Bajracharya, 2062 V.S.). Since the present topic has
to deal with monasticism in indigenous Nepalese
Buddhism, which is also known as Newar Buddhism,
only bahah and bahi are being focused.
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4. General Structure of Nepalese Buddhist M ona-
steries

Nothing can be said precisely about the details of
Licchavi monasteries, as none of them survives today
in their pristine form. They must have been destroyed,
changed, or renovated many times before they came
to the present form. However, it can be assumed that
they must have been simpler as those found in ruins
on Nagarjunakonda, Taksas$ila, Orissa in India in the

contemporary period.

4.1. Construction Base

Viharas extant at present are of medieval construction,
which must have been based upon Licchavi origin
because art and architecture of a place takes hundreds
of years to develop into a particular form. By the
time of the early medieval period, the guidebooks
of Vihara construction like the Kriyasamgraha and
the Kriyasamuccaya had already been formed and
followed. Nepalese monasteries were known to have
been constructed according to the rules and rituals
mentioned in Kuladutta’s Kriyasamgrahapaijika, a
commentary on the collection of Buddhist tantric
rituals. Kriyasamgrahapaiijika served as a kind of
authorized monastery construction manual. There is
an inscription which mentions that Sakyabhiksu Jaya-
laksa alias Jayaharsapala inaugurated the pratistha
of the Jambiinada Mahavihara (Pimksebahah, Fig.
5) in Kathmandu in 1590 CE, specifying the rituals
followed would be as per Kriyasamgrahapaiijika
(Regmi, 1965, pp. 27-44, Inscription No. 27).
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Figure 5: Jambiinada M ahavihara (also called Pimkse Vihar, K humbahah), K athmandu

Kuladatta was a Nepalese Buddhist master of the 12
century and was a companion of Tathagatavajra who
organized the Vajracarya samgha of Hiranyavarna
Mahavihara (Tanemura, 2004, pp. 5-9). All the details
starting from the prescription of the choice of a site
for a monastery (bhumipariksa), the preparation
of the water jugs employed in consecration ritual
(kalasadhivasana), the casting of cords on the site
for a monastery (siitrapatanavidhi), the consecration
of images and other objects of worship (pratimadipra-
tistha) etc. were done as per rules and rituals mentioned
in the text and indicated by the inscription mentioned
above. Inthe process, Vajradhatu Mandala is visualized
upon which a vihara is constructed. In Sutrapatan,
the land is divided into 81 cells where various gods
and goddesses are invoked, seated, and worshipped.
The central cell is meant for the Vairocana Buddha.
Contents of the Kriyasamgrahapafijika bear similarity
with other known ritual texts like Kriyasamuccaya,
Vajravalf, and Sarvavajrodaya.

4.2. Outlook of aViharaat a Glance

A vihara is a quadrangular edifice from the outside
with tiled roofs. Trabeated structures in wood and brick
masonry were used in Newar vihara construction. The
artistic decoration was entirely Newar style, which
displays craftsmanship and skillful creativity. Ground
floor plan are in concomitant with old viharas like
those found in vestiges in Taksas$ila, Nagarjunakonda,
Nalanda, etc. Upper floors exhibit Nepaleseness with
indigenous features like wooden lattice windows.
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Vihara construction seems to have adopted ample
earthquake resistant measure, as most of them
survived the 1934 devastating earthquake. Besides,
other details in decoration vary according to the type
of monastery.

4.3. Description

Structurally, a vihara has remained unaltered for
centuries. Viharas in Kathmandu Valley, while on the
one hand preserving the ancient features, turned into
a Buddhist characteristic of the country with definite
indigenous architectural features, which are unique to
the Buddhist ways of life. The vihara or monastery
is laid out in traditional Buddhist style according
to a quadrangular plan with an open courtyard in
the middle. It is often set back from the road in a
courtyard so that one has to pass through a door to
get into it. The Buddhist monastery is usually a two-
storied structure laid out around an open courtyard.
A typical Bahah, which is similar to those mentioned
in any relevant texts, has images of Mahankala and
Ganesa, two protective deities, positioned as guards
on either side of the entrance to the bahah (Hornby,
1995, p. 26).

The monastery remains inclusive of all requisites
needed for Dharma practice and its propagation.
It functions as the focus of the attached samgha,
housing its deities and shrine rooms and providing
space for rituals and other cultic activities. In all
monasteries of the Kathmandu Valley in Nepal,
two themes recur consistently in their architecture,
which are also significant in the religious practices
of Newar Buddhism. The monasteries always stood
on the Dharmadhatu mandala and there is always a
representation of the Svayambhii Mahacaitya (in
the form of caitya). In Lalitpur, monasteries include
Svayambhii Mahacaitya and Dharmadhatu mandala
physically in the courtyard. Svayambhii is the most
sacred monument in the Newar Buddhist community
and serves as the ontological source of the religion,
as indicated by textual evidence and ritual practices.
In the middle of the court, one can find an ancient
caitya belonging to the monastery, the symbol of
Svayambhii representing the ultimate reality of
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the world, which is the essential part of a Newar
Monastery. The presence of a secondary surrogate
of Svayambhi, found in the courtyards of virtually
every monastery, further suggests that Svayambhi
Mabhacaitya is the generating source of the Buddhist
environment of the Valley. There can be other caityas,
too, installed by the individual members. Nearby
the main caitya stands Dharmadhatu Mandala
Dharmadhatu is the
representation of the purified universe as directly
perceived by the Buddhas and bodhisattvas. The
courtyard of the monastery served the purpose of an

surmounted by a vajra.

assembly ground for the practitioners and followers,
and a display of Buddhist articles on occasions. On
the four sides of the courtyard, there stand two-storied
buildings. One side of the courtyard opposite to the
entrance may have a distinctly recognizable multi-
storied building with a pinnacle or cupola on the
rooftop, which houses the main deity. It generally
houses on the ground floor a large Buddha image. The
main deity seated on a lotus throne is usually the big
statue of Sakyamuni Buddha, with an earth-touching
gesture. Occasionally, there may be other forms of
Buddhist deities like Dipamkara or Avalokite$vara, or
anyone from the Pafica-Buddha family. On the ground
floor beside the main deity image, there are rooms for
display of Buddhist articles on occasions, long rooms
for Dharma teaching or preaching, and on the first
floor, rooms for further extensive practice of Dharma,
a storeroom, and living quarters of the monastics, etc.

The most important part in the first floor is an
enclosed secret room or shrine where Tantric deities
(agamdyah), most commonly Cakrasamvara and his
consort Vajravarahi are installed along with other
subordinate deities. The tantric shrine (agam) is either
directly above the main principal deity or on the
firstfloor room opposite to it, or it can also be to one
side of the first floor. Attached to the Tantric shrine
is an esoteric chamber, digi which further provides
the provision for Vajrayana practice in the monastery.
Diksa, locally called dekha, the formal initiation into
Vajrayana yoga tantra, is held from time to time in this
chamber for those who want to enter the Vajrayana way
of Buddhist practice. In the ground space between the
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Figure 6: Vajradhatu Mandala Deitiesin 81 Square Mandala

(INlustrated by Gyanendra Shakya Based on Kriyasamgraha-
panjika Text)

one-foot square fireplace where sacrifices are offered
during worship.

From the 18" century, no new monastery has been built
of a similar description. Many of the buildings within
the monasteries started to change their appearance, and
many of them were completely remodeled, leaving
only a few today in their original form. Therefore,
the majority of the monasteries still existing today
have been either extensively modified for residential
purposes, have fallen into disrepair, or have become
unrecognizable. No monastery is to be found outside
the limits of the city cores. All have been surrounded
by residential houses. Where monasteries were found
within the city, the Toles (local settlements) around
them bear their names, indicating the popularity
of the monasteries in those areas. Bahahs like Te-
bahah, Dhvaka-bahah, and bahils such as Cabahi and
Marubaht provide clear examples of lending their
names to the localities. Many bahis are in the state
of collapse. Recently, a traditional Newar vihara has
been constructed at Lumbini, applying the same old

rituals and forms.
5. Sacredness of the Monastery

Though originally built to shelter monks during
the rainy season, the Buddhist monastery took on a

28 ARCHITECTURE & FUNCTIONS OF BAHAH AND BAHT

Proceedings of the International Symposium on the Kriyasamgraha

Surendra Man Bajracharya
The Architectural Tradition in Buddhist Monasticism

Husidpae ol
Agrrarian Leanmn re

ek oo ol
S Uermmry

Figure 7: Schematic Diagram of General Spatial Planning
of the Nepalese M onastery

sacred character when small stupas and images of
the Buddha were installed within it. The vihara in the
Nepalese context is visualized as sacred from the very
selection of the site for its construction, when rituals
are performed, turning it into the abode of numerous
Buddhist deities. According to Kriyasamgrahapaiijika,
the proposed ground for vihara construction should
be visualized as the Vajradhatu Mandala. During
the consecration of the ground, one hundred and
twenty-one deities are worshipped. Forty goddesses,
in sets of ten, outside 81 deities assigned for each
square. Eighty-one deities are positioned in eighty-
one spots (kosthaka) divided into five groups. The
group of forty goddesses includes the ten bhumis
(foundations), the ten paramitas (perfections), the
ten vasitas, and the ten dharanis (possessions). The
host, consisting of eighty-one deities, includes forty-
nine deities from the Vajradhatu Mandala (Vairocana,
four Buddha goddesses, sixteen vajrasattvas, sixteen
bodhisattvas, eight goddesses of offerings, and four
door guardians), vajrahumkara and the krodhas, the
nine planets, the ten lokapalas, prithvi, and naga. All
these deities are duly visualized and are worshipped
with their mantra. After the purification, the vihara
site is visualized as the Vajradhatu Mandala and
worshipped accordingly. Kvapadyah shrine and agam
chambers are also full of Buddhist deities. Therefore,
Nepalese viharas are holy sanctums having significant
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spirituality. Buddhist deities in various art forms, like
sculptures, paintings, installed in a monastery are
not only aesthetic objects but are sacred too adding
to spirituality. The Newar Buddhist monasteries have
at least one main and several other caityas. Caitya is
an integral part of the monastery. It is regarded as the
abode of Pancabuddha whose images are depicted on
its four sides, and whose forms have gone through
long and complex architectural and iconographic
evolution. Previously, when caityas were not included
in the monastery, the main part of the monastery was
the assembly hall (upatthanasala in Pali, upasthansala
in Sanskrit). With the introduction of caitya in the
monastery, Upatthanasala was ignored (Nagao, 2010,
p. 195).

The sacredness of a vihara is maintained by its
inhabitant samgha members and practicing the
Dharma by following a set of prescribed rules and
regulations, synonymously known as vinaya or
pratimoksya. Actually, monasticism comprises the
activities exercised and exhibited by the samgha
members in a monastery towards the practice and

Nhayakambahi |-
. Sy W

Jyaba Baht

Jothabahah

Ubabaht

Relationships between the Kriyasamgraha and Bahah & Baht

propagation of the Dharma. Nepalese Buddhists have
been following the same age-old tradition, and the
existence of numerous old monasteries is indicative of
the fact that the Kathmandu Valley is the stronghold of
the Buddhists. Buddhist masters and acaryas mostly
dwell around the monastery. They preach Dharma
discourse, teach Dharma lessons, and guide the lay
followers. The lay followers throng into the nearby
monastery to earn merit by listening to Buddhist
masters or acaryas, worshipping the Buddhist deities,
etc. The monastery is also the center of Dharma
practice by the fully ordained Buddhist initiates, their
socio-cultural accomplishment and teaching-learning
activities. All these chores, along with the monasteries
concerned, make up monasticism. So, a monastery
occupies a vital pivoted position in the Buddhist
tradition for the formation of the samgha, besides its
use as lodging for Buddhist masters, a place for socio-

cultural activities, and spiritual practice.

The architecture of the Newar Buddhist monastery is
such that it has three shrines (i) first, the shrine of the
main deity, who explicitly stands for the Sravakayana

I Kontibaht

Yampibaht

Figure9: A Map Showing a Cluster of Monasteriesin a Locality with Patan Durbar at the Center.
(Map Source: Nippon Institute of Technology Research Mission, 1998)
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part of Newar Buddhism, (i) second, the shrine
of the Bodhisattva like Amoghapasa Loke$wara,
Padmapani Loke$wara or Tara and decoration
with their paintings and statues along with other
Mahayanist deities represent Paramitayana part and
(ii1) third, tantric shrine, the agam with the esoteric
deities, the Vajrayana part (Gellner, 1993, p. 292). In
addition, there are wooden struts with symbols like
multi-armed Tantric forms of the five Buddhas or the
five protective deities (Sadhana), which may be given
a vajrayanic way interpretation (Gellner, 1993, p.
186). Thus, the Sravakayana activity has been put in
a Mahayana framework in a typical Newari Buddhist
style in the Newar monastery (Gellner, 1993). This
also reflects the hierarchy of three vehicles in Nepalese
Buddhism.

Furthermore, this structure of three ways is built
into the Newar Buddhist tradition and, in particular,
to the sequence whereby a young Vajracarya passes
first through monastic initiation, then becomes a
householder, and finally undergoes the consecration
of a vajra master. All these activities are centered at
the monastery. On the traditional Newar Buddhist
view, then all three ways were taught by the Buddha;
the difference between them is explained by the fact
that the Buddha adapted his message to the capacities
and needs of his listeners (Gellner, 1993, p. 114).
Therefore, the monastery is not only home to the
samgha members and the center of their religious
activities, it is also the abode of deities belonging to
three different vehicles of Buddhism. Hence, it is a
sacred place.

Every day in the early morning main deity and other
deities are kept open for daily worship after the deity
and the shrines have been cleaned and worshipped by
the Dyahpalah, the in-charge and his assistants. The
in-charge person changes rotationally, turn by turn,
as per the rule of the samgha of the monastery. In
most of the viharas, Mahayana siitras are generally
recited in the morning. Except on special days doors
of the shrine-rooms are kept closed during the day.

In the evening, prayers are made with the butter
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lamps lighted up before the doors of the viharas and
deities. Dharmagandi is beaten, and the monastery is
circumambulated by the attendant holding lit incense
in hand and ringing the bell. While doing such
activities, the serving attendants have to bare his right
hand, showing the gesture of civara adorned.

6. Social Connectivity of Newar M onasteries

The structure of the Nepalese Buddhist monastery
as a whole seems to have been constructed to
accommodate different kinds of Buddhist people (Fig.
7). The underlying intention is apparent to lodge not
only the monastics but also the lay followers’ group.
Vihara architecture in Nepal was designed from
the very early period to maintain several activities
that promoted vihara culture and monasticism. The
viharas were centers of religion, education, and
cultural activities in the Medieval period. The main
monastic shrine is annexed through a passage called
lachi to inner courtyards called nani. A proper nani is a
courtyard with houses around it, and generally, it has a
caitya at the center (Locke, 1985, p. 6). But, it normally
does not have kvapadyah and agam. It also gives an
impression of bahah when it contains kvapadyah, and
in this case, it is called nani-bahah. But, nanis are
often called nani-bahah in Bhaktapur even though
they do not have kvapadyah. Along the lachi on both
sides, are the residential buildings of lay followers,
mainly farmers known as Jyapu. They are burly men
who can undertake any laborious jobs in performing
regular Buddhist activities. Along the four sides of
the rectangular nani are the houses of those members
of the samgha, who are not accommodated in the main
monastery and its branches. It may also have houses of
other Buddhist castes apart from Bare. The Nani may
be connected by a narrow passage to other squares
of an area called ‘cuka’ where different kinds of lay
followers like Chitrakar, Tuladhar, Ranjit etc. reside.
The establishment of viharas and the settlements of
monastics would no doubt have attracted settlers
such as cultivators, artisans, among others, whose
services for the institution are required. There can
be a cluster of more than one lacchi, nani and chuka
around the Monastery. Thus, the Newar Buddhist
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monastery mostly remains diffused in the settlements
due to its integration into the surrounding architecture
and becomes externally inconspicuous (Korn, 1976,
p. 26).

There are a few other types of Buddhist courtyards
which might be called an extended bahah complex: a
very large courtyard (almost as large as a playground
or a football field) surrounded by residential buildings
with a bahah shrine situated along one side (Locke,
1985, p. 5). The courtyard is usually replete with
images and caityas. Perhaps the best examples of
this are Kayagunani of Itum bahah, and Te bahah
in Kathmandu, and Bu bahah, Naga bahah, and
Nyakhacuka in Patan. So, the general structure of
the monastery also gives us a clue to conclude that
Buddhism in Nepal is not only for the monks and nuns
or the priestly class, but it is also for the laypeople
(laity), and it has been practiced through generations.

Besides intra-social-connectivity of the monastery,
there are interconnections among the monasteries of
an area. As mentioned above, such connections were
once utilized in the demarcation of the territories of the
state in the Medieval period. Lalitpur was divided into
Uttara-vihara area, Daksina-vihara area, and Pintha-
vihara areas, which were ruled by separate feudal
heads, Mahapatras. Similarly, Kantipur was divided
into four separate regions called ‘Pui’ according to
the grouping of the monasteries. Such connections are
still seen physically and in the working pattern during
‘Pui Aca GU’ (regional gathering). Kaca Bahahs are
mostly clustered around the principal monastery with
which they are affiliated or associated. Interconnection
among the monasteries is based on such a territorial
architectural design that it facilitates not only the
annual gathering of samgha members but also one
of the important practices of Newar Buddhists called
bahah ptja. During its celebration, all the bahah and
bahi monasteries are visited and worshipped by the
Buddhists, including monastics and lay followers
(upasaka and upasika). Also, the monastic functions
held at one monastery are witnessed by the samgha

members of neighbouring monasteries. There can be
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several examples to reveal the interrelation among
the monasteries of one locality. Below (Fig. 9) is a
piece of a map from Patan that gives a picture of the
connection among them.
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1. Introduction

The Sanskrit term “vihara”, originally meaning
“roaming” or “moving about,” gradually shifted in
Buddhist contexts to denote a monastic complex. In
Nepal, hundreds of traditional Buddhist monasteries
known as vihara or mahavihara are dotted throughout
the Kathmandu Valley.' Locally, these institutions are

1. The terms bahah and bahi are also written as baha/bahi or
vaha/vahi, while in this paper, I adopt the former spellings
(Bahah, Bahi).

Bahah derives from the Sanskrit word vihara, a term denoting
a place where Buddhist monks reside. Although the spelling
vaha is etymologically closer to vihara, the sounds b and v
are often used interchangeably in Newar usage; accordingly,
this paper adopts the more widely established form Bahah. By
contrast, baht derives from the Sanskrit bahir (“outside”) and,
in the Nepalese context, generally refers to monasteries located
on the outer edges of a settlement or town. Since the spelling

bahi is already well established, this paper likewise employs
Bahi throughout.

Inmany cases, the names of both types of monasteries are written
with the suffix “—Mahavihara.” For example, a representative
Bahah discussed in this paper is Kva Bahah, widely known as
the “Golden Temple” and formally designated Hiranyavarna
Mahavihara. As a representative bahi, Pucobahi—formally
Aksayesvara Mahavihara—was traditionally established
on the periphery of the old city of Patan (Patana). Owing to
recent population growth and urban expansion, however,
it is no longer always appropriate to characterize such baht
monasteries as being located on the “outskirts” of the city.

John K. Locke, a renowned scholar of Nepalese Buddhism, by
contrast, uses the latter forms. He catalogued a total of 363
baha/bahi in the Kathmandu Valley—185 in Patan, 130 in
Kathmandu, and 48 in Bhaktapur—and published his findings
in a report. For details, see (Locke, 1985). Traditionally, these
monasteries are said to have been classified into three types: (1)
mi-bahah, (2) bahi, and (3) kaca-bahah. The term ma derives
from Sanskrit miila and means “root” or “foundation,” while
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called bahah and bahi and are said to have once served
as refuges for monks who fled from Indian monastic
centers such as Vikramasila and Nalanda.

This paper examines selected icons and rituals to
demonstrate how the Golden Temple® serves as a
locus through which Buddhist traditions transmitted
from India remain living and publicly legible in the
Kathmandu Valley.

2. The Three Forms of Buddhism Currently
Existingin Nepal

Before turning to the main topic of Nepal’s Buddhist
monasteries, I first outline the forms of Buddhism
currently practiced in the country, which I have
discussed in previous publications®, and offer a
concise overview here. In Nepal, the following three
forms of Buddhism coexist:

(1) Theravada Buddhism

(2) Tibetan Buddhism

(3) Nepalese Traditional Buddhism (Nepalese Bud-
dhism)

Three forms of Buddhism coexist in Nepal, and
since all are generally regarded as the teachings of
Sakyamuni Buddha—a historically revered national
figure in Nepal, it is not uncommon for individuals to
embrace and practice all three simultaneously. Each
of these traditions has developed in distinct ways,
with local modifications, and in recent years they
have come to be known locally as Tri-yana* (“Three
Vehicles”).

2.1. Theravada Buddhism
Theravada Buddhism, often identified locally with
Sravakayana, is based primarily on the Pali Canon,

which was reintroduced to Nepal in the modern

kaca denotes a “branch” or “sub-branch.” In other words, kaca-
bahah refers to subordinate branch monasteries affiliated with
the principal establishments—namely, mii-Bahah and baht
(both regarded as mahaviharas). Complex ritual cycles, such
as ordination rites and transmission initiations (abhiseka), are
said not to be performed at kaca-bahah. See, Vajracarya (2000,
p. 11).

2. For details, see Hutt (1994); Shakya (2003); Shakya (2010);
& Shakya (2013).

3. See Shakya (2010); & Shakya (2017).
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period from Myanmar, Sri Lanka, and Thailand; its
history in Nepal spans less than a century. Many of
its adherents are Newar Buddhists in the Kathmandu
Valley, including members of the Sakya and Vajracarya
communities.

Unlike Nepalese Traditional Buddhism, discussed
below, Theravada Buddhism is open to all and is not
restricted by caste boundaries. As a result, individuals
from various ethnic groups and caste backgrounds
have also converted, becoming lay followers, monks,
or nuns. In recent decades, many new monasteries
(viharas) have been established, where monastics
observe disciplinary rules—such as refraining from
eating after noon, renouncing household life, and
living communally. Because this lifestyle evokes that
of the historical Buddha’s community, and because
monks and nuns frequently offer public Dharma
teachings in local languages in an accessible manner,
Theravada Buddhism spread rapidly in Nepal over a
relatively short period and has since become one of
the country’s major Buddhist traditions.

2.2. Tibetan Buddhism

Tibetan Buddhism in Nepal is a form of Buddhism
that integrates Mahayana and Esoteric (tantric)
elements, drawing on Tibetan translations of Sanskrit
scriptures as well as works composed by eminent
Tibetan masters. This tradition has long been widely
practiced among Nepal’s mountain ethnic groups,
especially the Tamang, Sherpa, Lama, Rai, Limbu
and Gurung etc. In addition, some Newars of the
Kathmandu Valley, who historically maintained close
commercial and cultural ties with Tibet, are also
followers. Following the political developments in
Tibet in the 1950s and the unrest associated with them,
especially around 1959, many Tibetans fled to Nepal.
This migration further expanded Tibetan Buddhism
within the country, accompanied by the construction
of many new Tibetan monasteries dGon pa; locally
called gumba, and it has since developed into a major
religious presence in Nepal.
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2.3. Nepalese Traditional Buddhism

Nepalese Traditional Buddhism is centered on
Buddhist monasteries— bahah and bahi, scattered
throughout the Kathmandu Valley* and are deeply
rooted in the Newar community. This tradition
preserves what is often understood as the Sanskrit-
based Buddhist and esoteric heritage that largely
disappeared in India in the early thirteenth century.
Because it represents a distinctive religious tradition of
Nepal, it is often referred to as “Nepalese Buddhism.”
Moreover, since its principal practitioners are the
Newars—whose mother tongue is the non-Indo-
Aryan Newar language (Nevara), belonging to the
Tibeto-Burman language family—and particularly the
Sakya and Vajracarya communities, it is also known
as “Newar Buddhism.” As it developed around the
Sarvatathagatatattvasamgraha and reflects a later
phase of Esoteric Buddhism, it is further identified as
“Vajrayana.”

As will be discussed below, the doctrinal foundation
of this tradition consists of nine scriptures known
as the “Nine Dharma Texts” (Nava-dharma). At the
same time, it practices complex rituals, including
fire offerings (homa) accompanied by mandalas and
initiation rites (abhiseka), many of which are based
on later Tantric scriptures such as the Cakrasamvara,
Hevajra, and related Tantras.

Alongside the worship of stipas, devotion to
bodhisattvas such as Maifijuéri and Avalokitesvara
is also widespread in Nepal. Indeed, many of the
thousands of stilpas scattered across the bahah
and bahi, as well as throughout Newar Buddhist
settlements in the Kathmandu Valley, may be regarded
as three-dimensional representations of the Vajradhatu
Mandala (and, in some cases, the Dharmadhatu
Mandala’). On their four sides are carved the Four

4. A new Bahah has recently been established in the Lumbini
Monastic Zone at Lumbini, known as Nepal Vajrayana
Mahavihara. It is said to be the first traditional Bahah monastery
to be built outside the Kathmandu Valley in several centuries.
Its central deity is Mahavairocana displaying the modified
Bodhyagrt gesture, and the monastery was formally opened to
the public in 2024.

S. Dharmadhatu Mandala is a common designation for the
Dharmadhatuvagisvara Mandala, one of the most widely

Relationships between the Kriyasamgraha and Bahah & Baht

Buddhas—Aksobhya,
and Amoghasiddhi—and the stiipa as a whole is

Ratnasambhava, Amitabha,

understood as Mahavairocana, the central figure of
the Vajradhatu Mandala. In some cases, however, this
central deity is placed beside Aksobhya, as can be
seen at the Svayambhii-stiipa in Kathmandu.

Thus, in Nepalese Traditional Buddhism, objects
of devotion include Sakyamuni Buddha, various
Mahayana Buddhas and bodhisattvas, and numerous
deities associated with the middle and later phases of
Esoteric Buddhism.

Historical Transformation of Bahah/Bahi and
Mandalic Space

Over the centuries, these bahah/bahi monasteries have
undergone significant historical transformations while
preserving essential features of Indian Buddhism.
Originally, they functioned as residential monasteries
for celibate monks and as sacred abodes of Buddhas
and Bodhisattvas. Gradually, however, they evolved
into ritual-centered sacred spaces within the Newar
Buddhist tradition. Today, bahah/bahi function less
as residential space for monks, but shares as sacred
mandalic spaces. In some bahah/bahi, much of the
courtyard space has been converted into private
residences. By contrast, as seen at the Golden Temple
and Ubahah of Patan city, there are also cases in which
the entire square courtyard is maintained as a unified
sacred temple space. They enshrine diverse Buddhist
deities and serve as ritual and communal centers for
Nepalese Traditional Buddhism. In this sense, they
function in ways comparable to Hindu temples—
such as mandira—while retaining distinct Buddhist
doctrinal and ritual identities.

The bahah/bahi monasteries enshrine hundreds
of magnificent Buddhist images, each bearing
specific doctrinal and ritual significance. Through
the iconographic arrangement of these images, the
monasteries are transformed into sacred mandalic

spaces, in which architecture, imagery, and ritual

venerated mandalas in Nepal. Its primary textual source is
the Namasamgiti (v115cd), one of the most frequently recited
scriptures in Nepal. For details, see Shakya (2008).
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Figure 1. Golden Temple (Hiranyavarna Mahavihara)
Patan (Photograph by Sudan Shakya)

practice collectively embody a cosmological order.
As already stated above, these spaces continue to
host numerous Buddhist rituals that are believed to
preserve practices once performed in major Indian
monastic centers prior to the decline of institutional
Buddhism in India around the thirteenth century.

bahah/bahi
monasteries may be understood as a “living history”

From this perspective, Nepalese
of Sanskrit-based Indian Buddhism. They preserve
Nepalized forms of sacred space, ritual systems,
iconography, and clerical roles—including bhiksus
and acaryas—constituting a unique continuity of
Buddhist tradition in Asia. The value of bahah/bahi
monasteries lies in their ability to maintain sacredness
through the integrated preservation of ritual practice,
iconography, and social organization samgha/guthi
system. Once these elements are lost, the monasteries
risk becoming ordinary community spaces, thereby
losing their sacred character; therefore, proper
preservation has no alternative. Accordingly, bahah/
bahl monasteries should be regarded not only as
religious heritage spaces of Nepalese Buddhists, but
also as invaluable cultural and historical treasures of
Nepal and the wider world.

3. Some I cons and Rituals of the Golden Temple

The Golden Temple (Fig.1), formally known as
Hiranyavarna Mahavihara, is located a short distance
north of Patan Durbar Square. This elegant Buddhist
monastery was constructed in the twelfth century
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Figure 2: Durgatiparisodhana-Mandala on the
Ceiling (Photograph by Sudan Shakya)

during the reign of King Bhaskaradevavarma and thus
represents nearly nine hundred years of continuous
history. Owing to careful preservation by successive
generations, the monastery stands today as a living
witness to the development of Nepalese Buddhist
religious culture and art. The monastery is also
traditionally associated with many prominent twelfth-
century scholar-monks, like Kuladatta, who authored
the Kriyasamgrahapaiijika. This association further
highlights the importance of the Golden Temple as a
center of ritual and textual transmission.

The Golden Temple preserves a wide range of
traditional rituals and iconographic elements. These
ritual practices and images can be traced back to
Buddhist scriptures dating from the seventh to eleventh
centuries—such as the Sarvatathagatatattvasamgraha,
Namasamgiti, and DurgatipariSodhana, among
others—as well as to ritual compendia from the
twelfth to thirteenth

Vajravali, Kriyasamgraha, Acaryakriyasamuccaya,

centuries, including the
Adikarmapradipa, and Kudrstinirghatana. Together,
they demonstrate the continuity of textual traditions
and lived ritual practices within Newar Buddhist.
monastery.

In this article, the focus is placed on selected case
studies to illustrate how canonical doctrines, Esoteric
mandalic structures, and local ritual customs are
integrated within the spatial and ritual framework of
the Golden Temple.
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3.1. Icons

3.1.1. The Durgatiparisodhana-M andala Centered
on Sarvavid-Vairocana
Immediately after passing through the stone-made main
gateway of the Golden Temple, one encounters a stone
ceiling mandala (Fig. 2).° Structurally, this mandala
closely corresponds to the root mandala centered on
Sarvavid Vairocana, as prescribed in the so-called
“old version” of the SarvadurgatipariSodhanatantra
(sByong rgyud Tohoku no. 483; Otani no. 116).”

6. At the same time, this ceiling mandala is locally understood
as a “Dharmadhatuvagi§vara-Mandala,” and at present a
caption board for visitors presents it accordingly. It, however,
the ceiling mandala is indeed the “DurgatipariSodhana
Mandala” described in this, then anyone entering the monastery
necessarily passes beneath it when going through the gate. It is
therefore plausible that the mandala was placed on the ceiling
with the intention that visitors’ misdeeds be purified as they
pass under it.

7. In my master’s thesis, I examined the mandala ritual
procedures (vidhi) of the Sarvadurgatiparisodhana-tantra
(Skorupski 1983, pp. 132-314), and I later published part of
those results in Ronshii No. 29 (Shakya, 2002). In particular,
the root mandala of 149 deities is also described in the
Sarvadurgatiparisodhana-mandalavidhi-krpavali (Tohoku no.
2531, 145a4—149a2; Otani no. 3458: 172a8-177a6), authored

¥

=
i
=

: S

Figure 3: Stone and Metal Gate (Photograph by Sudan
Shakya)
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To outline part of the mandala structure described
in this tantra: in the central area, four tathagatas—
Durgatipariodhana, Ratnaketu, Sakyamuni, and
Samkusumitaraja are placed at the four directions
around the principal deity, while at the four corners
four female deities Buddhalocana, Mamaki, Pandara,
and Tara are arranged. Surrounding them, an outer
circle contains the sixteen Mahabodhisattvas.
Among them, four deities are placed at each cardinal
direction: at the east, Vajrasattva, Vajraraja, Vajraraga,
and Vajrasadhu; at the south, Vajraratna, Vajrateja,
Vajraketu, and Vajrahasa; at the west, Vajradharma,
Vajratiksna, Vajrahetu, and Vajrabhasa; and at the
north, Vajrakarma, Vajraraksa, Vajrayaksa, and
Vajrasandhi. In addition, two sets of female offering
deities the four inner offering deities (Vajralasya,
Vajramala, Vajragita, and Vajranrtya) and the four
outer offering deities (Vajradhiipa, Vajrapuspa,
Vajraloka, and Vajragandha) are arranged in vertical
rows at each of the four corners. At the four gates,
Vajrankusa, Vajrapasa, Vajrasphota, and Vajravesa
are placed at the cardinal directions. All bodhisattvas
and female deities are designated by the prefix
Vajra- in this context derive from the Vajradhatu
Mandala tradition. Further figures include the sixteen
Bhadrakalpa bodhisattvas, the eight disciples of the
Buddha, the eight wrathful deities (vidyarajas), the
eight directional gods, and the eight planets; moreover,

on the exterior of the circular outline of the ceiling

by Anandagarbha. Moreover, Professor Musashi Tachikawa
likewise notes that this ceiling mandala may be regarded as
an example of the DurgatipariSodhana-Mandala. See, Shakya
(2002), Tachikawa (2015, pp. 270-276).

Figure 4: The Sakyamuni Triad: Prajfiaparamita (left)
and Avalokitesvara (right), Golden Temple (Photograph by
Sudan Shakya)
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mandala, relatively large carvings of the Four Great
Kings are executed at the four corners.

The SarvadurgatipariSodhana-tantra is generally
understood as a funerary scripture concerned with
how a person, after death, may avoid falling into the
“evil destinies” (durgati) and how to accomplish the
purification of all evil destinies. In present-day Nepal,
it has become common in funerary contexts to employ
the “Nine Usnisa Mandala,” centered on Sﬁkyamuni,
as taught in the *Navosnisa-DurgatipariSodhana-tantra
(gTsug dgu’i sGyud Tohoku no. 485; Otani no. 117),}
which is often treated as the “new version.” From this
perspective, the very existence of a ceiling mandala
centered on Sarvavid Vairocana may be regarded as
valuable evidence that, alongside the tantra regarded
as “new,” an “old version” tantra also circulated in
Nepal.

3.1.2. Triadic Iconography of the Triratna

Passing through the main gate of the Golden Temple,
one encounters a small stone-paved courtyard. Directly
ahead stands another stone gate furnished with small
lion statues, whose surroundings, as shown in Fig. 3,
are richly adorned with multiple Buddha images and
various carvings. Further inside, a metal gate has been
installed. What the present author wishes to draw
attention to here is the row of three small images,
approximately 10 cm in height, aligned horizontally
above this metal gate.

As shown in Fig. 4, the center figure is Sakyamuni
Buddha,
(bhiimisparsamudra), or alternatively Aksobhya. To

displaying the earth-touching gesture

the viewer’s left stands the four-armed female deity
Prajiiaparamita, holding a scripture, which constitutes
her primary iconographic attribute. While to the right

8. In the Nine Usnisa Mandala, the central deity is Sikyasimha.
He is surrounded by four deities placed at the cardinal
directions—Vajrosnisa (east), Ratnosnisa (south), Padmosnisa
(west), and Visvosnisa (northy—and by four further deities
positioned at the corners: Tejosnisa (southeast), Dhvajosnisa
(southwest), Tiksosnisa (northwest), and Chatrosnisa
(northeast). Textual details are discussed in Skorupski (1983,
pp. 22, 152, 153), while iconographic aspects are treated in
Tachikawa, Ito, Vajracarya (2006, pp. 292-297).

9. For further discussion, see Skorupski (1983, pp. xvii—xxix)
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a four-armed Avalokite$vara, identifiable by the louts
he holds. In fact, the triad above the gate materializes
the act of taking refuge in the Three Jewels and
reflects the tripartite mangdala arrangement known as
the Triratna-mandala corresponding to the Buddha,
the Dharma, and the Samgha—a structure that will be
discussed below.!?

At the Golden Temple, multiple examples of the so-
called triadic configuration representing the Three
Jewels can be identified. On the ground floor of
the main shrine of this Bahah, the principal image
displaying the bhiimisparsamudra is enshrined and
is locally known as “Kvabajyu.” Above the entrance
to this hall, a silver torana is installed, bearing an
inscription in Rafijana script. The inscription dates
the torana to the reign of Prthviviravikramasahadeva
of the Shah dynasty (r. 1891-1911 CE). By contrast,
above the entrance directly opposite the main shrine
hangs a brass torana (Fig.5) whose iconographic
program closely parallels that of the silver example.
Originally installed at the shrine’s principal entrance,
it was replaced at the end of the nineteenth century,
when a new silver torana was commissioned in
imitation of it, and was subsequently relocated to its
present position. The inscription™ on the brass torana
dates its production to the reign of Siddhinarasimha
Malla (r. 1619-1661 CE). In what follows, I focus on
the iconographic program of this brass torana.

At the center is carved a comparatively large seated
image of Sakyamuni (Aksobhya) displaying the
bhimisparsa-mudra. Flanking him are images of
his two principal disciples, (2)Maudgalyayana and

10. The author has focused on the three mandalas representing
refuge in the Three Jewels as a significant feature of Nepalese
Traditional Buddhism and has pursued research on this topic.
Some of the results have already been published (Shakya,
2010; Shakya, 2017; & Shakya, 2022). The present article
builds upon these earlier studies.

11. Romanized transliteration of the Rafijana inscription:
Sabuddhapundalikaksa supavakra kurunakara samantabhadra
sastara sakyasinha namamyaha/ rajyasiddhinrsimhasya sthita
dasavatre sramti// arpitatorana tasmai paraloka viSuddhibhih//
In the inscription, the form siddhinrsimha is attested; this
should probably be understood as referring to Malla King
Siddhinarasimha.
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Figure5: The Brass Torana Facing the Main Shrine,
Depicting: (DSakyamuni (Aksobhya), @ Maudgalyayana,
® Sz‘uriputra, @ Prajfaparamita, G Avalokitesvara,

(® Vairocana, ® Ratnasambhava, 8 Amitabha,

(® Amoghasiddhi, @a)Vajrasattva (Photograph by Sudan
Shakya)

(3)Sariputra. Viewed in isolation, the central section
of the torana forms a Buddha-disciple triad that recalls
the iconographic arrangements commonly associated
with Theravada Buddhist contexts.

Beneath the disciple figures, symmetrically disposed to
the left and right, are two Mahayana deities. The figure
holding a scripture represents (4)Prajiiaparamita, while
that holding a lotus represents (5)Avalokite$vara.
Together with the central Sakyamuni, they form the
aforementioned triad Sakyamuni-Prajfiaparamita-
Avalokitesvara (Fig. 4), a configuration that may
be regarded as emblematic of Nepalese Buddhist
iconography.

Along the outer frame of the torapa are arranged,
in clockwise order from left to right, (6)Vairocana,
(7) Ratnasambhava, (@10)Vajrasattva, (8)Amitabha,
and (9)Amoghasiddhi. As can be seen in the figure,
Vajrasattva is positioned directly above the central
Aksobhya. Above him, at the apex of the outer
frame of the torana, is installed another image of
(1) Vajrasattva surmounted by a canopy (in the case
of the silver torana, the corresponding position is
occupied by Vairocana). The overall arrangement
places Vajrasattva at the structural center and expresses
a distinctly Vajrayana cosmology. While Vairocana
occupies the central position in the Vajradhatu

e S =il L
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Figure 6: Seven-Deity Configuration on the Wall of Golden
Temple (Photograph by Sudan Shakya)

Mandala, later developments in Esoteric Buddhism
particularly within the Guhyasamaja tradition elevate
Aksobhya to central prominence. The placement of
Aksobhya at the center of this torana may therefore
reflect the influence of these doctrinal developments.

Taken together, the silver and brass foranas juxtapose
the two principal disciples associated with Theravada
traditions (Sariputra and Maudgalyayana), Mahayana
figures such as Prajfiaparamita and Avalokite$vara,
and—at the Vajrayana level—the Five Buddhas
Their
configurations may thus be understood as layered

together with Vajrasattva. iconographic
compositions in which Theravada, Mahayana, and
Vajrayana elements are superimposed and integrated.
Moreover, the shift in central placement between
Vairocana and Aksobhya may be read as indicative of
the transition from Middle to Later Esoteric Buddhism,
reflecting, in miniature, processes of reception and
subsequent development of Buddhist thought and
practice in Nepal. In this sense, the toranas may be

read as a microcosm of Nepalese Buddhism.

In addition, on the wall of the pagoda enshrining the
principal deity, one can observe, as shown in Fig.6,
a row of seven brass figures aligned in a single
register. This constitutes a seven-deity configuration
composed of the Five Buddhas centered on Vairocana,
together with Prajfiaparamita and Avalokitesvara, and
may be understood as a development of the triadic
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configurations discussed above. From left to right,
the figures are arranged as follows: Prajfiaparamita,
Ratnasambhava, Aksobhya, Vairocana, Amitabha,
Amoghasiddhi, and Avalokite§vara. Such seven-deity
configurations are frequently installed facing outward
on the second-storey exterior wall of the main shrine
in Nepalese Buddhist monasteries Bahahs as well
in Bahis. In the case of the Golden Temple, the two
flanking deities are four-armed, whereas in other
Bahahs and Bahis they may appear in two-armed form.

Both the triadic and seven-deity schemes exemplify a
distinctively Nepalese iconographic reconfiguration'?

12. The triad of Aksobhya (or Sakyamuni), Prajfiagparamita,
and Avalokite$vara is widely disseminated within the Nepalese
Buddhist pantheon, though variants are also attested. In some
cases, Namasamgiti Maiijusi (e.g., at Tarumiila Mahavihara)
or Dharmadhatuvagi$vara replaces the usual central deity
(Aksobhya/Sakyamuni or, in related schemes, the Pafica
Buddhas). Nevertheless, Prajiiaparamita and Avalokitesvara
remain the flanking figures, even if their left-right positions
may occasionally be reversed. Such shifts in the identity of the
central deity within the Buddha-mandala likely reflect broader
doctrinal developments in Nepalese Buddhism. For further
discussion, see Shakya (2017) & Shakya (2022).

Buddha-mandala

Dharma-mandala

Table 1: Deitiesand SatrasAssociated with the Triratna-M andala
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of the Triratna-mandala, whereby a tripartite mandala,
primarily ritual in function, is codified as a durable
visual language.

The Source of Triadic | conography

In Buddhism, the Three Jewels (triratna) refer to the
Buddha, the Dharma, and the Samgha, and taking
refuge in them constitutes the point of departure
for becoming a Buddhist. In Nepalese traditional
Buddhism, particularly in ritual systems that
incorporate mandalas, it is customary to begin by
taking refuge in the Three Jewels through the Triratna-
mandala, comprising the Buddha-mandala, the
Dharma-mandala, and the Samgha-mandala. Before
constructing the rite’s principal (miila) mandala, these
eight-spoked three mandalas (Fig.7) are either drawn
on the ritual ground or visualized mentally as part of
the initial devotional act of refuge. This procedure
remains observable in Nitya-karma (daily devotional
practice), Vrata rites devoted to specific deities, and
other complex ritual systems.

Samgha-mandala

Mandala Buddha-mandala Dharma-mandala Samgha-mandala

Direction (deities) (siitras) (deities)
Center 1. Vairocana 1. Prajhiaparamita 1. Avalokitesvara
East 2. Aksobhya 2. Gandhavyiiha 2. Maitreya
South 3. Ratnasambhava 3. Dasabhiimika 3. Gaganagaifija
West 4. Amitabha 4. Samadhiraja 4. Samantabhadra
North 5. Amoghasiddhi 5. Lamkavatara 5. Vajrapani
South-east 6. Locana 6. Saddharmapindarika 6. Mafijughosa
South-west 7. Mamaki 7. Tathagataguhyaka 7. Sarvanivaranaviskambhin
North-west 8. Pandara 8. Lalitavistara 8. Ksitigarbha
North-east 9. Tara 9. Suvarnaprabhasa 9. Khagarbha

40 ARCHITECTURE & FUNCTIONS OF BAHAH AND BAHT

Proceedings of the International Symposium on the Kriyasamgraha



Sudan Shakya
Monastic Iconography:
Images, Rituals, and Meaning in the Kathmandu Valley

Figure 7. An Eight-Spoked Triratna-Mandala Prepared
for a Vrata Ritual (Patan) (Photograph by Sudan Shakya)

In Nepalese traditional Buddhism, the performance
of elaborate ritual procedures such as mandala rites
and fire offerings (homa) is, in principle, restricted to
members of the Vajracarya caste, who alone possess
the hereditary right to receive the consecratory
initiation (Vajracaryabhiseka), thereby attaining full
ritual eligibility within the Newar Buddhist ritual
system. By contrast, the Nitya-karma (Nw. nhikam)
is a daily early-morning rite performed by those who
have received diksa (Newar: dekha), an Esoteric
initiation that authorizes the practice and is open to
men and women alike, monastic and lay. The Vrata
may be understood as a ritual complex performed
under the direction of a priest (Acarya), through which
participants, irrespective of formal qualification, are
able to enact a simulated experience of mandala-
centered rites. Rooted in Newar cultural conventions,
it comprises a carefully articulated ensemble of
liturgical procedures.

In the procedural manuals of both the Nitya-karma and
the Vrata, the constituent elements of the mandala are
fundamentally the same; however, the specification
of directional placement tends to be articulated
more explicitly in the latter. The composition of the
Triratna-mandala is shown below together with the
accompanying table.

Inthe Buddha-mandala, Vairocana occupies the central
position and is surrounded by eight deities: Aksobhya,

13. See Vajracarya (2005) on Nitya-karma and Vajracarya
(2008) for the Vrata ritual.
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Ratnasambhava, Amitabha, Amoghasiddhi, Locana,
Mamaki, Pandara, and Tara. The mandala thus
comprises the Five Tathagatas together with four
female deities (see Table 1 for their directional
arrangement).

In the Dharma-mandala, scriptures rather than deities
are installed. Prajiaparamita occupies the center,
encircled by eight Mahayana scriptures: the
Gandhavyitha, Dasabhiimika, Samadhiraja, Lamk-
avatara, Saddharmapundarika, Tathagataguhyaka,
Lalitavistara, and Suvarnaprabhasa. The Dharma-
mangdala thus comprises nine texts corresponding to
what is popularly known in Nepal as the Navagrantha

(or Navadharma).

In the Samgha-mandala, AvalokiteSvara occupies
the central position, surrounded by Maitreya,
Gaganagafija, Samantabhadra, Vajrapani, Mafijug-
hosa, Sarvanivaranaviskambhin, Ksitigarbha, and

Khagarbha, forming a group of nine bodhisattvas.

Taken together, the Triratna-mandala is structured
as three parallel ninefold sets deities, scriptures, and
bodhisattvas each organized around a central figure

and eight surrounding members.

It has already been observed that the triadic and
seven-deity configurations at the Golden Temple
derive from the Triratna-mandala. As indicated in
the Table 1 above, Vairocana occupies the center of
the Buddha-mandala, the Prajiaparamita Siitra that
of the Dharma-mandala, and Avalokite$vara that of
the Samgha-mandala. In the triadic configuration,
Prajiiaparamita, who symbolizes the Dharma-
mandala, is the personification of the Prajfiaparamita-
Siitra, while Avalokitesvara represents the Samgha-
mandala. By structural logic, Vairocana would
therefore be expected at the center of the triad. Yet
many examples including Fig. 4, 5 & 6 instead present
Aksobhya (identified with Sakyamuni) as the central
figure. In the seven-deity configuration, by contrast,
the central five figures constitute the Five Buddhas,

including Vairocana (Fig. 6).
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In this context, it is worth drawing attention to the
following discussion of the three mandalas Buddha,
Dharma, and Samgha in the Acaryakriyasamuccaya,
traditionally attributed to Jagaddarpana (11"-12%
century):

Then, having first recited the “verse of cow dung,”
one should perform the act of giving and construct
the three mandalas. The Buddha-mandala consists
of Aksobhya serves as the central deity, surrounded
by (2) Vairocana, (3) Ratnasambhava, (4) Amitabha,
and (5) Amoghasiddhi. The Dharma-mandala consists
of the Yogininiruttara Tantra as its central element,
encircled by (2) Kriyatantra, (3) Caryatantra, (4)
Yogatantra, and (5) Yoginitantra. The Samgha-
mandala is that in which Avalokite$vara serves as its
leader, encircled by (2) Maitreya, (3) Gaganagaiija,
(4) Samantabhadra, (5) Vajrapani, (6) Mafijughosa,
(7) Sarvanivaranaviskambhin, (8) Ksitigarbha, and
(9) Jnanottara. '*

Before turning to the Triratna-mandala itself, it is first
necessary to address the reference, cited above, to
the recitation of the “verse of cow dung.” As is well
known, Nepalese traditional Buddhism continues to
perform a variety of complex rituals involving the
construction of mandalas. In all such rites, purification
procedures are indispensable. In preparing the ritual
ground for the establishment of a mandala, cow
dung—often mixed with red earth in practice—is
applied to purify the surface; the resulting space
is termed a gomayamandala, as prescribed in the
Suvarnaprabhasa Sitra."”> Indeed, purification rites

14. For quick look, Chandra (1967, p. 318, 159b5). The
following passage is drawn from the section on the three
mandalas in the manuscript of the Acaryakriyasamuccaya
preserved in the National Archives of Nepal (Mf. B103/11,
237b4-8):

tato danam gomayagathapathaptrvakam trini mandalani
kuryat// tatra vairocanaratnasambhvamitabhamoghasiddhip
arivrtaksobhyanayakam buddhamandalam// kriyacaryaygayo-
ginitantraparivrtayo[gi]niniruttaratantranayakam dhar-
ma-mandalal// maitreyagaganagafijasamantabhadravajrapani-
ma-fijughosasarvanivaranaviskambhiksitigarbhajiianottara-
parivrtalo-ke$varanayakam samghamandalam/

15. For its Sanskrit text see, Bagchi (1967, p. 56). The “verse
of cow dung” mentioned in the Acaryakriyasamuccaya is
described in the Mahayana scripture Suvarnaprabhasa (Chapter
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Figure 8: Mahavairocana
(Source: Shuchiin University)

may be regarded as the point of entry into all Esoteric
ritual practices.

Both the Baogui and Yijing Chinese translations of
the Suvarnaprabhasa Sitra refer to the practice of
constructing a ritual platform by smearing the ground
with cow dung. In the former, it is stated that the
ground should be coated with dung to form a ritual
space measuring seven cubits in length and breadth,
upon which flowers are to be scattered.'® In the latter,
the ground is likewise smeared with cow dung to
create a platform measuring eight cubits, over which
various flowers are to be strewn.!” With regard to
the translation of mandala, Baogui renders the term
as “daochang” (GE¥; ‘place of enlightenment’ or

Sarasvatideviparivarta) which says:

gomayamandalam krtva muktapuspani sthapayet/
suvarnabhande riipyabhande madhurena sthapayet// 5//
varmitasca purusaste catvari tatra sthapayet/

kanyah subhiisitah nyastascatvaro ghatadharinyah |//6 //
(Having prepared a mandala with cow dung, one should scatter
loose flowers upon it. In golden vessels and silver vessels, one
should place sweet substances. There one should install four
armored men and four beautifully adorned maidens, bearing
water jars.)

16. Baogui E&T. No.664,386¢:

DRdEea, Wt I LURIESS, DI E S .

17. YijingZ£i4T. No.665,435a:

FEEIETERRE BRI AN rTR R LIRE T
SREAREEL R SEIEIE B BEEGEER.
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Figure9: Mahavairocana Displaying the Preaching Gesture
(Photograph by Sudan Shakya)

ritual site), whereas Yijing translates it as “tanchang”
(Y5, ‘ritual platform’). A discrepancy is thus
evident in the specified dimensions. It should be
noted, however, that the extant Sanskrit text does not
explicitly indicate any measurements.

As shown in Table 2, in the Buddha-mandala of the
Triratna-mandala the central deity is Aksobhya,
surrounded by the four Buddhas. As noted above, the
elevation of Aksobhya, rather than Vairocana, to the
central position reflects later esoteric developments
associated with the Guhyasamaja Tantra. Moreover,
the form attested in ritual manuals such as the Nitya-
karma and Vrata in which the Five Buddhas are
supplemented by four female deities, including Locana,
producing an eight-spoked (nine-deity) Buddha-
mandala may be understood as a further development
of the five-spoked Buddha-mandala described in the
Acaryakriyasamuccaya. The placement of Aksobhya
in the triadic configuration as currently attested may
reflect the residual influence of the composition
described in the Acaryakriyasamuccaya.

Figure 10: Vajracarya Priest Displaying the Bodhyagri-
Gesture (Photograph by Sudan Shakya)

Table 2: Triratna-M andalas Described in the
Acaryakriyasamuccaya

Buddha-mandala
(deities)

Dharma-mandala
(tantra categories)

Samgha-mandala
(deities)

1. Aksobhya

1. Yogininiruttara

1. Loke$vara

2. Vairocana

2. Kriya

2. Maitreya

3. Ratnasambhava | 3. Carya 3. Gaganaganja
4. Amitabha 4. Yoga 4. Samantabhadra
5. Amoghasiddhi | 5. Yogini 5. Vajrapani

6. Maiijughosa

7. Sarvanivarana-
viskambhin

8. Ksitigarbha

9. Jhanottara

The Dharma-mandala described in the Acaryakriyasa-
muccaya employs five categories of tantras—Kriya,
Carya, Yoga, Yogini, and Yogininiruttara—an
arrangement that differs from the mandalas of the
Nitya-karma and vrata traditions, in which specific
scriptures such as the Prajiaparamita Sitra are

installed. At the same time, the designation of these
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five tantric categories in the Dharma-mandala of the
Acaryakriyasamuccaya provides an important clue
for understanding the classification of tantras. By
contrast, the ritual manuals of the Nityakarma and
vrata traditions do not organize the Dharma-mandala
according to tantric genres, rather, they arrange group
of nine scriptures known as the “Nine Dharmas”
(Navadharma).

In the

corresponds to the form widely attested today:

Samgha-mandala, the basic structure
Avalokitesvara occupies the center and is surrounded
by eight bodhisattvas, including Maitreya. At the
same time, the presence here of Jiianottara replaced
in contemporary Samgha-mandalas by Akasagarbha
points to a historical process of adjustment within the

surrounding set.

As discussed above, ritual manuals such as the Nitya-
karma and Vrata texts were compiled later than the
Acaryakriyasamuccaya. The forms of the Triratna-
mandala widely disseminated in Nepal today should
therefore be understood as developments deriving from
the system described in the Acaryakriyasamuccaya.
The iconographic configurations that embody this
development namely, the triadic and seven-deity
schemes attested at the Golden Temple and at numerous
bahah and bahi constitute characteristic Nepalized
expressions of Nepalese Traditional Buddhism and
suggest the continuity of a tradition extending back at
least to the twelfth century.

3.1.3. Mahavairocanain the Vajrasattva Chamber
The Sarvatathagatatattvasamgraha (7CE) describes
the Vajradhatumandala, and the practice of visualizing
this mandala continues, particularly within the Tendai
and Shingon schools of Japanese Buddhism (Fig. 8).
The central deity of this mandala is Mahavairocana
(Vairocana), seated cross-legged and displaying the
Bodhyagr1 gesture (Tib. byan chub mchog phyag
rgya), also known as the Jianamusti-mudra. This
gesture is widely attested across Tibetan, Chinese,
Korean, and Japanese Buddhist traditions.
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Regarding the textual source, the Bodhyagri gesture
first appears in the Sarvatathagatatattvasamgraha,
which states as below:

Having firmly formed the vajra-fist (vajramusti)
with concentrated attention, one should divide it
into two, whereby a pair of vajra-mudras comes into
being, after which the binding proceeds. The raised
vajra-finger (vajranguli) of the left hand is then to be
grasped by the right. This mudra is called Bodhyagri,
the bestower of Buddhahood."®

In a later period, the gesture is described more
concisely in the Vajradhatumandala chapter of the
Nispannayogavali compliled by Abhayakaragupta
that states that Bodhyagrimudra: the gesture in which
the extended forefinger of the left hand is enclosed by
the right clenched hand (Fig. 8)."

In the Nepalese context, although the Sarvatathagatat-
attvasamgraha itself is not widely known,
ritual traditions based on this text remain in
active practice. The Sanskrit manuscript of the
Sarvatathagatatattvasamgraha was discovered from
the Kesar Library in 1932 by the Italian scholar
Giuseppe Tucci, a finding that significantly advanced
the study of Esoteric Buddhism.® The preservation
of this text in Nepal strongly suggests the historical
transmission of the ritual traditions associated with
it. Indeed, Vajradhatu-mandala—related imagery is
widely attested in Nepal, including cibha and caitya
stupas that arrange the four directional Buddhas
around a central axis, as well as representations of

18. Horiuchi (1983, p. 185, Sarvatathagatatattvasamgraha):
vajramustim drdham baddhva dvidhikuryat samahitah /
vajramudradvayam bhiiyat tato bandhah pravartyate /
vama-vajrangulir grahya daksinena samutthita /

bodhyagri nama mudreyam buddha-bodhi-pradayika //

For an iconographic study of Mahavairocana see, Yoritomi
2007.

19. Tachikawa (1995, p. 4, Nispannayogavali):

vame vajramustes tarjanya utthitaya daksine vajramustina
grahane sati bodhyagrimudra.

20. Professor Kanjin Horiuchi published a critical edition of
the Sanskrit text of Sarvatathagatatattvasamgraha (Horiuchi
1983, 1974) on the basis of a manuscript discovered in Nepal,
which is now remains as fundamental resources for the textual
study of Esoteric Buddhism.
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Figure 11: Mahavairocana Displaying the Bodhyagri-
gesture, Golden Temple (Photograph by Sudan Shakya)

the five Buddhas, popularly known as Paficabuddha.
Such caityas may be understood as three-dimensional
expressions of the core structure of the Vajradhatu-
mandala. In contemporary Nepal, Mahavairocana is
most commonly depicted with the preaching gesture
(Dharmacakrapravartana-mudra) as seen Fig. 9.
Numerous hereditary artist families in the Kathmandu
Valley continue to produce sculptures and paubhas
in which Mahavairocana typically appears in this
preaching gesture.

Interestingly, however, Nepalese Vajrayana ritual
practice preserves an older stratum of the tradition.
In visualization rites, Vajracarya priests form the
Bodhyagri gesture (Fig. 10) for Mahavairocana
rather than the Dharmacakrapravartana gesture. This
suggests that the Dharmacakrapravartana gesture
represents a later iconographic transformation of the
original Bodhyagi1 form—an important distinction
generally unknown to lay practitioners but well
understood among Vajracarya priests.

To the right (northwest) of the main shrine of the
Golden Temple stands a small chapel known as

Figure 12: Principal Gilt-Copper | mage of Kvabajyu
(Photograph by Sudan Shakya)

the Vajrasattva Chamber. Inside, Avalokite$vara,
Vajrasattva, and Vasudhara are arranged together
with Mahavairocana in an L-shaped configuration.
As the name of the chamber indicates, the central
icon is Vajrasattva, revered as the Adibuddha or a
Guru, especially by Vajracarya priests. Particularly
noteworthy is the gilt-copper image of Mahavairocana
(Fig.11) enshrined beside Vajrasattva. It displays
the Bodhyagrimudra and the so-called left-extended
posture. In Nepal, images of Mahavairocana more
commonly display the Dharmacakrapravartanamudra;
this example therefore represents a relatively rare
iconographic type. It can further be confirmed that
Vajracarya priests employ the same Bodhyagri mudra
when visualizing Mahavairocana in ritual practice.

In sum, the preservation of related manuscripts,
the iconographic record, and the continuity of
visualization practice strongly suggest that Nepalese
traditional Buddhism has maintained a deep historical
connection with the Sarvatathagatatattvasamgraha
lineage.
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3.2. Rituals

3.2.1. Daily Face-Washing Ceremony of the Main
Deity

At the Golden Temple, the day begins with devotional
rites performed before dawn in front of the main
shrine hall. These rites include the recitation of the
Namasamgiti and various dharanis, a tradition that
continues to be maintained today.

Following the recitation of the Namasamgiti, the
recitation of dharanis continues; simultaneously, the
face-washing rite of the principal gilt-copper image
locally known as Kvabajyu (Fig.12) and identified
with Sakyamuni or Aksobhya is performed while
devotees gathered in front of the main shrine chant a
particular dharani. In this rite (mukhasauca-), sacred
water, known in Newari as ni la, is used to wash the
face of the principal deity. This daily regimen treats
the principal deity in a manner analogous to a living
person: devotional services and the face-washing
rite in the morning, a food offering (bhojanapiija)
by midday,?! and further devotional services in the
evening. At night, the head officiant (nw. Dyo-pala)
addresses the deity in Newari—“dham diya vijyahum”
(“please rest”)—while placing the prescribed cloth
over the image, after which he closes the doors of the
main shrine, thereby marking the conclusion of the
day’s rituals.

These practices closely resemble ritual prescriptions
found in eleventh/twelfth-century ritual texts, such as
the Kudrstinirghatana attributed to Advayavajra and
the Adikarmapradipa attributed to Anupamavajra,
which prescribe that the practitioner should rise early
in the morning and, after washing face, recite various
dharanis as well as the Namasamgiti.** Likewise, the

21. In this respect, the mode of attending to the principal deity
(Kvabajyu) as if it were a living presence invites comparison
with Nytijo belief at Okunoin on Mount Koya, where Kiikai is
ritually regarded and treated as an enduringly “living” presence.
22. Mikky®o seiten Kenkytikai (1988, pp. 16-18, Kudrstinirg-
hatana):

pratahprahare samutthaya mukhasaucadim krtva ratnatrayam
anusmaran om ah him ity anenatmayogaraksam krtva
yathadhigamadhyanajapasamstavadikam kuryat/
Namasamgitim ca triskalam avartayet/

(Having waken up during the early morning watch and having
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Figure 13: Washing of the Principal Image's Face
(Photograph by Sudan Shakya)

prose section of the Namasamgiti itself extols the
merits obtained through daily recitation of the
scripture. It is therefore possible to discern in the
monastery’s daily liturgy traces of older ritual
traditions associated with Indian Buddhism.?

More broadly, washing one’s face has long marked the
beginning of the day, while taking meals and bidding
“good night” before going to sleep may be regarded
as everyday acts characteristic of embodied human
life. At the Golden Temple, such ordinary rhythms are
ritually formalized and transformed into sacralized
acts. Within this framework of ritual embodiment, the
principal deity is not treated as a distant abstraction
but instantiated as an embodied presence functionally
equivalent to a living human being. As noted above,
before dawn, scriptures and dharanis are recited,
after which the face of the principal image is ritually
washed with sacred water and wiped clean with a

towel. As seen in Fig.13, the caretaker monk, with a

performed face-washing and related purifications, one should
recollect the Three Jewels. Reciting “om ah hiim,” one should
establish protection of onself and yogic discipline. Thereafter,
one should undertake meditation, mantra recitation, hymnic
praise, and related practices according to one’s level of
attainment. The Namasamgiti should also be recited three
times.)

Takahashi (1993, p. 132, Adikarmapradipa):
mukhasaucadikam krtva pratarddhyanam japan tatha/
namasamgitipatham ca kuryat pranidhim eva ca //4//

(After completing face-washing and related purifications, one
should perform morning meditation, recite mantras, undertake
the recitation of the Namasamgiti, as well as make a vow or
dedication.)

23. See Shakya (2010).
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yellow towel draped over his shoulder, performs the
washing of the principal image’s face.

These practices are grounded in the recognition that
the deity is continuously present within the temples
space—that is, in a sustained sense of cultic presence.
Accordingly, the Golden Temple may be understood as
a locus of lived religiosity, constituted through ritual
embodiment and maintained as a durable spiritual axis
for the community.

3.2.2. Ritual of Restoration

Man-made objects—newly produced or restored
paintings, statues, temples, and other religious
materials—are established as objects of devotion
through prescribed ritual procedures by which sacred
efficacy is conferred and ritually authorized. Through
these rites, what is humanly made and initially
profane is ritually transformed into a sacralized locus
of worship. Such practices are long-standing, while
in Nepalese traditional Buddhism, this process is
articulated through a paired set of rites: Nyasa-tayagu
or Ji-nyasa-tayagu, the installation of “life” or sacred
potency, and, prior to restoration, Ji-nyasa-likaegu,
the provisional withdrawal of the indwelling divine
presence so that physical intervention may proceed.*

The same principle applies to manuscripts, which are
accorded a status equivalent to that of the deity; their
repair likewise unfolds as a ritually codified procedure.
At the Golden Temple, a Rafijana manuscript of the
Astasahasrika Prajfiaparamita is used almost daily
in the recitation rite known as Patha-yakegu (also

24. Comparable ritual procedures are also observed in the case
of protective amulets. For further details, see Shakya (2019a).
The Newar term Ji-nyasa derives from Sanskrit jivanyasa: ji
corresponds to Sanskrit jiva (life), while nyasa is based on
Sanskrit ni-Vas (to place or to install). The Newar verb tayagu
means to add or to affix; accordingly, nyasa-tayagu denotes
the ritual act of installing sacred potency, or conferring divine
efficacy, upon an object. On the other hand, in Ji-nyasa-
likaegu, the Newar verb likaegu means to remove or to extract.
The term refers to the procedure by which sacred presence
is provisionally withdrawn prior to restoration, transferred
elsewhere, and subsequently reinstalled upon completion,
thereby effecting re-sacralization.

Relationships between the Kriyasamgraha and Bahah & Baht

Figure 14: Restoration of Manuscripts (Photograph by
Sudan Shakya)

spelled Pathyakegu). In general, such recitations are
performed by Buddhist officiants at the request of
devotees in order to secure health, prosperity, and
others—worldly benefits, as well as supramundane
benefits. Scribed in gold paste on indigo-dyed paper,
the manuscript inevitably suffers wear and abrasion,
necessitating periodic restoration. This restoration
should not be understood as merely a technical or
practical undertaking, rather, it constitutes a ritually
regulated act embedded within a normative framework
traceable to Tantric ritual literatures. In particular, two
ritual manuals dating from the twelfth to thirteenth
centuries—Kuladatta’s Kriyasamgrahapaifijika and
Jagaddarpana’s Acaryakriyasamuccaya—set out the
relevant procedures in detail. Chapter 8 of the
Kriyasamgraha includes a section entitled Jirnodd-
haranavidhi, which prescribes methods for repairing
old and damaged materials. Similarly, the Acaryakriya-
samuccaya contains a section entitled Jirnoddhara-
narghavidhi, which likewise describes the restoration
process.?

25. Briefly stated, as described in the ritual manuals, before
undertaking the restoration of a divine object, the Buddhist
officiant ritually requests that the indwelling divine presence be
transferred into a consecrated vase. Through this rite, the object
is ritually desacralized and treated as a normal material artifact,
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In the case of the restoration (Fig. 14) of the
Astasahasrika Prajiaparamita manuscript at the
Golden Temple,* the divine presence (identified as the
female deity Prajfiaparamita) believed to inhere in the
manuscript is ritually transferred into a consecrated
vessel prior to repair, thereby rendering the manuscript
temporarily desacralized and allowing physical
restoration to proceed. These restoration rites are
performed during the intercalary month (adhikamasa),
which is considered unsuitable for regular recitation
but auspicious for other meritorious undertakings.
Upon completion, the presence is reinstalled through
consecration (pratistha), a rite locally designated as
Ji-nyasa-tayagu, whereby the repaired object resumes
its status as a locus of divine presence.

Notably, the Astasahasrika Prajiiaparamita manu-
script comprises 325 folios, and its colophon
attributes the copying to Ananda Bhiksu in 1125 CE.
While this would suggest a history of more than nine
centuries, the manuscript’s present form does not
fully preserve what would be expected of a twelfth-
century exemplar. Faded gold letters are restored with
reference to P. L. Vaidya’s 1960 critical edition, such
that a modern printed text effectively functions as the
authority for repairing a medieval manuscript. From a
philological perspective, this practice carries the risk
of gradually replacing earlier readings with those of
the critical edition.

Yet the production of a new copy for ritual use has not
been adopted as a solution and appears unlikely to be
adopted. This reflects a broader Nepalese manuscript
culture in which manuscripts are not treated as mere
textual witnesses but as a locus of accumulated sacred
potency generated through centuries of recitation.
Even if the text could be reproduced, the sacred

thereby permitting physical repair to proceed. Once repairs are
completed, the sacred presence is formally reinstalled through
consecration. For a quick overview of the Kriyasamgraha,
see Rani (1977, folio 135a5-136a3) and Skorupski (2002,
pp. 171-172). For the Acaryakriyasamuccaya, see Chandra
(1977, folio 13b6—14b4). On the manuscript culture of Nepal,
see Shakya (2017).

26. For details, see Emmrich (2009) and Shakya (2017,
pp. 243-245).
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presence believed to reside in the old manuscript is
not considered transferable in any straightforward
manner. Manuscripts are thus treated primarily as
sacred objects rather than as materials for scholarly

inquiry.

The Golden Temple’s restoration of the manuscript is
itself a pious act, and may be read as a local enactment
of the paired rites Ji-nyasa-tayagu and Ji-nyasa-
likaegu within the normative Jirnoddharana procedure
prescribed in the aforementioned ritual manuals.
It may therefore be taken to suggest the continued
transmission and institutional maintenance of Esoteric
ritual protocols ultimately traceable to Indian Tantric

traditions within this Bahah community in Nepal.

4. Conclusion

These examples from Hiranyavarna Mahavihara
demonstrate how Nepalese Buddhist monasteries
preserve a Sanskrit-based tradition of Newar
Buddhism while functioning as integrated ritual
and mandalic systems. They embody a continuous
tradition in which Sanskrit textual heritage, esoteric
cosmology, and local ritual practice are dynamically
interconnected.

Nepalese Buddhist monasteries have repeatedly
undergone destruction and reconstruction as a result
of recurrent earthquakes, including the devastating
2015 Nepal earthquake. In such restoration work, the
saying “There should be the right thing in the right
place” seems to function as an important guiding
principle. The phrase can read as a respect for order
and harmony, as well as for values cultivated over
long periods of time. In practical terms, the idea of
“right placement” seems to influence how monastery
layouts are rebuilt, how images are returned to their
proper places, and how rituals connected to those
spaces are resumed. The wisdom of earlier generations
is not merely a legacy of the past; it also provides a
foundation for judgments and actions in the present.
To pass this wisdom on to future generations does
not simply mean preserving it, but also understanding
its meaning and conveying it in ways appropriate
to changing circumstances. It is perhaps in part for
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this reason that these monasteries have been able to
sustain Buddhist traditions transmitted from India into
the present.

This case invites us to reconsider how Buddhist
traditions endure not only through texts but also
through ritualized space in other parts of Asia, and it
underscores the heritage value of traditional bahah/
bahi monasteries as living religious and cultural
institutions.
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1. Introduction

1.1 Background and Rationale

Nepalamandala refers to the Kathmandu Valley and
its surrounding region, recognized as one of the
world’s most ancient and surviving seat of Buddhist
communities. It represents the last remaining legacy
of Indian Buddhism (Bangdel 3). Historical evidence
suggests that Buddhism has been present in this
region since the time of the Buddha himself (Shakya,
1995, p. 3). Throughout its long history, Buddhism
in Nepal has experienced various phases of growth,
transformation and decline. The Licchavi period is
often regarded as a golden era for Buddhism, while
it significantly declined after the late Malla period,
largely due to the process of forced Hinduisation.

During these centuries, multiple Buddhist sects
flourished in the region, mainly Mahasanghika,
Sarvastivada, =~ Sammitiya, and  Sthaviravada
(Bajracharya, 2014). The Kathmandu Valley also
functioned as a critical intermediary point along
Himalayan trade routes, attracting great Buddhist
masters from both the Indian subcontinent and the
Tibetan plateau. As a result, diverse traditions came
into contact, exchanging philosophies, rituals, and
practices. Under the influence of these masters and
adapting to local circumstances, a distinct form of
Buddhism evolved one shaped by regional necessities,
environmental conditions, and the socio-cultural
dynamics of the time. This refined and localized
tradition is today known as Newar (Nevara) Buddhism.
It represents a sophisticated and historically rich
form of Vajrayana Buddhism, deeply rooted in local
identity. Newar Buddhism is particularly notable
for preserving esoteric teachings, Sanskrit Buddhist
texts, and symbolic traditions that have apparently
disappeared elsewhere.

Key features of Newar Buddhism include: Svayamb-
hticentric religious activity; a householder monastic
tradition (grhastha bhiksu); ritual-based and mandala-
oriented practice; emphasis on Jatakas (stories of the
Buddha’s past lives) and Avadanas (moral legends) as
tools for ethical education and communal values; a
living continuation of the Nalanda scholastic and ritual
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tradition; and rich artistic and architectural heritage.
This unique synthesis of scriptural scholarship,
tantric ritual, lay-monastic integration, and cultural
expression renders Newar Buddhism a significant and
vibrant branch of the broader Buddhist tradition.

The Nepalamandala is distinguished by its unique
form of monastic architecture, notably the bahah
and bahi complexes, which serve as both religious
institutions and residential units. These monastic
structures are not merely physical spaces but are
imbued with deep cosmological, ritual, and symbolic
significance, informed by the prescriptions of
Vajrayana ritual manuals.

Historical records suggest that Buddhist monasteries
during the Licchavi period received substantial
endowments and held considerable socio-political
influence (Bajracharya, 1974, p. 320). However, our
understanding of the architectural form of these early
monastic complexes from that period remains limited.
What survives from that period are stone sculptures,
inscriptions, and votive caityas, while the original
monastic buildings themselves no longer exist.

Given the architectural practices of the later Malla
period, it may be reasonably inferred that Licchavi
period monasteries were likely constructed from
perishable materials such as timber and brick,
making them vulnerable to natural decay and hence
requiring periodic reconstruction. This suggests that
the monasteries in the following Malla era were not
entirely new inventions but rather evolved forms,
developed over time from architectural templates

already present during the Licchavt era.

Nevertheless, due to the absence of surviving struc-
tures or detailed visual documentation, it is not
possible to definitively reconstruct the appearance of
Licchavi-period monasteries. It is plausible, however,
that their design was influenced by Indian Buddhist
monastic architecture, as seen in the case of Tibetan
monasteries. Historical accounts state that the first
monastery built in Tibet in 835 AD was modeled after
the Odantapuri Monastery in India. (Sankrityayana,
2014, p.9)
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Even though physical evidence are non-existent,
there exist epigraphic records and literary refere-
nces that indicate the presence and use of ritual
manuals for vihara construction during the Medieval
Period (Regmi, 1966, p. 37). Texts such as the
Kriyasamgrahakarika, Kriyasamgrahapafijika, and
Kriyasamuccaya,  alongside  illustrated  ritual
handbooks, contain detailed prescriptions for the
construction, consecration, and renovation of sacred
structures. These texts emphasize the use of geometric
precision, symbolic spatial arrangements, the selection
of appropriate construction and ritual materials, and
proportioning principles and measurements that

aligned with Buddhist cosmological principles.

In addition, a vamsavali (chronicle) detailing the
construction of Yampi Baht refers explicitly to ritual
procedures carried out in accordance with such
texts (Shrestha, 2012, p. 5). This further supports
the hypothesis that the architectural knowledge in a
ritualized form guided monastic construction practices
in the Kathmandu Valley from at least the medieval
period, if not earlier. An important historical validation
of such practices is found in a stone inscription
at Pinchebahah, Kathmandu, dated NS 713 (1593
AD). It records Sakyabhiksu Jayalaksa consecrating
the Jambunadamahavihara by following the rituals
outlined in Kriyasamgraha (Regmi, 1966, p. 37). This
confirms that the prescriptions of these texts were
not abstract ideas but rather workable outlines that
actively shaped the medieval monastic architecture of
Nepalamandala. The consecration transforms bahah,
bahi, and Cibah into Vajradhatu Mandala, making them
microcosmic replicas of the Buddhist universe. Other
practices include the Astavarga Pariksa, Gavaksa
windows, Dasakarma rituals, pravrajyasamvara
(bare chuyegu), and symbolic elements like gandi
(gamahsim, dharmagandi), etc.— many of which are
still integral to the daily as well as other life cycle
rituals of Newar Buddhist communities.

Despite this rich heritage, research on bahah and
bahi architecture has remained largely descriptive,
focusing on form and ornamentation while neglecting
its classical roots and textual foundations. There is

Relationships between the Kriyasamgraha and Bahah & Baht

a critical lack of systematic study connecting these

structures to their architectural origins.

This study has been envisaged as a crucial step in
addressing the under-documentation of bahah &
bahi, and it explores the relationship between the
Kriyasamgraha and the form and architectural design
of these monasteries. It aims to examine how the
Kriyasamgraha influenced bahah & bahi, and how
this knowledge can be applied to heritage preservation
today. This study has conducted some field studies to
examine to which the extant architectural features of
baha and bahi show conformity or deviation from
textual guidelines.

1.2 Scope and Limitation of the Study

This research examines how the Kriyasamgraha a
comprehensive Vajrayana ritual manual containing
detailed prescriptions for monastic layout, ritual
spaces, and architectural features is reflected in the
architectural forms of bahah and bahi monasteries of
the Kathmandu Valley. Although the Kriyasamgraha
is an extensive Sanskrit text encompassing a wide
range of ritual procedures and spatial guidelines,
this study focuses only on those sections that are
directly relevant to the physical organization, spatial
hierarchy, and structural components of the monastic
architecture. Consequently, only selected and thema-
tically pertinent portions of the text have been
translated and analysed.

The architectural comparison in this study is limited
to extant Buddhist monasteries within the Kathmandu
Valley. These sites have been selected due to their
continuous historical use, accessibility, and their
availability for architectural documentation. While it
would have been valuable to extend the comparative
framework to include monasteries from other
regions—both within and beyond Nepal—such an
expansion falls outside the scope of this study for
now, while the possibility for future studies always
remains open.

Thus, the findings and interpretations of this research
are contextually bounded by the selected textual
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excerpts and the architectural examples of the
Kathmandu Valley. They should be viewed as a focused
inquiry rather than an exhaustive account of the
broader architectural influence of the Kriyasamgraha
across the world.

1.3. Introduction to the Text

The Kriyasamgrahapafjika, attributed to Kuladatta, a
master of Vajrayana Buddhism, is an eleventh-century
Buddhist ritual and architectural treatise in Sanskrit
that has been used in the construction of bahah &
bahi since the Medieval period. The title of the text
Kriyasamgrahapaiijika implies that it is a commentary
on the main text entitled Kriyasamgraha. Showing
that the text is not composed in paiijika style, scholars
concluded that it is an independent text, although it is
named as pafijika (Tanemura, 2004, p. 4). Tanemura
suggests that this text must be the commentary on the
text Kriyasamgrahakarika ascribed to Nagarjunapada.'

The author of this text is Kuladatta, who is clearly
of the Sanskrit
manuscripts. Bu-ston mentions that he is of Nepalese

mentioned in the colophons

origin. (Tanemura, 2004, p. 5). However, there is no
clear evidence to support this theory; nonetheless,
there are several pieces of circumstantial evidence
that imply Kuladatta’s close association with
the Kathmandu Valley. This association is also
corroborated by the extant Buddhist rituals and life
cycle rites in the Buddhist community of Kathmandu
Valley. Dasakarma Vidhi, the ten abhisekas to be
taken by a to-be Vajracarya, the lost wax method
of making statues, etc., are some of such extant
cultures. B. Bhattacharya identifies Kula, the author
of Sitaprajiiaparamita, which was copied in 1165
AD, as Kuladatta. Bu-Ston shows the lineage of the
persons who transmitted the Kriyasamgrahapaiijika
as Kuladatta - Sucandrasri - Vijayaraksita - Jatasena
and Gautamasri - bla ma Ni ma’i zabs - Bu-ston.
At another place in the text by Bu-ston, he has
presented the lineage bit differently, which includes

1. The available text of the Kriyasamgrahakarika is an
incomplete manuscript, but the verses of it correspond well to
the contents of Kuladatta’s Kriyasamgrahaparjika. This text
is available in https://www.dsbcproject.org/canon-text/
content/602/2730.
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Vibhiiticandra — Vijayaraksita — bla ma Nyi ma’i zabs
Bu-ston. Comparing the time period of these lineages,
the time period of the Kuladatta has been estimated
from the first half of the 12" century AD to the first
half of the 13" century AD (Tanemura, 2004, p. 9).
The oldest manuscript of the Kriyasamgrahapaiijika
is dated Samvat 336 (1216 AD), which is preserved
in the Kaiser Library and was copied while he was
still alive (Petech, 1984, p. 81). Yoshizaki’s version
of dating suggests of 11" century AD, based on
the fact that he was the tvay pasa (close friend as
fictitious brother) of Tathagatavajra, who organized
the Vajracarya samgha of Hiranyavarna Mahavihara
when it was constructed by king Bhaskarvarma
(reigned AD 1045—48) (Bajracharya, 1986, p. ‘ja’)

The text is composed in 8 chapters, corresponding to
stages in the construction of a monastery, calling each
chapter prakarana. The overview of the main content
of the chapters is given below:

Chr?gter Main content of the chapters

Chapter 1  Selection and preparation of the site
for the construction of a vihara

Chapter 2 Consecrate the land as vajradhatu-
mandala with 81 square and 40 nadis

Chapter 3 Preparatory rituals to the foundation
work

Chapter 4  Planning of the building blocks and
spaces within

Chapter 5 Choice of wood and stone; installation
of pillars, doors, windows, and cornic-
es, etc.

Chapter 6  Mandala rituals, ten rites, abhiseka, etc.

Chapter 7 Placement of the images and other
ritual elements in the vihara, all about
Dharmagandi and Pravrajyasamvara

Chapter 8  Design and symbolism of caitya, and

other ritual objects

1.4 Methodology

This study adopts a qualitative, interdisciplinary
research methodology grounded in textual analysis
and architectural documentation to achieve the
objectives of the research.
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For the textual analysis, the preliminary transliteration
of the Kriyasamgrahapaiijika by Prof. Tanemura, done
in the year between 1997-2000, has been used. It was
received in the form of an e-text. The Kriyasamgraha
research group has been working on the task that will
provide a critical edition and annotated translation
of the selected texts that were used in this article.
Prof. Tanemura transliterated this text basically
from two oldest available palm leaf manuscripts in
Bhujimol script from Nepal: 1) National Archives,
Kathmandu 4-318 = Nepal-German Manuscript
Project Reel Number A934/10, from NS 337; 2) Palm
leaf manuscript, Matsunami Catalogue 117, General
Library, The University of Tokyo, Kawaguchi
Ekai Collection, from NS 385. (For details of these
manuscripts, see Tanemura, 2004). Relevant sections
were selected and translated into Nepali and English,
which are closely related to vihara construction,
consecration, and spatial symbolism. Besides,
handwritten manuscripts were studied that were in the
collection at Asa Sapht Kuthi, a locally run archive
of Newar literary works. These manuscripts are the
personal handbooks or notes that have been prepared
by the scriber based on the Kriyasamgrahapaiijika
text. Pictorial illustrations in these manuscripts are
interesting and useful features that significantly
helped in understanding the text. The study used
hermeneutical analysis to interpret these texts in
relation to architectural meaning and ritual function.

Dimensions and the pertinent features of the existing
bahah and bahi are referred from both secondary
sources as well as from field visits. Photographic
documentation, architectural sketching, and analysis
of built form have been done to testify the positions
mentioned in the text. Comparative analysis method
has been adopted, which compares findings from
the textual and architectural domains to identify
correlations and divergences.

1.5 Literature Review

The foundation of this research rests upon textual
and scholarly works that illuminate the ritual and
traditions associated with Buddhist architecture,

Relationships between the Kriyasamgraha and Bahah & Baht

especially within the context of the Kathmandu
Valley. Several research and publications can be seen
that provide a general understanding of the traditions
and architecture of bahah and bahi. The present study
builds upon the following works, which have laid the
foundation for this work.

More explicitly addressing the ritual and textual
dimensions, Prof. Tanemura’s scholarship stands as
the most significant contribution to understanding
the Kriyasamgrahapafijika in a Nepalese context.
Kuladatta’s
A Critical Edition and Annoted Translation of
Selected Sections (2004) offers a direct access to the
ritual procedures surrounding the consecration and

Tanemura’s Kriyasamgrahaparijika:

construction of Buddhist structure. Tanemura further
elaborates on the ritual and sectarian affiliations of the
text, identifying parallels with Saiva Pratisthatantras
and thereby revealing the hybrid ritual culture of
medieval South Asia (Tanemura, 2020). These studies
illuminate the prescriptive role that Vajrayana texts
played in shaping sacred architecture and provide
a theoretical basis for analyzing their material
manifestations in the Kathmandu Valley (Tanemura,
1993).

On the other hand, Tadeusz Skorupski’s Kriyasamg-
raha: Compendium of Buddhist Rituals — An Abridged
Version (2002) offers an accessible overview of the
text. Though abridged, the work provides essential
insight into the structure and function of various
rituals prescribed in the Kriyasamgraha. Skorupski
provides valuable translation and commentary on the
ritual text itself. (Skorupski, 2002)

Pant and Funo (2004) have investigated the spatial
patterns of Newar settlements and have concluded that
Buddhist monastery residential quarters demonstrate
that the dwelling plots of large residential courts were
planned, and the planning principle has its roots in
Buddhist traditions. He concluded that the svastika
pattern of layout proves to be a rational layout in the
courtyard settlement planning, which facilitates the
light and ventilation for the corner rooms, which
would otherwise remain largely dark and gloomy.
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The study of Newar Buddhism in the Kathmandu
Valley has received significant scholarly attention,
particularly in areas of architectural typology, urban
monasticism, and ritual continuity. Foundational
works such as those by Locke (1985); Gutschow
and Sakya (1980); Korn (1998); Slusser (1982); and
Gellner (1987) have richly documented the spatial,
structural, and cultural characteristics of Newar
monastic architecture. Meanwhile, scholars like
Bangdel (1999); Bajracharya (1995); Von Rospatt
(2010); and Bajracharya (2014) have explored ritual
symbolism, iconographic programs, and religious

performances within these spaces.

While there is growing interest in heritage conserv-
ation and adaptive reuse of monastic spaces, the
Vajrayana ritual logic that may have originally shaped
these spaces is often overlooked in contemporary
architectural or conservation discourses. This gap risks
reducing such monasteries to static heritage artifacts
rather than dynamic ritual landscapes. This study seeks
to address this lacuna by investigating how specific
architectural elements and spatial arrangements
within Newar Buddhist monasteries correspond to—
or have been shaped by—ritual prescriptions found
in Buddhist ritual manuals, particularly Kuladatta’s
Kriyasamgrahapanjika.

2. Textual Study and ComparativeAnalysis

For this study, two categories of manuscripts were
studied. The first one is the Kriyasamgrahapafijika,
composed by Kuladutta, which is found in the
collections of individuals and in archives both in Nepal
and outside. The second category of the manuscripts

is the handbooks and notes, which are prepared based
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on the prescripts mentioned in Kriyasamgrahaparijika.
Many of them don’t even have the title. A few of them
are from the collection of the A$a Saphii Kuthi.

Among the eight chapters of the Kriyasamgraha-
pafijika, all except Chapters 3 and 7 contain materials
that in some way relate to architecture. Chapter 8
primarily provides details concerning caitya structures
and other ritual objects, which fall outside the scope of
the present paper. In the following sections, contents
and prescriptions of Kriyasamgrahapanjika will be
briefly presented based on the interpretation of the
text. They will be further compared with the Newari
handbook manuscripts and the on-site observations.

A. Characteristics of the Unsuitable and Suitable Site
Verses of Chapter 1 of the text give general criteria
for the selection of a site. It disqualifies the sites
which are humpy, irregular, swampy, and uneven.
Its unsuspiciousness is marked by the predictive bad
results. It mentions that lands that are in the shape of
a staff, cart, sun, serpent, tortoise, bow, gaping mouth,
drum, triangle, fan, and the like, or that are swampy,
hollowed, uneven, or marked by an excessive number
of irregular forms, are indeed inauspicious. Such
lands become causes of the loss of livestock and grain,
diseases of the eyes, captivity and affliction, danger of
theft and fire, harm of wealth and women, fear of the

king, mental disturbance, poverty, and sorrow.

Furthermore, it also instructs that the vihara should
not be constructed, displacing the habitats [of other
creatures], encroaching on the existing social-
religious structure, and over the archeological sites.
It prohibits selecting the sites which were used for

-

- e il =
Just Filled Depressed
Moderate Bad

Figure 1: Method of Checking Land Suitability
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sacrificial rites, cremation grounds, and the various
dwelling places of serpents in the past. Likewise,
places inhabited by nagas—such as ponds—as well
as locations where stupas, hermitages, temples, and
similar sacred structures are situated, are prescribed
as undesirable.

The latter part of the chapter, stipulates the criteria for
suitable construction site. It prescribe that relatively
regular expansive land is suitable for the construction
of'a vihara. It implies that those sites that are expansive
or well-formed whether elongated, circular, or square
become sources of success in one’s aims, the bestowal
of accomplishments, increase of intelligence, and the
granting of wealth and grain.

B. The Examination of a Ground by Digging a Pit
Chapter 1 also prescribes the method for assessing
the ground by examining the compactness of its
soil. These kinds of instruction are also found in
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the Brhatsamhita (Sastri and Bhat, 1946, p. 448). It
says that if a pit is dug using only the hands and then
refilled with the same soil, the amount of soil that
remains whether less, more, or equal determines the
land to be of inferior, superior, or of middling quality,
respectively.

C. Meditating on the Forty Deities Whose Natures
arethe Forty Nadis

Chapter 2 indicates that the acarya should meditate
upon the eighty-one squares as the individual
chambers or abodes of the respective deities, while
the intersecting grid lines are to be conceived as forty
nadis (subtle energy channels). Each line extending
from one direction to another is to be visualized as
a nadis. In contemporary ritual practice, these deities
are visualized and worshipped at the pegs marking the
four cardinal directions (Bajracharya, 1990, pp. 2-6).
The verses that follow enumerate the names of the
nadis, each identified with a specific set of doctrinal

PELE T | ,.F "'

' "'-h,f"‘ﬂ.r""'l-..*"ﬁ-"'wﬁ """ull"”"‘-r‘

-l

Figure 2: 81 Square Mandala for Siitrapatana Vidhi: A Representation of Vajradhatumandala

(Source: Asa Saphii Kuthi)
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categories. On the eastern side, the nadis are named
after the ten bodhisattva-bhiimis; on the southern side,
after the ten paramitas (perfections); on the western
side, after the ten vasitas; and on the northern side,
after the ten dharani-devis.

D.MeditatingontheSiteastheVajradhatumandala
The next section of Chapter 2 instructs the practitioner
to meditate upon the deities occupying the eighty-
one squares, with Mahavairocana presiding as the
principal deity. In the verses that follow, the text
enumerates the names of these deities. While the
Vajradhatumandala traditionally comprises fifty-three
deities, the completion of the eighty-one-square grid
is achieved by concealing four of the Pafica Buddhas
and incorporating an additional thirty deities drawn
from various classes, including Dikpala, Krodha,
Brahmadaya, and Navagraha deities. Once each square
is assigned its respective deity, the text subsequently
designates specific spatial locations by invoking the
names of these deities. For instance, when prescribing
the appropriate placement of the courtyard drain, the
text identifies the location through reference to the
deities Vajradipa and Mahakala. It translates as - after
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that, having visualized Mahavairocana and the other
deities residing in the eighty-one compartments, one
should worship each of them with their respective
mantras, offering durva grass, jasmine flowers,
unhusked rice grains, 13ja (puffed rice), flowers, fruits
and etc.

E. The Characteristics of the Brick

The chapter 4 starts with the description of the
characteristics of the brick. It implies that the width
of a brick is three parts of its five-part length. The
length of the brick is half the thickness of the wall.
One of the three parts of the width is the thickness.
These prescribed brick proportions were compared
with bricks used in Nepal from the ancient period to
the present, as summarized in Table 1. The Ma Appa
bricks employed during the medieval period—and
still used in traditional construction today correspond
very closely to these textual prescriptions. In the
case of Ma Appa bricks, the deviation in breadth is
+3 mm (approximately 2.5%), while the deviation
in thickness is +5 mm (approximately 11.11%),
variations that are most plausibly attributable to
differences arising during the firing process. Similarly,

Actual Size of Brick Brick SizefP gf’y";;‘l’;‘gf; rescribed in
S.N. Description Length (L) Br(eBa;lth T?Tigk I(5;/}53) ](31 fJT) LT=5:1 | B:T=3:1
1 Dhando Caitya (ca. 3™ ¢. BC) 355 230 70 213 77 5.07 3.29
2 Brahma Temple (6th c.) 330 220 50 198 73 6.60 4.40
3 Ams$uvarma Brick (ca. 7" ¢.) 355 228 64 213 76 5.59 3.59
4 Jayabagesvari Temple 250 175 60 150 58 4.17 2.92
5 Kasthamandap Brick 1 (7th c.) 245 165 50 147 55 4.90 3.30
6 Kasthamandap Brick 2 (7th c.) 220 150 50 132 50 4.40 3.00
7 Local Ma Appa 195 120 45 117 40 433 2.67

OO O OO

Table 1: Proportion Study and Comparison of Bricks of Different Periods
Data source: SN 1, 2, 3, 4, 7 are site measurements; SN 5 - (Tiwari, 1988, p. 4); SN 6 - (Darnal, 2005, p. 49)
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Figure 3: Grasping the Directions

the brick proportions recorded at Carumatt Stiipa also
closely align with the prescriptions set out in the
Kriyasamgraha.

F. Grasp of the Directions

The next section of the chapter 4 explains the
procedure for determining the directions. When the
sun enters Aries, in the purified and leveled center of
the site, one should correct the directions by testing
with a water-level. There, a gnomon ($anku) 12
angulas high, 3 angulas wide at the base, and tapering
like a needle at the top, made of khadira wood and
inscribed with Rudra-lines, should be placed at the
center upon a circle. The distance from the center to
the edge of the circle should equal the height of the
gnomon. Then, first at sunrise, one should mark the
direction as west where the shadow falls. Likewise, at
noon, the direction where the shadow falls should be
marked north. Similarly, at sunset, the direction where
the shadow is cast should be marked as east.

G. TheRulesfor Placing the Drain

Chapter 4 also explains the rules concerning the
placement of water outlets. It says that when the
increase of welfare, people, and wealth is desired, one
should make the water outlet to the north, between the
squares of Vajradipa and Mahakala in the northwestern
direction. When, however, the increase of longevity,
health, and happiness is desired, one should make
the water outlet to the east, between the squares of
Vajragandha and Usnisa in the Kapardi (North-east)
direction. For the sake of avoiding defects, one should

Figureda: Prescription of theDrainage
Outlet. Location of the drainage is
marked in Newar manuscript.

Figure 4b: Drainage Location in Three
Bahis of Guita (Source: based on a drawing
provided by DANAM; annotation by the
author)

not keep doors at the joints of channels. Then, the
foundation (vedi) should be made equal to one-third
or one-fourth of the length of the building. There
should be arrangements for water drains, the support
of serpents, and a spire. The wall should be half of the
spire.

This prescription was tested against case studies
from selected bahah and bahi monasteries and was
found to conform closely to the prescriptions of the
Kriyasamgraha. Sites examined for this purpose
Mabhavihara,
Mahavihara, Gustala Mahavihara (see Figure 2),
and Maitripur Mahavihara (Kvabaha, Kathmandu).
Mahavihara

drainage outlet at the north-east corner, which was

include  Prathamasri Vasuccasila

Srivaccha originally possessed a
later relocated to the south-east side. However, the
construction of the drain outlet in the form of a serpent
and spire, as prescribed in the text, is not observed in
the architectural practice of bahah and bahi.

H. Building Form Typologies

The Kriyasamgrahapafijika prescribed four categories
of building forms that are suitable for the construction
of a monastery. These forms are based on the number
of block, hence called (1) Ekasala, (2) Dvisala,
(3) Trisala and (4) Catussala. Catussala is further
classified into four forms - (a) Rucaka, (b) Svastika,
(c) Vardhamana and (d) Nadyavarta or Nadikavarta or
Nandavarta. Each of these building forms are briefly
explained as expounded by the text.
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1. Ekasala

Ekasala is the form in which the number of the blocks
is one. It says that if the single block is laid out toward
the western side, it results in a loss of wealth. Likewise,
if it is laid out on the northern side, the donor does
not survive. If it is laid out on the eastern side, there
is no increase in progeny. Therefore, the single-block
structure should be laid out in the southern direction,
and facing north bestows prosperity, longevity, and
wealth.

This arrangement appears to have been a well-
established norm in the Kathmandu Valley, as it is
clearly documented in various Newar manuscripts
(Figure 5). In all cases of bahah constructed according
to the Ekasala typology, the residential block is
consistently positioned on the southern side of the
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courtyard, facing the shrine on the north. Examples
of such bahahs include Tahbaha, Jyobahah, Bubahah,
Vambahah, Cukahbahah, and Dhumbahah.

2. Dvisala

Dvisala is the building form in which the number
of blocks is two. The text lists the names of various
configurations of Dvisala typology. It says that two-
hall buildings are classified as Yamasiirya, Grhaculli,
Kaca, Dandaksa, Vataksa, and Siddhartha. These
bring about death, loss of wealth, enmity with
relatives, royal punishment, quarrels, disturbances,
and misfortunes as per their respective configurations.

The typology with the blocks on the north and west

side is called Yamasiirya; that with the blocks in the
east and west is called Grhacullt; that with the blocks
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Figure5: Ekasala Layout as Prescribed in the Kriyasamgraha, Colorfully lllustrated with Annotation in Newar M anuscripts

in collection of Asa Saphii Kuthi (above); Tahbahahin 1970s Photograph by Ganeshman Chitrakar, Source: Pruscha Carl 139
(below left); Site Plan of Tahbahah, dwg source: DANAM (below right)
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in the south and north is called Kaca; that with the
blocks in the north and east is called Dandaksa; that
with the blocks in the south and east is called Vataksa
and the typology with the blocks in the south and west
is called Siddhartha.

Since all these typologies are designated inauspicious,
these types do not appear to have been used in bahah
bahi, or at least their use has not been identified so
far. Similar content is also found in the Brhatsamhita
(Sastri and Bhat, 1946, p. 432) and in other Newar
handbook manuscripts.

3. Trisala

Trisala is the building form in which the number
of the Blocks is three. The text lists the names of
various configurations of Trisala typology. It says that
temples lacking the block at yama (south), varuna
(west), north, and east are respectively named Culli,
Paksaghna, Hiranyanabha, and Suksetra. Among
these, Culli causes loss of wealth and Paksaghna
brings about the destruction of sons and enmity;
Hiranyanabha bestows prosperity and happiness; and
Suksetra brings an increase of merits, wealth, cattle,
and livestock.

Suksetra

Hiranyanabha

Rucaka

Relationships between the Kriyasamgraha and Bahah & Baht

This norm appears to have continued from earlier
periods and is also found in other traditions, such as
Varahamihira’s Brhatsamhita (Sastri & Bhat, 1946,
p. 432). These are also documented in the Newar
manuscripts with drawing illustrations (Figure 6).
This type of layout is evident in several bahts, where
multiple bahis are constructed adjoining one another.
Guitabaht comprises three adjoining bahis, in which
the Vasuccasila Mahavihara follows the Rucaka plan,
while the Prathamasila Mahavihara and the Gustala
Mahavihara follow the Hiranyanabha and Suksetra
plans, respectively. Another example is Yampi
Mahavihara (Ibahi), where Karunacuka Bahi and
Ibahi are adjoining. Ibahi follows the Rucaka plan,
whereas Karunacuka follows the Hiranyanabha plan.
In both cases, a deliberate attempt can be observed
to avoid the Culli and Paksaghna plans, which are
described as producing unfavorable results.

4. Catussala

Catussala is a building form typology in which the
number of the halls is four. It mentions that the four-
hall monastery (Prasada, literally means palace) are
known by the names Rucaka, Svastika, Vardhamana,

Paksaghna Hiranyanabha

Hiranyanabha

Figure6: ThreeBahtof Guita. (A) Prathamsri Mahavihara, (B) Gustala M ahavihara & (C) VasuccasilaMahavihar a, (above)
Source: Based on drawing provided by DANAM; annotations by the author (A) Yampi Mahavihara & (B) Karunacuka Vihara,
(bottom left) Source: Based on drawing provided by DANAM; annotations by the author DANAM; Polychrome Illustration of
Trisala in Newar Manuscript, DPN 2857, Asa Saphii Kuthi Collection (bottom right)
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Nandavarta, and Sarvarthasiddhi and it prescribes

the detailed characteristics of these typologies as

presented below:

4.1. Rucaka
The characteristics of Rucaka are explained as follows:

a.

Placement of gateway: It may have principal
gateway on any one of the three cardinal
directions—east, north, and west. It prohibits
placing the main entrance of the monastery on
the southern side (Figure 7), a prescription that
appears to have been consistently followed in
bahah and baht architecture.

Two bay structure: The building is formed by

Figure 7: lllustration of Rucaka Form
(A), (B) and (C) shows the favorable door locations as prescribed by the text. (C) has a door on the south side, which is not favorable.
(B) shows a triple-structured wall system.
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f.  Unequal bay: The middle wall or a row of
pillars should be placed at the distance of the
3/5 of breadth. (Figure 9)

g. Auspicious results. The well-proportioned
building for conforming to this type brings
longevity, progeny, wealth, wellbeing (ksema),
and abundance (LaksmT).

4.2. Svastika

The characteristics of Svastika are explained as

follows:

a. Length breadth ratio: The breadth [of the

building] is one-sixth of its total length (of outer
wall).

a two-bay structural system with three load- b. Three blocks facade: The text states “Gyamas
bearing elements, either made of masonry walls tu vyayamasya dvigunam” which means "The
or a row of columns that is laid out as external, length is twice the breadth". It is not clear
internal, and middle elements (Figure 7B). It which length it is referring to. Examining the
further suggests to lay Stambhapamkti, a row on-site situation, it is apparent that the wall
of columns for the internal and middle load- facade facing the courtyard is rendered with
bearing element. This system seems to have the wall offsets of 4-5 inches, resembling it as
been adopted in bahi structures, whereas baha a row of three blocks. It can be inferred that the
structures are predominantly constructed using abovementioned statement possibly refers to
a single-bay system. Some of the baht such as the middle block which complies the proportion
Cabahi, have not followed this prescription prescribed by the text. It also states that the
for laying stambhapamkti for middle element length of the side block is equal to the breadth
however it followed the 3/5B rule. (Figure 9).
Extended halls: Its length extends fully to both c. Twin doors. At the face of each of the side
ends. blocks should have a door at the center.
Dimension range: Its length ranges from 30 d. Auspiciousness. This Svastika building
hastas to 1000 hastas. enhances the wealth, family, longevity, livestock,
Length breadth ratio: The breadth (width) is and fame of the beings residing there.
equals to one-fifth of its total length.
Two bay
wiall system
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Figure 8: The Plan of Napicandra
Mahavihara Duntu Baht

(Slusser, 1982, Part 2, Fig. 11) It reflects
conformity with the prescription of
replacing walls with rows of columns in a
two-bay system. Additionally, the length of
the room spaces is extended up to the edges,
as prescribed in the text. This constitutes
one of the distinctive characteristics of baht
architecture in contrast to the floor plans of
bahah.

22.1m 21.385m

21,385

) T [ i
CLL |
| Lo P A T . g 1998§ 19920 1955 § 19607 1942 7 1S
365 = i 005706 § p.)‘ f“ 5370 SR
o o i £ N
§r \111/’ C Sk
— 5 [ i} -
‘:\&/ EL_r g « 2 R H
3 |12 g = (@] B 3",'_'_":';‘
] o[ 7 g |
e | ) ‘E i
1 221 - g i
b 415 o ] L on ey
£ s a §l N }
i 4
K3
Jyabahahi
™ 1
|
h & ’ I 13,780 g
3.85m I% % 4. . gﬂrﬁg :
i Li1sso 1.7m11,mj1@|1.m ]_ N ; | = 3
"/E' = ‘: s I | :_§ 3,165 : | °gl| 18 =
N g {_s E o 83 ’Q‘ o&[&
_% OI:‘,: o) ? . % 4150 E i %‘
E | € i
‘Ei m— :J 13,780 ;“"_
1_1938__ . E i AT—
—=———=075, Ak o |
b~ 3.85 & r ASmh s
_J — I | S \ ]

N
-
=]

Ubabaht

-7 _ Yampibaht
4.15 5.2

Figure 9: Proportion Study of Bahis against the Prescription of the Kriyasamgraha

The length of extant bahis is found to be no less than 30 hasta, that is, approximately 13.71 m (45 ft), considering 1 hasta =450
mm (1'-6"). The length—breadth ratio is maintained close to 5 in Jyababahi, Cabahi, Ubahahi, and Yampibahi. In these bahis, at
least one row of columns is provided. The central row of walls or columns is deliberately positioned at three-fifths of the total
width of the building as per the prescriptions of the Kriyasamgraha.

(Source: Based on drawings provided by Panta & Funo, 2007, pp. 142—143; annotations by the author)
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4.3. Vardhamana

The text does not mention rules for the dimensioning
of this type of monastery, as did for previous types.
From this, it can be inferred that the charateristics
mentioned in this section is addition attributes to the
previously mentioned types. It states that it have a
square courtyard and buildings around it, but having
a water source (spout) in only the southern block.
This model is not found in the case of bahah & bah.
The passage mentions that the left and right sides of
the southern block have water sources (spout) facing
north, and the north, west and eastern blocks are
without water sources. This type also has auspicious
results that promotes the increase of wealth and grains
(Figure 11) .

4.4. Nandikavarta

It is a type of catus$ala with ‘ksana-yuta’ at the left
side. Here ‘ksana-yuta’ literally mean ‘a segment or
a division’. It does not provide a detailed description
of this, which makes it obscure. However, we can
infer that it is possible that the one presented in hand
drawings of Newar manuscripts as shown in Figures
12(a) and 12(b) could be Nandikavarta. The text
states that the configuration is auspicious and brings
happiness, wealth, and well-being to the residents.
Examining the on-site cases, Figure 12(b) is prevalent,
whereas the type shown in Figure 12(a) is not.

4.5. Sarvarthasiddhi

This the building form that consists of eight halls
with water sources included. It states that the type is
auspicious and promotes wealth, grains (Figure 12c).

Catuss$ala is the most commonly used form in bahah
and bahi architecture. Among these, Dvisala and
Sarvarthasiddhi do not appear to have been prevalent.
Of the five typologies of Catus$ala mentioned above,
Rucaka, Svastika, Vardhamana, and Nandavarta are
also described in the Brhatsamhita; however, their
detailed descriptions differ significantly. (Sastri &
Bhat, 1946, pp. 430-432).

I. Characteristics of the Devalaya

The text also has a sectin on characteristics of
devalaya. It seems to represent an isolated temple
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Figure 10: Chusyabahah, an example of Svastika
(Source: Based on drawings provided by Panta & Funo,
2007, pp. 113; annotations by the author)

Most bahah are modeled in this form. In Chusyabahah,
the length breadth ratio of the Svastika form is 6, and two
entrances are provided along the longer wall, indicating that
the bahah was constructed in accordance with the standards
prescribed in the Kriyasamgraha. Chusyabahah also clearly
exhibits the plan form and staircase layout of the Nandavarta
type. It thus appears that this bahah was constructed by
incorporating features of both the Svastika and Nandavarta
types.

Bahahs in Patan, such as Okubaha, Hahbahah, Kvabahah,
Sibahah, and others, also appear to have been built following
this typology; however, only partial remnants of the
Nandavarta plan form are now visible in these structures.
Past renovations either due to a lack of awareness of the

textual prescriptions or for reasons of convenience have
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Figure 11: Conceptual sketch of Vardhamana as
Decribed in the text
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structure. In the context of the Kathmandu Valley,
only Mayiiravarna Mahavihara exhibits this type
of structure. However, the proportions and other
architectural details prescribed in the text closely
correspond with those of the devalaya within this
bahah. In addition, the Bungamaloke$vara Temple at
Tahbahah and Jesthavarna Mahavihara (Tamgabahah)
also contain isolated devalaya structures. A detailed
study of these types and comparing them with the
prescriptions of the Kriyasamgraha has been deferred
to the next phase of the research. It states that among
four-row of eighty-one cell construction, the outer
thirty-two cells in the first and second stories are built
as walls.

The passage gives the details of the typology as: the
first story has a height equal to its breadth, while the
second story is lower in height according to the cell
units. Above these, walls are constructed in the third
and fourth stories. The lower story is divided into nine
sections, each in a proportion of five parts; in these
nine sections, the outer cells have walls. Accordingly,
a wall is constructed around the outer perimeter of the
nine compartments. However, the upper section of the
third panel is equal to one of the three parts of the
first panel. The height of the third story is one-third of
the first story, and its height is twice that of the fourth
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story. The altar (Vedi) is constructed with a base of
two walls.

J. Unit of M easurement

Chapter 5 explains the system of measurements,
giving the units of measurement and their respective
conversions. It says that in this system of measurement,
seven paramanus (atoms) constitute an anda (particle).
Seven andas make a stiksmaraja (extremely fine dust).
Seven siiksmarajas produce a $asarajas, a particle
resembling the dirt of a hare. Seven $asarajas form an
edakaraja, a particle comparable to the dirt of a goat.
Seven edakarajas form a goraja, a particle like dirt of a
cow. Seven gorajas constitute a yuka (a louse). Seven
yiikas make a yava (a barley grain). Six yavas equal
one angula measured by the little finger. Seven yavas
equal one angula measured by the middle finger. Eight
yavas equal one angula measured by the index finger.
Twelve angulas make one vitasti (span). Two vitastis
constitute one hasta (cubit). Thus, the variations of the

angula are explained according to varna.’

K. Measures of Doorsin the Case of the Shrine

Chapter 5 is majorly dedicated to the wood work. It
explains rituals and process required for obtaining
wood from the forest. Besides, it provides the
proportioning system which appears to have been

=

@) (b)
Figure 12: (a) Drawing in Newar Manuscripts with Segment Protruding at the Corner; (b) Drawing in Newar Manuscripts
with a Segment Extending up to the Edge of the Building Protruding at the Corner but not Protruding from the Corners;
(c) Sarvarthasiddhi (Source: A$a Saphii Kuthi)

2. The concept of varna has two implications: firstly, caste system according to the Vedic tradition; and secondly, it is a person’s
characteristic defined by Naksatra of one’s birth time. Given that Buddhists do not adopt caste system positively, we can infer that
Kuladutta is referring to the latter one.
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Figure 13: Characteristics of Doors (Drawn by Manindra
Shrestha, based on the Kriyasamgrahapanjika)

largely implemented in bahah and bahi. It prescribes

the placing a torana about the door. The standard

practice of installing a torana above the shrine is also

a commonly observed architectural feature in bahah

Bahi. The extensive use of naga imagery in toranas

seems to reflect the influence of the Kriyasamgraha.

At the same time, the frequent presence of makara

motifs and kirtimukha as principal elements of toranas

in bahah—baht architecture is not explicitly mentioned
in the text. It is possible that kirtimukha and makara
were understood as belonging to a broader category
of serpent-related or liminal beings and therefore

did not require separate specification in the textual

prescriptions. The use of symbols associated with the

Pafica Buddhas, as prescribed in the text, is not widely

observed; however, such symbolism can be identified

in the miniature toranas of the granthakiita ($ikhara)
temples at Chusyabaha and Bubaha. Some of the other
features mentioned in the texts are as follows:

a. Rulefor definingwidth: In temple or sanctuary
structures (prasada), the width of the doorway
should measure one-eighth or one-ninth of the
total building. Furthermore, it states the doorway
itself should have a width of thirty-two matras,
and its height must be twice that measure.

b. Thethreshold (dehali) and thelintel (vahali):
It should be constructed using twelve matras. Or
they may alternatively be made with eight and a
half matras.

c. The measurement of the arm (bahu): It
should be six and a half matras or four and a half
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matras. its outer arm or projection (upabahu) is
to be made measuring two and a half matras,
though one and a half matras is also acceptable.

d. The outer extension: It should be constructed
using five matras, either symmetrically or
asymmetrically.

e. Thevahani or niryiiha (decorated superstruc-
ture above the doorway): It must measure
fourteen and a half matras.

f. The pallava (upper decorative
It should be built to a measure of twenty

element):

matras. Above and below this, there should be
components measuring six and a half matras and
five matras, respectively.

g. Torana: Toranas with a variety of appropriate
ornaments such as vajra, jewel (ratna), lotus
(padma), wheel (cakra), and figures of deities,
nagas, yaksas, and vidyadharas, should be crafted.

L. Measuresof Doorsin the Case of Devalaya

It states that the width of the temple doorway must
be equal to two kosthas. The remaining measurements
and proportional specifications follow the same
procedure as described earlier. However, no clear
evidence of this practice has been identified in bahah
and bahi contexts till date.

M. Characteristics of Pillars
Chapter 5 also provides stambhah laksana, i.e.
Characteristics of pillars. It states that the columns,
in their entirety, should be well-proportioned with
balanced width and height, possessing an elegant
form, constructed from high-strength timber, free
from curvature, and characterized by qualities such
as squareness. Furthermore, it gives all the rules of
dimensioning as follows:

a.  The width (diameter) of the column should be
one and a half asta-matras (i.e., 8.5 matras) or
seven matras.

b.  The length (height) should be determined in
accordance with the required elevation of the
building.

c.  Themidpoint of the column’s height lies beneath
the crescent-mark (candrarekha).

d.  Above that, after omitting six units, an eighth-
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Figure 14 (A): Pillar Detail from
Guita Bahi.

(Source: Based on drawing provided
Pant and Funo, 2007, p. 149;
annotations by the author)

Figure 14 (B): Pillar at | babahi.
(Photograph by Gyanendra Shakya)

Figure 14 (C): New Pillar Installed
at Guita Baht

It can be clearly seen that many of
the prescriptions in the text were
discontinued. Candra-rekha and other
features were not featured in this
new one. (Photograph by Gyanendra
Shakya)
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part proportion is formed using a measure of
one-and-a-half dvi-matras (2.5 matras).

Above this, using a measure of one-and-a-half
matras (1.5 matras), a sixteenth-part proportion
must be executed in the form of a necklace-band
(harapatti) or a lotus-moulding (padmankana).
Above that lies an eight-unit mani section,
furnished with a protective ornamental band
(kavaca).

Thereafter, an octant section measuring one and
a half dvimatras (2.5 matras) should be formed.
Above that, a garland-band (harapatti) or a row
of naga-flowers (nagapuspapamkti), resembling
a floral festoon, is to be crafted in the measure of
one matra.

Above this, in an octant section measuring
two matras, two padmas (a pair of lotus-based
mouldings) should be made.

Thereafter, a square (caturasra) section of two
matras is to be made.

Above that, an octant section measuring one
matra should be formed.

Above this lies a circular element measuring
half a matra.

Above that, a ciraka (encircling or ornamental
band) measuring six matras is to be installed.
Above this rests a circular top section measuring

one matra.

(Floor Tile)

(B]

(€]
Figure 15: Base Stone (ilvalam) for the Columns (Source: [A], [B], [E] & [F] illustred by Manindra Shrestha; [D] photograph by
Manindra Shrestha; [C] photograph by Gyanendra Shakya)
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0. Above that, in an octant section of one matra, a
padma (lotus-shaped ornament) is to be placed.

p.  Thereafter, the remaining portion must be
constructed in a square form.

q. Above this, the S$ilidhara (capital) must be
constructed, which should be measured forty-
five matras on both ends.

. Above that, the $ilT (load-bearing stone block,

nindal) of the required size should be installed.

N. Installing the Doors and Pillars

This section of chapter 5 further prescribes applying
the protective coating to the wood members. It says,
for the installation of the gateways and pillars, they
should first be anointed with an oil that facilitates
adhesion and then adorned with sindiira and other
substances. They must be decorated with various
fabrics, red-colored fragrant materials, parasols,
priyangu, kunkuma, diirva grass, water pots (kunda),
leaves of the Bodhi tree, garlands, the paficopahara
(the five ritual offerings), fruits, and similar items.
Thereafter, the gateways in all four directions whether
one, three, five, or seven according to the directional
scheme—are to be installed properly while reciting
the wrathful king mantras (krodharaja-mantras) in
accordance with the prescribed ritual.
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Figure 16: Cornice Details: (A) cornice detail with Nagavali, sinhamuka and other decorateive features as mentioned by the
Kriyasamgraha (image source: Gutschow et al. 251). The text also mentions that the Simhamukha may be carved or just without

carved. (A) is an example of carved simhamukha. (B) shows the example of uncarved one from Srivaccha Mahavihara, Sibahah.

In both figures nagavali and harapatti is clearly evident. (Photograph by Gyanendra Shakya)

O. Pillars

The text further instructs to place the column on the
base stone. It is living tradition in Kathmandu Valley
that the columns are placed on the Ratnasila (newar-
Ilvaham; Eng. - base stone) to provide a firm base and
to protect the column from moistures. In figure 15,
(A) and (B) illustrates the way the column installed
on the base stone. (C) is the one of the examples
of same in Ibabahi. In recent days, this traditional
detail has been discarded by DUDBC stating that it
is unsafe and new details are being implemented as
shown in (E) and (F) (Shakya et al., 2024, pp. 46—
48). (D) is from Kasthamandapa before collapse in
Gorkha Earthquake 2015. In later renovation, the
pavement of the Kasthamandapa have been raised
above the basestone which cause detrimental effect on
the column. This ignorance about the importance of
Ratnasila was the one of the prime causes of collapse
of Kasthamandapa.

P. Symbolism of Columns

There are verses in chapter 5 which explains the sacred
symbolism of these columns. According to these
verses, the columns are not mere structural elements
but the object of meditation of 37 Bodhipaksika
Dharma. These are seven sets of qualities conducive or
related to awakening/understanding (bodhi), i.e., the
factors and wholesome qualities which are developed

when the mind is trained (for more detail, see Gethin,
1992).

Q. Traditional Cornice

The text also explains about the standard decorations

on the top of the pillar as follows:

a.  Lay rows of bricks aligned with the sections of
the gateways and pillars.

b.  Place a§ili-dhara (meth, capital) on top of the pillar.
Above that, place the $ilT (nidal, beam).

d.  Upon the §ili, install the nagavali or decorative
garland band along the upper course of masonry.

e.  Above this, place the sinhamukha (lion-head
motif), carved or uncarved.

Above it, add the ornamental features.

g.  Above these will be the griva (neck section).

h.  When all the brickwork has been completed,
a golden band (suvarna-patti) is to be placed
above the Sili (Nidal).

1. Above this, lotus-petal moldings are to be
installed, and above them the platform (sthana)
will be situated.

j- Upon that, the kanthika (neck-molding or

intermediary member) will be placed.

k. On the exterior, the pindika (rounded base) and
the vedika (low platform or plinth) should be
arranged in half-scale (ardha-pramana), in an
expanded form (nirytha).
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R. Dharanika

It prescribes the method of installation of a pair of the
wood beams (nimdala) aligned with the brick courses.
It further instructs that no perforation or cutting shall
be made in the middle, which remarkably reduces its
bearing capacity.

S. Characteristics of a Window

This section sets out detailed proportional standards
for windows, although some of the provisions remain
obscure. The term gavaksa appears to have been
adopted into the Newar language through multiple
derivations. In Newar usage, a wall niche known
as gvakha is understood as a phonetic corruption of
the Sanskrit term gavaksa. Similarly, in the Newar
dialect, a window with five openings is referred
to as pasiika jhyah, which bears a close phonetic
resemblance to pafica-aksa or paficaksa. A convention
has developed whereby any window of this type is
referred to as pastika jhyah, irrespective of the actual
number of openings (Gutschow et al., 1987, p. 209),

Gyanendra Shakya, Ryugen Tanemura,
Taiken Kyuma, Lata Shakya, Manindra Shrestha
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openings.”. As the Newar term gah jhyah may also

plausibly be derived from gavaksa jhyah. Some of the

features mentioned in this section are as follows:

a. the size of the window opening at the center
(gavaksa) together with the lattice (kankataka)
is one-third of the doorway.

b.  threshold should be 9 units and Lintel extension

should be 20 units.

floral decoration as 14 units. (??)

opening 14.5 units. (?7?)

lower lintel 8 units. (?)

niryuha (thickness) 4.5 units. (?)

floral decoration 28 units.

Fw oo a0

opening for that is 6 units.
bahu (Jamb) is 4.5 units.
secondary jamb is 1.5 units.

—

decorative pillars are 3.5 units.
a projection above the pillars is one unit.

5.—';‘.‘-

outer and inner pillars and inner wood support is
one unit.
n.  the §akha is constructed in a four-and-a-half

as in expressions such as “pastka jhyah with three units.

Nirvyuha(?)
|

o ¥
<
Vahal (?)

' 12 , 8 g 45 ]

' 2 door width (? 7 Upabahu

S— Bahu

Figure 17: Illustration for Gavaksa. Window as per prescribed by Kriyasamgraha (above) (Source: Drawn by Manindra Shrestha);
Example of Pancaksa window from Yatkhabahah (bellow) (Source: https://commons.wikimedia.org/wiki/File:Pasukha_jhya krt.jpg)

70 ARCHITECTURE & FUNCTIONS OF BAHAH AND BAHT

Proceedings of the International Symposium on the Kriyasamgraha



Gyanendra Shakya, Ryugen Tanemura,
Taiken Kyuma, Lata Shakya, Manindra Shrestha
Adaptation of the Kriyasamgraha in Bahah & Bahi Architecture

o. the dehali and vahali are to be appropriately
prepared for ornamental decoration.

p.  above these, an attractive decorative element is
to be placed.

q. various ornaments and embellishments—
such as figures of Vidyadhara, Salabhaiijika,
and others—are arranged in accordance with
aesthetic propriety.

I. the gavaksa is constructed in three, five, or
seven openings. Where if the Gavaksa is 3
opening, then it symbolizes three Vimoksa i.e.,
Emptiness (Stinyata), Signlessness (Animittata),
and Wishlessness (Apranihitata). If the Gavaksa
is with 5 openings, it symbolizes five kinds
of eyes, they are: Divine-, Insight-, Dharma-,
Knowledge-, and Buddha-eye. if the Gavaksa is
with 7 openings, it symbolizes ‘seven factors of
awakening’ (Saptabodhyanga)—Mindfulness,
Investigation, Diligence, Rapture, Tranquility,
Absorption, and Equanimity.

s.  the bricks are to be laid in either header or
stretcher courses as required.

t. above this, at the appropriate positions, a pair of
beams is to be set on a header brick course.

T. Citrakarma

Chapter 7 of the text instructs the placing of

iconographic artworks especially paintings in the

monaster after soon after the completion of the
construction works. Its instructions are as follows:

a.  Thereafter, once the vihara or similar structure
has been completed, Tathagatas, Bodhisattvas,
Vidya goddesses, wrathful deities (krodha-
gana), and Vidyadharas are to be depicted at
their prescribed locations, both on the exterior
and in the interior. At each doorway, pairs of
eyes and pairs of ritual vases (kalasa) are also to
be drawn.

b.  On the exterior wall of the temple (devagara),
to the left and right sides of the doorway, the
figures of Kumbhakarna and Dasamukha
(Ravana) should be depicted. Thereafter, other
attendant figures should be drawn.

c.  Nearby, representations of one’s chosen vidya-

devatas together with various ritual implements

Relationships between the Kriyasamgraha and Bahah & Baht

for worship should be depicted. Above the
principal gavaksa (window-head), the Five
Tathagatas should be portrayed; above the
heads of the subsidiary gavaksas, the chosen
Bodhisattvas should be depicted. The remaining
ornamental elements should be rendered
appropriately, in accordance with aesthetic
propriety.

Within the interior, behind the deity to be
installed, a Bodhi tree is to be painted. On the
left and right side walls of the Blessed One,
the two lords of the Yaksas are to be depicted.
There, Varuna is to be represented as white in
color, adorned with nine serpent hoods, seated
in sattva-paryanka posture, two-armed, and
holding a naga-noose and a jewel in his left and
right hands respectively. The other Yaksa lord
is to be painted as yellow in color, holding a
mongoose and a citron (bTjaptraka) in his hands,
seated in sattva-paryanka posture.

On the southern side of the doorway, Mahabala
and Mahakala are to be depicted. There,
Mahabala is to be represented as black in color,
two-armed and single-faced, short and pot-
bellied, with a frowning countenance, three
circular red eyes, tawny hair standing upright,
and clad in a tiger-skin garment. He stands
firmly with both feet upon a universal lotus and
sun-disc, his face fierce with protruding fangs,
and adorned with ornaments of eight nagas. His
right armpit encloses the four fingers of the left
hand, and his left armpit encloses the four fingers
of the right hand; in this manner, his form is to
be painted.

Mahakala is to be depicted standing in the
Pratyalidha posture upon a universal lotus and
sun-disc, short and pot-bellied, two-armed and
single-faced, with three circular red eyes, black
in color, holding a chopper (kartrka) and a skull-
cup (kapala). His appearance is terrifying and
fearsome, with a fanged and ferocious visage,
and he is adorned with ornaments of nagas; such
is the form of Mahakala to be painted.

On the left side of the doorway, Hariti and Jajana

are to be depicted facing one another. There,
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Haritt, the great Yaksini, is to be painted seated
in a graceful posture upon a jeweled pedestal,
fair in complexion, of incomparable beauty and
blissful appearance, adorned with all ornaments,
bearing a precious jewel upon her lap, her hands
marked with jewels, her face gently smiling, and
surrounded by the festive play of five hundred
children.

g. Jajana, also known as Yasonara, the lord among
kings, is likewise to be depicted, adorned with
all ornaments, of vermilion complexion, seated
playfully upon a lion throne. Thus concludes the

section on pictorial work.

Chapter 7 consists of the prescriptions for the
placement and consecration of different deities. It
instructs to place paintings of different deities. Table
2 assesses how these prescriptions are followed in
bahah and bahis. The text says that a skilled artisan
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Taiken Kyuma, Lata Shakya, Manindra Shrestha
Adaptation of the Kriyasamgraha in Bahah & Bahi Architecture

should construct a balipindika from firm, well-born
stone, duly endowed with correct measurements and

defining characteristics.

4. Conclusion

This study has demonstrated that the architectural
form and spatial organization of bahah and bahi of
the Kathmandu Valley cannot be fully understood
without reference to the ritual and textual frameworks
prescribed in Vajrayana kriya manuals, particularly
Kuladatta’s Kriyasamgrahapaiijika. Far from being
merely descriptive or symbolic texts, these manuals
functioned as operative guides that informed site
selection, spatial hierarchy, construction techniques,
proportional systems, iconographic placement, and
ritual consecration. The findings of this research clearly
indicate that medieval Newar monastic architecture
represents a materialized ritual cosmology rather than

an ad hoc or purely vernacular building tradition.

Table 2: Placement of Deitiesin Painting as per the Kriyasamgraha
(Created by Gyanendra Shakya based on the Kriyasamgrahapaiijika)

S.N. Deity Location

Remarks

1. | Tathagatas, Bodhisattvas,
Vidyadevas, Krodhaganas,
Vidhyadharas

Not specified

Can be seen placed in the roof
struts, walls

2. | Pair of eyes and kalasas

On every door

Only in the doors of Agama, not
so prevalent in others

3. | Kumbhakarna and Dasamukha and
their attendants

On the outer wall of the main
temple structure

Not in practice

4. | Panca Tathagata

Above the Gavaksa

This is very common in

only Bahah. In addition to
Paiica tathagata, Sadaksari,
Prajiiaparamita, Mahakala, and
Mahabala are also placed

5. | Bodhi Tree

At the back wall of the main
deity of the vihara

Not in practice

Yaksa in Yellow

6. | Varuna Yaksa in White and Jambala | At the left and right sides of
the blessed one

Not in practice

7. | Mahabala and Mahakala

At the right side of the main
entrance door

Mahakala is very common.
Mahabala is installed only in
a few bahahs. (e.g. Ratnakara
Mahavihara ?)

8. | Harati
entrance

At the left side of the main

Not very common. Only
UbahabahT have Harati image at
the entrance area

9. | Jananam or Yasonara

At the left side of the main

Not in practice

entrance
10. | Balipindika Not specified A common practice
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Through systematic textual analysis and comparative
examination of extant monastic complexes, this
study has shown a high degree of correspondence
between the prescriptions of the Kriyasamgraha
tradition and the details of built forms of bahah and
baht. Key architectural elements such as the use of
the 9x9 Vajradhatumandala grid, typologies of $ala
arrangements (Ekasala, Trisala, Catus$ala), location
of drainage placement, brick proportions, design of
columns, beams, rafters, doorway, windows, etc.
exhibit remarkable continuity between text and
practice.

The study also reveals that Newar Buddhist
monasteries were conceived not merely as residential
or institutional spaces but as ritually activated land-
scapes. The consecration process transformed these
architectural complexes into Vajradhatumandalas,
rendering them microcosmic representations of the
Buddhist universe. Architectural components such as
columns, drains, doors, and courtyards were ritually
encoded with doctrinal meanings—most notably
through the meditation on nadis, Bodhipaksika
Dharmas, Tathagatas, and Bodhisattvas—thereby
integrating doctrinal cosmology directly into the built
environment. This confirms that bahah and bahi are
best understood as living ritual instruments rather than
static building structures.

At the same time, the study acknowledges areas
of divergence and adaptation. Not all typologies
prescribed in the Kriyasamgraha such as Dvisala
or Sarvarthasiddhi layouts are attested in surviving
monasteries, suggesting selective adoption shaped
by local conditions, spatial constraints, and evolving

ritual priorities.

By foregrounding the ritual logic underlying Newar
monastic architecture, this research addresses a
critical gap in existing scholarship, which has tended
to privilege stylistic description, urban morphology,
or art-historical analysis while overlooking the
prescriptive role of Vajrayana ritual manuals. From
a heritage-conservation perspective, the findings
of this study carry significant implications for both

Relationships between the Kriyasamgraha and Bahah & Baht

policy formulation and on-the-ground practice in
the Kathmandu Valley. Conservation approaches
that focus merely on material authenticity, stylistic
restoration, or structural stabilization risk overlooking
the ritual logic that originally generated and sustained
bahah and bahi-s. Since these monastic complexes
were conceived as ritually activated mandalic
environments, conservation policies must move
beyond fabric-based criteria and incorporate intangible
dimensions such as ritual zoning, iconographic
placement, spatial hierarchy, and ceremonial use.
This calls for closer collaboration between heritage
authorities, ritual specialists (Vajracaryas), local
sanghas, and conservation professionals in the
preparation of guidelines, conservation plans, and
adaptive-reuse strategies. Integrating kriya-based
architectural principles into heritage management
frameworks particularly in documentation standards,
reconstruction decisions, and post-earthquake interv-
entions would ensure that conservation practice
remains aligned with the living religious traditions
of Newar Buddhism, thereby ensuring not only the
physical survival but also the cultural and ritual
integrity of these monastic sites.

In conclusion, this study establishes that the bahah
and baht of the Kathmandu Valley are the products
of a sophisticated synthesis of Vajrayana ritual
theory, textual tradition, and architectural practice.
The Kriyasamgrahapaiijika emerges as a central
intellectual and practical source in this process,
providing a coherent framework through which
Newar Buddhism articulated its cosmology in
built form. Future research expanding comparative
analysis beyond the Kathmandu Valley, or examining
the continued ritual life of these structures in
contemporary practice, would further deepen our
understanding of this enduring and unique Newar
architectural tradition. In addition, this subject
warrants further investigation in relation to other
influential ritual texts such as the Kriyasamuccaya,
Vajravali, and Sarvatathagatatattvasamgraha which
fall outside the scope of the present study but are
likely to have played a significant role in shaping
ritual-architectural knowledge.
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1. Introductory Remarks. Research Background
It is my great pleasure to be able to organize such
a wonderful international symposium here at
Aksayesvara Mahavihara in Lalitpur, Nepal, under
the auspices of the Bauddha Vihara Samgha and Lotus
Research Center. I would like to take this opportunity
to express my deepest gratitude to all the organizers
of this symposium and the Japan Society for the
Promotion of Science for their kind and constant
support.

The starting point of the Vihara Project, funded by the
JSPS (Japan Society for the Promotion of Science)
was to reconsider the decline of Indian Buddhism. It is

well known that a certain number of great monasteries
were still active around the 13th century. The decline
of Indian Buddhism has also been associated with the
rise of tantric Buddhism. Nevertheless, recent studies
clearly show that the system of tantric Buddhism
developed to the fullest extent in late Indian Buddhism,
even though it was influenced by Hinduism. In any
case, it is necessary to reconsider the assumption that
Indian Buddhism showed a downward curve after the
rise of tantric Buddhism.

We have been trying to shed light on the decline of

Indian Buddhism from different angles, focusing
on the tradition of Buddhist monasteries from the
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Gupta period onward. We are grateful to the project
members, who did their research very energetically
during the first research term (from FY2018 to
FY2021). We then proceeded to the next stage of the
project (from FY2022 to FY2025), to elucidate the
relationship between monasteries and secularity (for
further details about the outcome of the first research
term, cf. Vihara Project Newsletter, vol. 7).

2. Interdisciplinary Research Framework

The project consists of (1) team of management/
supervision, (2) team of manuscripts, (3) team of
epigraphy, (4) team of Indian archaeology/history
of art, (5) team of the ITLR (Indo-Tibetan Lexical
Resource) database, and (6) team of evaluation
(which examines the direction of the project from the
perspective of adjacent fields).

3. Second Phase of the Project: Buddhist Monas-
teriesand Secularity

The second phase of this project aims to
comprehensively examine the relationship between
monasteries and secularity in Indian Buddhism from

the Gupta period onward through collaboration

Taiken Kyuma
Introduction to the Vihara Project

between multiple research teams based on different
research fields and methodologies.

The relationship between religion and secularity is a
universal question. Buddhist studies have also long
addressed this relationship. Three main points of
discussion regarding this relationship can be presented:
(a) laity (or layperson devotees); (b) (its relationship
with) secular power; (c) tantric Buddhism, which
is said to have arisen around the start of the Gupta
dynasty (around the years 320-550 CE). Among these,
(a) and (b) already existed in Mahayana Buddhism
and Hinayana Buddhism, which existed before tantric
Buddhism. However, with the addition of (c) tantric
Buddhism (its doctrines/practical systems include
sexual rituals and the acceptance of killing), the
secularity of Buddhist ideas became more prominent.
Among the issues sharply highlighted because of
this, there is an argument regarding Vinaya. Parts
of tantric Buddhist ideas deviate from a monk’s
precepts. Nevertheless, these tantric Buddhist ideas
also occupied an important position in monasteries
from the Gupta period onward. Concepts analogous
to Vinaya, such as pledges (samaya), also exist in

<Vihara Project: Research Teams (1)>

() team of
management/

supervision

@) team of 3 team of
; epigraphy

| I
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78 ARCHITECTURE & FUNCTIONS OF BAHAH AND BAHT

Proceedings of the International Symposium on the Kriyasamgraha



Taiken Kyuma
Introduction to the Vihara Project

Indian Vihara Traditions

<VIHARA PROJECT: RESEARCH TEAMS (2)>

Reconsideration
of the relationship

Investigation of tantric and I

II
non-tantric doctrines L,\ /

taught in monasteries

Investigation of various
functions of monasteries
and secularity from
different angles

@, @

tantric Buddhism but can be distinguished by their
acceptance of taboos, such as killing. Many points
regarding the manner in which these tantric Buddhist
precepts were practiced in monasteries and their
relationship with the Vinaya of Hinayana Buddhism
(traditional sectarian Buddhism) or Bodhisattva vows

remain unknown.

Simultaneously, in Indian Buddhism from the Gupta
period onward, both (a) layperson devotees and (b)
secular authorities became involved with (c) tantric
Buddhism. For example, when (a) and (b) worship
and hold services for tantric Buddhist deities, putting
tantric Buddhist rituals/beliefs into practice, in what
form and to what degree would the monasteries
have been involved? In recent years, there have
been discussions about the relationship between
monasteries and tantric Buddhist saints (siddha) who
converted while still being like laypeople, as well as
the relationship between large or small monasteries
and secular power since the Gupta dynasty.

In addition to the major dynasties, this includes more

small-scale regional forms of government, such as the

between
| monasteries and
secularity

'
(®) \’J from "outside* (i.e., from

Evaluation of
the project

the perspective of other
religions or of other areas)

F
ﬂ\
The ITLR (Indo-Tibetan

Lexical Resource)

| database on monasteries
and secularity

(in collaboration with
Universitat Hamburg)

@®»

-

Pala dynasty (from the middle of the 8th century to
the end of the 12th century). The three points of (a) to
(c) mentioned above, which are related to the secular
nature of Indian Buddhism, are each commonly
known points of discussion. However, this research
includes an awareness of issues relating to a focus
on and a systematic understanding of the secular
nature of Indian Buddhism that became prominent
since the Gupta dynasty—particularly in terms of its
relationship with monasteries—and the questioning of
the necessity of creating a new blueprint in terms of
the history of Indian Buddhism. There are also other
relevant issues, such as monasteries and tantric siddhas
(as related to laity and monasteries), monasteries and
secular powers (not only dynasties but also local
polities).

4. Expanding the Concept of Space Related to
Monasteries

How, then, should the reality of monastic secularity
be uncovered? A starting point is to expand the
concept of “space” related to monasteries in various
ways, beyond the doctrinal boundaries of monasteries
and individual buildings as physical bases (although
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they are also important). Examples include a water
distribution system around a monastery, which can
function as a point of contact between monasteries/
monastics and secular people in their daily lives and
in the context of agriculture. We should also pay more
attention to a monastery’s bastions on the outer wall
(e.g., Vikramasila), which suggests that a monastery
could have functioned as a military base.

5. Conclusion: Implications for the Study of
Nepalese Monasteries

To conclude, I would like to raise the following two
questions about Nepalese monasteries:

(1) How does the monastic building structure

reflect the relationship between monasteries and
secularity?
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(2) How does the relationship between monasteries
and secularity manifest in their surrounding areas?

I hope that these issues, which are also relevant to
the Vihara Project, will be fully discussed in this
symposium’s panel discussion.

*This presentation is partly based on the Vihara
Project Newsletter (esp. vols. 1&8, https://mie-u.repo.

nii.ac.jp/), my keynote speech for the Vihara Kickoff
Symposium 2022, and my recent article (written in
Japanese): [ & FAAZEEL % o < 5 T 4E Db
REFIZOWT) , THET7Y7H%E] #3555
(‘Indo Bukkyd So6in wo meguru Kinnen no Kenkyii
Doko ni tsuite’), Journal of the Japanese Association
for South Asian Studies, vol. 35, 2024, pp. 75-83.
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1. Introduction

Buddhist monastic architecture in South Asia
developed over a long temporal span and across a
wide geographical range, resulting in a complex
architectural landscape shaped by a myriad of
factors, including functionality and local as well

as transregional trends. Vihara architecture across
this vast region does not reflect a single, linear
evolutionary sequence, but an overlapping tradition
that responded to changing political contexts, ritual
practices, and institutional needs. This essay offers
a synthetic account of the development of vihara
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typologies across India, with particular attention
to their architectural transformation in the early
and late medieval periods. It further considers how
late medieval modifications at some of these sites,
including Nalanda, provide an important comparative
framework for understanding the bahah and bahi
monasteries of the Kathmandu Valley in Nepal. This
discussion does not aim to propose a novel theoretical
model but instead seeks to bring together existing
archaeological and architectural scholarship with
close attention to architectural detail and regional
specificity. By tracing continuities and transformations
in monastic layouts, materials, and spatial hierarchies,
the essay situates Nepal Valley monasteries within a
broader transregional architectural milieu extending
across Eastern India and beyond.

2. Early Buddhist Monastic Architecture and
Regional Diversity

Early Buddhist monastic architecture emerged in
diverse ecological and cultural contexts across the
Indian subcontinent as early as 100 BCE and, more
importantly, between the first and sixth centuries CE.
While the Gangetic plain is often foregrounded for its
association with the Buddha’s life and early Buddhist
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Figure 1: Plan of an Early Vihara as Seen at Nasik Cave 3
(c. Late First Century CE). Source: Wikimedia Commons;
author: James Fergusson.
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communities, archaeological evidence shows that

monastic institutions developed simultaneously
across multiple regions, including Central India, the
western Deccan, and other parts of the subcontinent.
These early monasteries were shaped as much by
local conditions and building traditions as by shared

idioms.

One of the central challenges in reconstructing early
vihara architecture is the limited survival of early
structural remains. The earliest monasteries, likely
constructed using perishable materials such as wood
and mud, rarely survive archaeologically. As a result,
subsequent phases of construction often in brick
or stone or carved into rock tend to dominate the
archaeological record. This issue has been emphasized
in archaeological studies of early Buddhism, which
caution against assuming that the earliest surviving
forms represent original architectural intentions
(Copplestone, 2024, p. 30 & Fogelin, 2015, p. 89).

Western India provides one of the clearest sequences of
early monastic development due to the preservation of
rock-cut architecture. Cave complexes such as Bhaja,
Karle, Bedsa, and Nasik, dateable between 100 BCE

Figure 2: Circumambulation Path in Aurangabad Cave
7 (c. Sixth Century CE). Source: Fogelin (2015); author:
James Fergusson.
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and 100 CE, preserve early residential cells, assembly
halls, and ritual spaces carved into rock. These sites
use an architectural vocabulary of an enclosure of
monastic cells around a central courtyard (Fig. 1).
A central shrine facing the main entrance contained
Buddha images. This basic plan is also seen in eastern
Deccan at Nagarjunakonda (c. third-fifth centuries
CE), in Central India at Sanchi (Monastery 45, c. tenth
century CE), and in Northwestern India at Takht-i-Bahi
(c. first century BCE-seventh centuries CE) (Fogelin,
2015, p. 159). Significant regional variations are seen
in some cases. For example, at Nagarjunakonda, a
pair of apsidal caityas were incorporated within the
square plan (Fogelin, 2015, p. 161). At Bagh, a stiipa
replaced Buddha images in the central shrine within
the monastic complex (Mitra, 1971, pp. 99-100),
while designated circumambulation paths were added
to the shrines containing the Buddha images in some
viharas at Aurangabad and Ellora (Fig. 2) (Fogelin,
2015, pp. 163—64). Early monasteries in the Gangetic
plain, such as Piprahwa, follow this typical square
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layout but are often built of brick and may have been
two or more stories high (Mitra, 1971, p. 81).

Overall, archaeological remains suggest that early
viharas were modest in scale, primarily residential,
and closely associated with stlipas that served as the
principal ritual focus (Fogelin, 2015, pp. 184-86).
At this stage, monastic architecture appears flexible
and experimental, with no single dominant typology.
During the early historic period, monasteries gradually
took the form of freestanding quadrangle- or courtyard
monasteries, especially in Eastern regions.

3. The Emergence of Courtyard Viharas and
Architectural Standardization

By the Gupta period and into the early medieval
phase, the courtyard vihara emerged as a dominant
architectural form. These monasteries typically
consist of a square or rectangular enclosure organized
around a central open courtyard, with monastic cells
arranged along the perimeter and a shrine (gandhakut1)

PRELLGE BETWWEY MONSETERMG §E 10
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A

Figure 3: Plan of a Typical Early Medieval Courtyard Monastery as Seen at Nalanda Site No. 10 (c. Ninth-Tenth Century
CE). Source: Annual Report Archaeological Survey of India (1930-34) Plate LXXII.
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placed in the rear wall facing the entrance (Fig. 3).
This layout was seen across much of India by the
mid-first millennium CE and continued to be adapted
in various forms over subsequent centuries. Its
widespread adoption may be related to its articulation
within the Vinaya, primarily the Milasarvastivada,
a corpus of monastic regulations likely compiled in
the early centuries CE in Northwestern India, where
one section, called Sayanésanavastu, is dedicated
to monastic architectural plans, including a brief
description of a quadrangular monastery:

“A monastery with three cells (tri-layanam) should
have the Perfume Chamber (gandhakuti) in the middle,
with two cells on either side. A similar arrangement
is applicable in monasteries with three sides and nine
cells (tri-$ale nava-layanani), and thus too for one
with four cells; in which case the Perfume Chamber is
situated opposite the entrance hall (dvara-kosthaka)”
(Schopen, 2000, p. 153).

According to Max Deeg (2021, pp. 93-105),
this description can be understood as a recorded
architectural convention prevalent at the time the
Milasarvastivada was composed. This model with a
gandhakutT at the center of the rear wall becomes a
common typology across the subcontinent after the
sixth century.

Sites such as Sirpur in Chhattisgarh, Nalanda in
southern Bihar, Moghalmari in West Bengal, and
monasteries in Bangladesh exemplify this architectural
trend (Copplestone, 2024, p. 28). At these large
institutional centers, the courtyard units seems to have
served as a multipurpose space for residence (monastic
cells), ritual activity (personal and common shrines),
water management (drainage and well), and communal
interaction. The integration of shrine spaces within
residential compounds reflects changing devotional
practices, particularly the increasing prominence of
Buddha and Bodhisattva images (Copplestone, 2024,
pp. 33-35; Fogelin, 2015, pp. 164-73; & Shimada,
2021, pp. 53-61). Lars Fogelin has argued that
this architectural standardization corresponds with
broader institutional developments in Buddhism,
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including the expansion of monastic landholdings, the
growth of scholastic activity, and closer relationships
between monasteries and political authorities
(Fogelin, 2015, pp. 168—79). In the backdrop of these
crucial factors, both architectural standardization and
the monumentality of early medieval monasteries can
be understood as material expressions of institutional
reorientation during this period. This standardization,
however, did not result in architectural uniformity
but rather established a flexible framework within
which regional materials, construction practices, and
institutional priorities continued to shape monastic
space.
Differences in scale, construction techniques,
material use, and spatial organization indicate that
vihara architecture continued to respond to regional
conditions and long-standing local building traditions.
Rock-cut monasteries, for example, remained an
active architectural mode well into the sixth and
seventh centuries CE and beyond, as evidenced by
large complexes such as Sankaran in the eastern
Deccan, where rock-cut spaces coexist with brick-
built structures (Shimada, 2021, p. 61). In Eastern
India, brick architecture was not only becoming
increasingly dominant but was also accompanied
by the emergence of distinctive temple-monastery
layouts. As demonstrated by Louis Copplestone, early
medieval sites such as Paharpur, Shalban Vihara, and
Antichak illustrate this synthesis during the eighth-
ninth centuries, when monastic residential spaces
and monumental shrine architecture were closely
integrated (Copplestone, 2024, pp. 91-105 & 125-
29).

The growing reliance on brick construction in Eastern
India reflects both material trends and evolving
monastic typologies. Brick facilitated large-scale
construction while simultaneously allowing for phased
rebuilding, repair, and expansion, making it particularly
well-suited to long-lived monastic institutions. This
material flexibility enabled monasteries to undergo
repeated phases of architectural modification without
disrupting the complex’s fundamental spatial logic.
As Copplestone demonstrates, between the tenth and
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thirteenth centuries, construction activity at major
monastic sites increasingly focused on renovation,
the addition of subsidiary shrines and structures
around established cores, and, in some cases, the
reconstruction of entire buildings, such as at Somapura
and Shalban Vihara (Copplestone, 2024, pp. 129-33).

These material and structural developments also
had implications for how space was organized
and differentiated within monastic compounds.
Archaeological evidence from several early medieval
sites, including Lalpahari in Bihar and Paharpur in
Bangladesh, indicates that certain monastic cells were
treated differently from others. Painted surfaces, raised
platforms, and distinctive decorative schemes appear
only in selected spaces, raising questions about their
use and occupants. These architectural distinctions
find a close parallel in textual sources, most notably
in the account of the seventh-century Chinese monk
Yijing, who records that learned monks (bhadantas)
were assigned superior cells at the four corners of
quadrangular monasteries (Deeg, 2021, pp. 117-18,
123n159). The case of Lalpahari is further unique,
as several cells within this hilltop monastery feature
raised platforms with attached drainage channels (Fig.
4), suggesting the presence of personal shrines or ritual

installations embedded within individual residential
units (Kumar et al., 2019, pp. 80-81). These features
highlight the multifunctional nature of monastic cells,
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which could serve simultaneously as residences, sites
of personal devotion, and markers of monastic status.
The monastery also increasingly functioned as an
institution of economic and political power. Large
monasteries accumulated land grants, controlled
agricultural production, and exercised authority over
surrounding territories. During the medieval period,
architectural features such as fortification and bastion-
like projections also became frequent. Excavations
at Lalpahari and Jagjivanpur in West Bengal have
revealed bastions, while colonial survey reports record
fortification at numerous sites, including Tetrawan,
Ghosrawan, and Dariyapur Parvati (Amar, 2021, pp.
143n12). Remains of fortification surrounded by a
moat can still be noticed in Bihar Sharif, where
Uddandapura Mahavihara once stood (Ahlawat,
2025, pp. 24-27). These elements suggest that
monasteries in medieval Eastern India consciously
projected authority and legitimacy through built
form, positioning themselves as dominant institutions
within the landscape. Such architectural strategies
of authority and spatial control were not limited to
Buddhist institutions and continued to shape monastic
architecture in the region well into the medieval
period.

Architectural and functional parallels to this mode of
monastic organization can be observed in Dasanami
Saiva monasteries in Bihar. The largest of these,
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Fig. 4: Monastic Cell with a

] Personal Shrine and a Water
Outlet at Lalpahari (c. Eleventh
Century CE). Photograph by
Shaashi Ahlawat.
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located at Bodh Gaya, is architecturally articulated
in the manner of an elite residential complex,
incorporating bastion-like elements and a strongly
hierarchical internal layout. Within the monastery,
the central courtyard is organized around a principal
shrine associated with the seat of the chief mahant,
while residential cells for monks, storage areas for
agricultural produce, and spaces for processing and
managing resources are clearly differentiated (Fig. 5).
Such spatial zoning foregrounds the authority of the
monastic head and integrates ritual, administrative,
and economic functions within a single architectural
framework. Dasanami institutions were active in
the region from the sixteenth century onward and,
particularly under Mughal patronage, accumulated
extensive landholdings through grants, eventually
controlling thousands of villages. Their subsequent
occupation of earlier Buddhist centers, including
Mahabodhi and Nalanda (Geary, 2013, pp. 366-83; &
Ahlawat, 2025, pp. 251-54), reflects not only religious
and political change but also the reuse and adaptation
of established monastic modes and architectural forms
developed in medieval Eastern India.
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Fig. 5: Courtyard at Dasanami Monastery at Bodh Gaya
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Among these, Nalanda, in particular, is often presented
as a paradigmatic example of early medieval Buddhist
monastic architecture, yet closer examination reveals
significant architectural diversity and evidence
of late medieval transformation. Archaeological
material at Nalanda indicates multiple construction
phases spanning from the seventh to the eleventh
century, reflecting evolving architectural practices
and broader cultural interactions (Copplestone, 2024,
pp. 94-104). Subsequent phases of transformation
become apparent when considering features such as
the vaulted chambers at Site No. 1, true arches at Site
No. 10, and stone pillars at Site No. 11 (Ahlawat,
2025, pp. 93—114). These elements, which can be
dated between the thirteenth and sixteenth centuries,
suggest engagement with architectural techniques
circulating across Eastern India and beyond during
the late medieval period. These transformations
complicate narratives of abrupt decline following the
waning of large Buddhist institutions in Eastern India.
They point to gradual processes of adaptation and
hybridization, in which both local and transregional

architectural ideas manifested simultaneously.

It consist a shrine dedicated to the Chief Mahant in the centre (left) surrounded by residential cells and other functional parts of the

complex. Photograph by Abhishek S. Amar.
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4. Transregional Connections and the Bahah-Bahi
Monasteries of the Kathmandu Valley

The late medieval architectural features observed at
Nalanda offer an important comparative framework
for interpreting the bahah and bahT monasteries of the
Kathmandu Valley. These Newar Buddhist monastic
complexes are often treated as distinct or isolated
traditions, yet their architectural organization reveals
clear affinities with earlier vihara typologies of
Northern and Eastern India.

One of the most evident continuities is the courtyard-
centered plan. Bahah and bahi typically consist
of residential and ritual spaces arranged around a
central open courtyard, a configuration that closely
parallels quadrangle or courtyard viharas seen across
the subcontinent. Chambers like digis as spaces for
elders and agamas as private shrines of the samgha’s
presiding Tantric deities reflect arrangements
observed at sites like Paharpur and Lalpahari in
medieval Eastern India. The presence of these forms
of spatial logic suggests the transmission of monastic
planning principles across long distances. At the same
time, similar to well-known Eastern Indian examples,
fortified monasteries in the Kathmandu Valley
were not unusual, as several instances are known
from the outskirts of city centers (Locke, 1985, p.
485n17). Material traditions further underscore these
connections. Brick construction, a defining feature of
early medieval monasteries in Eastern India, became
central to monastic architecture in the Kathmandu
Valley through the Malla period (c. 1201-1779
CE). The sustained use of brick reflects both local
preferences and participation in a shared architectural
tradition. While ornamental bricks and stucco
plaster designs are more widespread across Eastern
India, Newar builders transformed this tradition
through extensive use of timber elements, including
carved struts, wooden pillars, ornate windows, and
elaborately articulated facades. These features give
bahah and baht complexes a distinctive visual identity
while retaining underlying structural principles that
resonate with earlier vihara forms and their elaborate
forms seen across Eastern India.

Indian Vihara Traditions

The reinterpretation of space is equally significant.
In the Kathmandu Valley, monastic courtyards
function not only as ritual centers but also as integral
components of dense urban neighborhoods. Bahah
and bahi complexes are embedded within residential
blocks across the city centers of Kathmandu, Lalitpur,
and Bhaktapur, especially as they housed married
monks and their families since the thirteenth century
CE (Locke, 1985, pp. 4-5). As such, the courtyards
serve as public spaces, a parallel of which is
unknown from the rest of the Indian subcontinent.
This embeddedness of bahah and bahi complexes
in local social life allows for the transformation of
a relatively simple monastic layout into a complex
urban institution, unique to Nepal’s context.

While the architectural principle of quadrangle vihara
is undeniable in bahah and bahi complexes, it is
pertinent not to portray Nepal as a passive recipient
of ‘Indic’ forms. Recent scholars, including Tuladhar-
Douglas (2006), have argued for a more bi-directional
flow of ideas and culture across Nepal and Eastern
India. This was carried out through the movement
of Nepalese scholars travelling between the Valley
and regions such as Magadha in present-day Bihar
(Tuladhar-Douglas, 2006, pp. 137-38). Seen in
this light, bahah and bahi monasteries exemplify
how transregional architectural idioms were neither
passively inherited nor rigidly preserved but actively
reinterpreted through local craft traditions and
socio-religious structures. This reinterpretation is an
ongoing process as modern complexes only loosely
follow the earlier forms. The bahah-bahT architecture
thus offers a critical lens for examining how Buddhist
monastic forms continued to circulate, mutate, and
acquire new meanings across regions, even in periods
when institutional Buddhism had waned elsewhere on
the subcontinent.

5. Conclusion

An examination of vihara typologies across India
reveals Buddhist monastic architecture as a dynamic
andinterconnected traditionshaped by local conditions,
institutional trajectories, and long-distance cultural
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exchange. From early experimental monastic forms
to standardized courtyard viharas and late medieval
architectural transformations, Buddhist monasteries
continually adapted to new ritual, social, and political
contexts. Late medieval modifications at Nalanda
demonstrate that Buddhist architecture in Eastern
India remained engaged with broader architectural
currents well into periods often characterized as
‘decline’. Using Nalanda as a comparative framework
further allows bahah and bahi monasteries of the
Kathmandu Valley to be understood as continually
evolving phenomena. These monasteries exhibit
sophisticated reinterpretations of long-standing
monastic architectural principles known across the
Indian subcontinent, as their local renditions evolved
to the specific context of the Valley. Seen in this light,
the bahah and bahi complexes of Nepal represent a
continuation of transregional architectural traditions,
reshaped merely over a few centuries through local
materials, craft practices, and urban contexts. More
than anywhere else in the subcontinent, the Buddhist
monastic architecture of Nepal therefore needs to be
approached beyond a fixed typological sequence, as
a living architectural system marked by regional-
transregional play.
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1. Secularity in M onastic Architecture

Notably, monastic architecture typology is closely
related to that of secular architecture'. In his insightful
essay (“Secularity of Buddhist Monasteries as Seen
in Monastery Construction Rituals™), Prof. Ryugen
Tanemura states the following (Tanemura, 2024, pp.
2-3):

“In discussing the layout of monasteries,
Chapter 4 of the

divides them into four types and explains the

Kriyasamgrahapafijika

fruit/outcome of each. Similar prescriptions
can be found in Chapter 53 of Varahamihira’s
Brhatsamhita. Of exceptional interest is the fact
that the prescriptions in the Brhatsamhita do
not refer to plans for temples but to residences
for personages such as the king, commanding
general, and crown prince. The reason why
the layout of palaces should be applied to the
layout of monasteries is unclear, but this may
be a partial expression of the secularity of
monasteries.”

He points out that Varahamihira’s Brhatsamhita (ca.
sixth century CE), which provides a detailed account
of secular architecture, should be considered when
discussing the typology of Buddhist monasteries. Prof.
Tanemura also compares the Kriyasamgrahapafijika

1. As for the role of architecture in the typology of Nepalese
Buddhist monasteries, cf. Gellner, 2001, p. 159: “... Nearly
all of these differences between the bahi and the bahah can
be interpreted as illustrating or meant to illustrate the closer
proximity of the former to the genuine monasticism of the past.
The architecture of the bahi is indeed clearly monastic, and the
circumambulatory passage around the main deity goes back to
the rock chapels of western India of the last century BCE, in
which the main cult object was a caitya, not a statue of the
Buddha. However, architecture is one thing, and social rules and
customs are another ... It would seem that the members of the
bahi deliberately constructed an archaic identity for themselves
by not changing the architecture of their monasteries, and
by calling themselves ‘celibate monks’ (though they were
married) in opposition to the ‘Sakya lineage’ monks of the
bahah. Unfortunately most of this is a matter of historical
reconstruction ...” The dichotomy between “architecture”
and “social rules and customs” should be reconsidered from
different perspectives (secular architecture, other religions such
as Saivism and Vaisnavism, etc.). However, it is important to
bear the concept of “historical reconstruction” in mind, which
is not irrelevant to the context of heritage preservation.
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with the Brhatsambhita (Chap. 53, vv. 31-42) from the
description of outcomes (Tanemura, 2004, p. 14):

“The major difference between the two texts
is that the Kriyasamgrahapanjika provides
us with more information on auspicious and
inauspicious outcomes. For instance, while
the Brhatsamhita does not mention a house
with one hall, the Kriyasamgrahapaiijika
explains outcomes of a shrine with one hall.
While the Brhatsamhita simply states that
a house with four halls is auspicious, the
Kriyasamgrahapaiijika ~ teaches  concrete
outcomes specific to each type of shrine with
four halls.”

According to Prof. Tanemura, the Kriyasamgraha-
pafijika is more focused on the (auspicious and
inauspicious) outcomes of each type of shrine.
We may also assume that the author of the
Kriyasamgrahapaifijika is more conscious of
explaining the merit accumulation theory to donors
and encouraging them to build a large shrine. In this
respect, it is also a desideratum to ask the extent
to which the monastic structure described in the
Kriyasamgrahapafijika was secularized or open to the
secular world?.

2. Royal Palace and Buddhist Monasteries

The structural similarities between the Nepalese
royal palace (as a symbol of secular power) and
Buddhist monasteries have been discussed in greater
detail by the research group of the Nippon Institute
of Technology. I would like to draw attention to one
of their conclusions, which succinctly shows the
structural similarities between the Mul-chok and the
Sundari-chok in the royal palace of Patan and some
significant bahah (i.e., Musya, Khum, and Chusya)
(Nippon Institute of Technology Research Mission,
1985, p. 62):

2. It remains questionable whether bahi, which could have been
designed for monastic life in its origin, is more closely relat-
ed to the description of the Kriyasamgrahapanjika (rather than
bahah).
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“The examination of the Mul Chok and the
Sundari Chok in the royal palace of Patan, as
well as the study of the three examples of Baha,
served to clarify the fact that the composition
of the wall surfaces surrounding the courtyard
were all very much alike. The differences
which exist among courtyard-type buildings
are basically due to the iconological differences
in the applied ornamentation.”

Interestingly, a list of concrete similarities is also
provided in the conclusion section (Nippon Institute,
1985, p. 62; cf. also p. 138 in Japanese):

(1) clear articulation accomplished by the
projected or indented wall surfaces within each
individual wing

(2) the presence of a visible central axis found
within each articulated wall-surface unit

(3) the tendency for the different designs of the
overall forms of openings in the wall surfaces
to establish a central point of visual focus

Indian Vihara Traditions

Future interdisciplinary research will enable
scholars working on literal sources to consult such
architectural details®. The research group of Nippon
Institute of Technology also raises the following
thought-provoking issue (ibid. p. 62; cf. also p. 138

in Japanese):

“In view of these common characteristics, it
can be said that the architectural examples
which we have dealt with in this thesis affect a
compositional method in which form is derived
from the proliferation of individual units.”

In my view, this depends on the expertise and network
of artisans in/beyond Nepal, who should have worked
on such “individual units” in architecture. More
importantly, monks (such as Sakya and Vajracarya),

3. In this regard, it should be noted that Watanabe et al. (1998)
have proposed to classify Nepalese Buddhist monasteries
(bahah, bahi, and a mixed form of both) into four types (I to
V), focusing not on their terminology but on their architectural
styles (such as shrine structure and the openness/closeness of
space). Cf. Watanabe et al., 1998, p. 4 (English version) and
p. 121 (Japanese version). Such a perspective will serve as an
effective tool when we try to take a closer look at the network
and reality of artisans.

Figure 1: Mul Chok Courtyard Looking South

Photograph by Stanislav Klimek, October, 2006 (Source : Kathmandu Valley Preservation Trust, 2006, p. 51)
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classified as specific castes in Nepalese society, also
live as artisans engaged in crafts®. This contrasts
starkly with Buddhist monasteries in India.

The abovementioned similarities between the royal
palace and three bahahs (i.e., Musya, Khum, and
Chusya) suggest that secular power (related to
Hinduism as well, such as Saivism and Vaisnavism) is
notirrelevant to monastic architecture, and the network
of artisans (apart from the syncretic relationship
of different religions) should always be considered
when dealing with the relationship between Buddhist

monasteries and secularity.

Let us turn to another significant study on the
architecture of Nepalese royal buildings. The
structural features of the Mul Chok are summarized
by Kurotsu (1991) as follows?:
(1) Built independently
(2) A two-story courtyard-style building with
an approximately square floor plan
(3) Each room on the first floor is independent
of the others and is arranged in a row
(4) No structural columns are erected in the
rooms’ center or within the walls
(5) The courtyard has a square shape with dalan
on three sides
(6) The courtyard has a north-south axis, with
the sacred room located at the southern end and
the entrance located perpendicular to this axis

The author points out that the five characteristics of the
Mul Chok, i.e., (1)—(5), are shared by Chusyabahah.
He also adds that both have the following common
characteristics (Kurotsu, 1991, p. 44):

(1) The eaves of the buildings surrounding the
courtyard are covered with statues of gods

(2) The recessed part of the wall corresponds to
the partition wall position

4. For a concise and clear-cut summary of this argument, cf.
Shakya, 2026, p. 5.

5. Kurotsu, 1991, p. 40 — originally written in Japanese and
translated into English by the present author. The term dalan
means a room open to the ouside on the courtyard side.
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His argument clearly shows that the Mul Chok and
Chusyabahah share the spatial function of ritual and
worship use. As far as the Nepalese architectural
tradition is concerned, it seems difficult to draw a
distinct line between royal palace buildings (with
religious aspects) and Buddhist monasteries.

3. Temple Design in Early Saivism

Given that Nepalese Buddhism and Saivism are
interrelated in the Kathmandu Valley, the typology of
Saiva temples should also be considered. It has already
been pointed out that plans for different temple types
are given in early Saiva scriptures (Mills, 2019)°.

In this admirable work, the author also provides a
comparative table of temple types given in different
sources including the Brhatsamhita (Mills 2019, pp.
610-611, Table 6). It is worthwhile to consider the
possibility that the monastery types described in the
Kriyasamgrahapafijika was influenced not only by
the prescription/description of temple types in the
Brhatsamhita but also by relevant passages in such
early Saiva sources’.

4. Conclusion: Implications for the Study of
Nepalese Monasteries

One of our future tasks is to trace the origins
of Nepalese monasteries using Hindu (not only
Saiva but also Vaisnava) sources, as well as the
of India,
as mentioned above, residence types of Kkings,

Kriyasamgrahapafijika. In the case

ministers, etc. as described in the Brhatsamhita
(Chap. 53) are parallel to the shrine types described
in the Kriyasamgrahapafjika. Regarding Nepalese
monasteries, structural similarities have been argued

6. Mills, 2019, pp. 52-58, where the author enumerates a
variety of temple types: Meru, Mandara, Kailasa, Bhadra, Gaja,
Vimana, Simha, Hamsa, Vardhamana Srivatsa, Sampirnasala
Srivatsa, Khandasala Srivatsa, Nandivardhana Srivatsa,
Garuda, Valabhi/vadabhi, Caturasra, Astasra, Sodasasra,
Padma, Grharaja (=Agni), Vrtta, Caturasrayata and Vrttayata.
The genealogy of these different temple types will be helpful in
analyzing that of Nepalese Buddhist monasteries.

7. As for the terminology of prescription/description, cf. Mills,
2019, p. 21: “The texts direct the reader in a prescriptive opta-
tive mode.” I wonder whether such prescriptive sources on
monastery/temple construction actually describe artisans’ man-
uals/experiences/skills.



Taiken Kyuma
Secularity and Architectural Typology of Buddhist Monasteries

between the royal palace of Patan (the Mul Chok and
the Sundari Chok) and the three bahahs (i.e., Musya,
Khum, and Chusya). Is this a sheer coincidence? Or
should we combine these two facts? The second option
willlead us to considerthe origins of bahah/bahi(as well
as the relationship of the Kriyasamgrahapaijika with
Nepal) in a broader context.
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Scholars Commentary

forewet fevauft

Prof. Sudarshan Raj Tiwari, Tribhuvan University

As I listened to the three presentations, I felt that this is one of the rare occasions when the
architecture of bahah and baht has been studied from a textual perspective. Generally, these
monuments have been examined in terms of form, construction, or material artefacts. But here,
for the first time, | am seeing a methodological attempt to correlate textual prescriptions with

existing architectural elements in the Kathmandu Valley. I find this approach both noble and
commendable, and I would like to congratulate all the researchers involved.

I was particularly surprised by the similarities between the Kriyasamgraha and other architectural traditions
in the Valley. As Prof. Tanemura mentioned, the Saiva Pratistha Tantra itself was based on earlier tantric
documents. These texts from the 10th and 11th centuries show clear parallels with the Brhatsamhita and the
Manasara Vastusastra. So the similarities are understandable. What surprises me, however, is how sincerely and
systematically the prescriptions of a document written in the 11th century appear to have been followed from
site selection and layout to ritual consecration, construction processes, and the accommodation of deities within
architectural space. Architecture here becomes ritualized; society is brought into the building, and the building
becomes a socio-cultural space.

Regarding Vajrayana development in the Kathmandu Valley, I would caution against assuming that it was merely
informed by Tibetan and Indian traditions. My own studies suggest that Vajrayana may have originated here much
earlier, perhaps in the 4th or 5th century. There was certainly mutual exchange. Tibetans learned from us, and later
there was reverse influence as well. It is a cyclical process of cultural interaction. As for the Kriyasamgraha, it does
not seem to clearly distinguish between bahah and bahi, at least as presented here. However, when we examine
the construction stage and especially the Vajradhatu Mandala, we see a cosmological system that parallels the
81-square Vastupurusa mandala described in Manasara, but with Vajrayana deities occupying the cosmic grid.
This is not merely architectural planning; it is Buddhist cosmology expressed in space.

I was very impressed by the field verification of the textual hypotheses. The discussion of the Naga-based
proportional system and the approximate 22-meter dimension was particularly interesting. In Nepal, we use
a multiple-of-seven measurement system, whereas in the broader Indian system, multiples of eight are more
common. This difference significantly affects the dimensions of units such as angula and hasta. For example,
in Nepal, the middle angula appears to be consistently used, and one hasta with one ‘ku’ or hasta taken as 25
angulas for bahah/bahi works out to approximately 55 centimeters, as I have discussed in my earlier work. This
distinctive measurement logic deserves further study. We may need to clarify whether the half-hasta should be
read as 12 or perhaps 12.5 units. Similarly, the numeralization of ‘trayodasa’ in the vastunaga §loka stated in
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Prof. Tanemura’s keynote as 12.75 should be revised as 13.33. Such analysis could refine our understanding of
Nepalese architectural proportioning.

In terms of typology, the Ek$ala, Dvisala, Trisala, and Catusala systems are important. Most bahah appear to
follow the catusala arrangement. The Svastika pattern, in particular, seems highly significant. It explains the
four staircases and the dalana system and may be closely related to Vajrayana spatial logic. Further research on
Svastika and Rucaka patterns could deepen our understanding of monastic life within these spaces.

I was also intrigued by the detailed study of doorways, gavaksa (pastika) windows, columns, and cornices.
The transformation of square sections into hexagonal or multi-sided forms and eventually circular profiles in
timber posts may reduce structural strength, yet it must carry ritual or symbolic meaning. Such ritual-structural
relationships require further investigation. The reference to ratnasila in the text is also noteworthy. It suggests
early awareness of durability and moisture protection, possibly dating back to the Licchavi period. This indicates
that technical knowledge and ritual knowledge were intertwined from an early stage.

Finally, I would suggest further investigation into how the Vajradhatu Mandala informs the placement of Kvapadyo
and the circumambulatory system in bahi structures. If we can explore these aspects in more detail, it will greatly
enhance both scholarship and conservation practice. Many of the principles of properly constructed bahah are
gradually being lost because we have lost the knowledge system itself. If we can revive and properly understand
that knowledge system, I believe it will contribute significantly to better conservation and reconstruction in the
future. I look forward to seeing how this research develops further.

Prof. Mohan M oorti Pant, Kwopa Engineering College

Listening to all the presentations today, I would like to share a few reflections. First, the
symposium was clearly guided by the Kriyasamgrahapanjika, and Prof. Tanemura’s introduction
was very important. His attempt to locate Kuladatta in Nepal through textual references was
convincing, and the discussion of Vastunaga was particularly interesting. However, regarding
the measurement of 12.75 angula, I feel we need to be cautious. Vastunaga is a metaphysical

concept, so its dimensions may have been derived from existing buildings rather than the other
way around. Interpretation must move in both directions between text and built form. We should be careful not to
take the literature for granted.

Dr. Surendra Man Bajracharya’s explanation of the 81 deities and the directional deities arranged in a grid was
very informative. Still, I wonder whether this grid truly guided the construction process, or whether it was mainly
used ritually at the time of consecration. This point needs further clarification. The discussion of Nani-bahah was
new to me. It would be useful to examine more closely whether it is truly a distinct category or part of another
spatial tradition. The diagram showing the relationship between main bahah, kaca bahah, nani, and lachi was

excellent, especially in demonstrating how monastic architecture integrates into the urban fabric.

The presentation comparing textual prescriptions with actual architectural planning was very valuable. Such
studies are rare in Nepal’s architectural history. At the same time, monastic architecture should not be understood
only as a physical structure. It is a dynamic ritual space. We need to examine more closely how ritual and secular
activities shaped the design. The Kriyasamgrahapaiijika does not explain everything; local needs, topography, and
practical wisdom must also be considered.
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The iconographic study, especially of the three mandalas, was also very interesting. It would be worthwhile
to explore whether these have any relationship with the 81-grid planning system. Dr. Lata’s presentation on
chronological development was important. Understanding earlier forms helps us see how texts and practice
interacted. Monasteries are not isolated monuments; they shape the city itself—its structure and history. This
urban dimension should not be overlooked. For conservation, we must understand not only later manuals but also
earlier Buddhist literature to grasp the guiding principles behind construction.

Finally, the discussion on secular connections especially links with palace architecture and residential courtyards
raises important questions. The similarities in layout suggest a close relationship, but we still need to determine
the direction of influence. Monastic architecture is also connected to broader social, economic, and communal

systems. These are my general impressions from today’s presentations. Thank you very much.

i Prof. Bajra Raj Shakya, L otus Research Center

d 1 would like to share two of my experiences related to this text. We have already heard very
important presentations, which are significant for the preservation and promotion of Newar
Buddhism in Kathmandu. I once wished to have the Kriyasamgraha translated into Nepal
| Bhasa and get it published, as our advisor, the late Dibyavajra Bajracharya, had encouraged us

to do so. Unfortunately, during my tenure as the president of the Lotus Research Centre, this
could not be accomplished due to various circumstances. Therefore, I am very happy that at
least a symposium on this subject has taken place today.

First, we constructed Vajrayana Mahavihara in Lumbini in accordance with the Kriyasamgraha. For this,
we needed land and approached the Ministry of Culture and Tourism. The team was led by Dr. Naresh Man
Bajracharya, and included Dhammavati Guruma, Manik Ratna Sakyavamsa, and myself. Naresh Guruju always
carried a thyasaphu manuscript of the Kriyasamgraha and explained to the ministry officials that while many
countries had built monasteries in Lumbini according to their own traditions, we did not yet have one built
according to our own system of Nepalamandala, i.e., as described in the Kriyasamgraha. Eventually, the minister
granted us land on the condition that we need to lay at least the foundation within one year. The communities
responded enthusiastically—Lalitpur raised 33 lakhs, Bhaktapur 34 lakhs, Kathmandu more than 1 crore 60 lakhs,
and Banepa and Kirtipur also contributed generously. Within a year, we completed not only the foundation but
also the entire ground floor.

Secondly, about ten years ago during the renovation of Svayambhu Caitya, Badri Ratna Bajracharya performed
rituals in Shantipur and once explained to me the deeper meaning of the caitya. Swayambhu is the essence—
intangible, beyond space and time—while Svayambhii Caitya is its tangible form. The caitya embodies five
elements: the square base represents earth; the circular form above represents water; the triangle represents fire;
the crescent-like form represents wind; and above all is nada, representing space. These correspond to colors
and the Five Buddhas—Ratnasambhava (earth), Aksobhya (water), Amitabha (fire), Amoghasiddhi (wind), and
Vairocana (space). In this way, the entire system of Newar Buddhism is symbolically grounded in the caitya. I

may be a little forgetful now, as I am approaching ninety years of age. Please excuse me. Thank you very much.
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Asst. Prof. Sanjay Shakya, Lumbini Buddhist University

I would like to reflect on the possibilities regarding the viharas and their existence, based on

different variables in our understanding. In Pali literature, Buddha speaks about five types of

| settlements for bhiksus. Mary Slusser, in her Nepal Mandala, described Patan as something

‘.h resembling a university complex with a web of Buddhist monasteries. The translations of the
. text by Tadeusz Skorupski and Prof. Ryugen Tanemura are great achievements, especially for

those not well versed in Sanskrit.

When discussing the Kriyasamgraha, we often fix it in the 11th century. However, we must also consider earlier
periods and ask whether preliminary planning for monasteries existed before that. Even if the Kriyasamgraha
dates to the 11th century, earlier monasteries must have been based on some prior documentation or tradition.

A Licchavi inscription dated 499 AD at Cabahi mentions land allocated for bhiksu samghas and Mahamunis,
possibly for temple purposes or daily needs. This raises the question where those bhiksus resided and what their
monasteries looked like. Around the 7th century, during Am$uvarma’s time, grants were given to prominent
mahaviharas, equal to those given to major Hindu temples such as Changu Narayan and Pashupati. This indicates
that monasteries must have been of considerable scale, as confirmed by inscriptions of King Narendra Dev and
accounts of the Chinese envoy Wang Huan Swei, who noted the grandeur of Nepalese architecture. A recent
discovery at Tvaybahah in Sundhara is significant. Although the Kvapadyah inscription dates to 1528 AD, carbon
dating of Avalokite§vara images in the temple suggests a 9th—10th century origin. This indicates that architectural
and artistic evidence may precede available written documentation.

I agree with Prof. Amar, Dr. Ahlawat, and Prof. Kyuma that travel and exchange may have influenced architectural
forms. Richard Cohen’s research on Ajanta mentions inscriptions of Sakyabhiksus, suggesting historical
connectivity. An inscription from Guitah dated around 542 AD mentions Yasomitra Sakyabhiksu commissioning
a bronze Buddha image, further demonstrating early Buddhist activity. While documentary evidence is limited,
architectural and artistic remains suggest that monasteries have existed since their earlier period. Perhaps during
Kuladatta’s time, there was an effort to systematize planning as monastery construction expanded. In this way,
the Kriyasamgraha provides justification and guidance, which should continue to inform the construction of
Vajrayana viharas in Lumbini and future Buddhist monasteries from a Mahayana perspective.

L ecturer, Shanta Shree Ratna Bajracharya, L umbini Buddhist University
As I myself am a Guruju, my opinion may differ slightly. In my view, Kuladatta’s ideas on
constructing viharas and mahaviharas are not purely architectural; nearly 75% of the text
is religious and ritualistic in nature. Therefore, beyond architectural beauty, spirituality
must be included in this research. Before giving feedback to each scholar, I would like to

share my experience with this sacred text. As a Vajrayana priest, I rely on the handwritten
Kriyasamgrahapafijika while performing rituals. Although the text covers many topics, it can
be broadly divided into three parts: duties of guru and disciple, vastusastra (architecture), and pratistha-vidhi and
samskara-karma (consecration and ritual).

Simply constructing bahah-bahi, statues, or caityas is not sufficient; spiritual life must be infused through
consecration. A statue without life force is like a flower without fragrance. The Kriyasamgrahapanijika describes in
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detail the rituals required for consecrating monasteries, caityas, and deities. After a vihara is built, pranapratistha
is performed for the Buddha images, Bodhisattvas, deities, the gajura, dharmapalas, and guardian deities such
as Haritt, Mahakala, and Ganesa. In this way, Acharya Kuladatta integrated architecture and ritual into a unified
religious system, connecting belief with living practice.

Although the text dates to around the 11th century, some subjects resemble the Kriyasamgrahakarika attributed to
Nagarjuna. However, Kuladatta’s work includes independent elements, notably the Vajradhatu Mandala. The text
explains Sttrapatana and Dhusahmandala (Adhivasana Mandala) rituals required for abhiseka. The Vajradhatu
Mandala symbolizes the wisdom leading to Buddhahood and is considered the heart of Vajrayana Buddhism. We
should reconsider whether existing Vajrayana viharas were truly built according to this text. If so, architectural
design and ritual practice are in unison, reflecting both physical structure and spiritual meaning. When viharas are

rebuilt after damage, both aspects must be followed to preserve authenticity.

(Translated from Newari)

If we understand the importance of these bahah-bahi, I believe this research work will be appreciated beyond
our imagination. Vihara is a means to achieve Buddhahood. There are five stages in Bodhisattva marga—viz.
Sambharamarga, Prayogamarga, Dar§anamarga, Bhavanamarga and Asaiksamarga. If we look closely, we can
see that a vihara incorporates all of these marga-s, starting from the main gate, i.e. a vihar is designed with
infrastructures for a person to achieve Buddhahood. There is a 2nd century text namely Kriyasamgrahakarika,
written by Nagarjunapada, which includes almost similar content as Kriyasamgraha. Like Sanjay sir mentioned,
texts like Kriyasamgrahakarika were in use ever since 2nd century. If we intend to properly study Kriyasamgraha,
we also need to include Kriyasamgrahakarika into our research.

If you look into the text of Kriyasamgrahapanjika written by Kuladatta, you may find that some 25% of the text
deals with the architectural treatises while almost 75% of the text is related to puja/ritual procedures on how to
consecrate a vihara, i.e. how to breathe life into it. Accordingly, it starts with Siitrapatana Vidhi in which a 81
square mandala is made and 53 gods of Vajradhatu Mandala along with other 32 deities providing protection and
siddhi, the ten Paramita-s, the ten Vasita-s, the ten Dharani-s, the ten Bhiimi-s are also given their due positions
on par with the infrastructures for a person to achieve Buddhahood. Hence beyond academic aspect, its ritual
value is even greater. Like Bajra Raj sir mentioned earlier, if we watch carefully what steps are performed
while constructing a vihar right from the very beginning, we will realize that its value is far greater beyond its

architectural form.

The text describes the entire consecration process: selecting the land, sowing and harvesting barley, performing
Sttrapatana, conducting Padasthapana by digging nine pits while avoiding the body of Naga, placing precious
gems through Ratnanyasa, and finally performing the consecration ritual in which abhiseka is given to the vihara.
Even the dasakarma rites—from garbhadhana to panigrahana—normally performed for a living person, are
symbolically carried out for the vihara. Gurujus follow the procedures described in the Kriyasamgraha for each
ritual stage.

Therefore, the Kriyasamgrahapaiijika is not merely an architectural manual; it is a comprehensive ritual text
encompassing the spiritual processes of life. It underscores not only the design and construction of a vihara but
also the knowledge that gives it value and leads toward liberation and ultimately Buddhahood. This research
conducted by national and international scholars will greatly help us in strengthening our own heritage. We
sincerely commend the scholars and organizers for this fruitful research. Thank you.
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Q& A and Floor Discussion
TR qAT ST

Surendra Man Bajracharya (M oderator, hereafter “M”)

Q (online): Paromita Desarkar

Many traditional Newar buildings, including bahah and bahi, have suffered severe damage or partial collapse in
major earthquakes, especially in unreinforced masonry sections. Can your textual studies of the Kriyasamgraha
reveal flexible interpretations for incorporating new yet traditional appropriate earthquake-resistant materials,
construction techniques or structural details during reconstruction without compromising the ritual integrity of
the text? Could this lead to a framework for scripture-informed seismic retrofitting guidelines?

A: Gyanendra Shakya

Thank you, Paromita. You raised a pertinent question that, while we are having Kriyasamgraha-like text which
instructs the construction of vihara. On the other hand, we have the risk of big disaster like the earthquake. I
believe you are concerned about how we can balance these both issues, right? We have raised some of the issues
in the presentation for example about “ratnasilopari.” People are assuming that removing ilvaham (base stone)
is retrofitting. We are not against the retrofitting or safety issue. But we consider that traditional architecture is a
time-tested thing and it is through evolution of practice that people dealt with disasters. No doubt people kept on
improvising over the centuries however in ratnasila case, it was not a retrofitting, it was a disaster. We already have
the case with Kasthamandapa, where the floor finish was raised, and the ground moisture touched the column, and
we can see how it damaged the structure. We already had such a big disaster, and again, people are designing by
directly keeping the timber on the soil. Thatls the issue. So, principally, we agree with what you have raised, but
in practice and in that particular project, the structural engineers overpowered the conservation issue. And the sad
thing was that it came into the building code, based on which the concerned people blindly remained adamant. As
you can see, Kriyasamgraha is not a rigid document and includes very indicative principles. To the core, it also
accommodates all the retrofitting, all the structural strengthening, and all the structural stability measures. In this

sense, safety issues were never overlooked in traditional construction.

A: Lata Shakya

When reconstruction is undertaken, architects are naturally concerned about structural safety. However, in heritage
contexts, safety must be considered together with heritage value. A conservation architect must understand what
should be retained, what can be replaced, and what constitutes the essential cultural value of the structure.

For example, “Traditional skills, techniques and knowledge for the conservation and transmission of wooden
architecture in Japan”, inscribed on UNESCO’s Representative List of the Intangible Cultural Heritage of
Humanity in 2020. It recognizes not only traditional materials, skills and construction techniques but also
the knowledge and processes involved in restoration. In the conservation and repair of cultural properties in
Japan, restoration policies are also informed by research findings, including studies and experiments on seismic
performance, and efforts are made to utilize traditional construction methods to the greatest extent possible while
improving structural safety. This demonstrates that it is possible to balance structural safety with heritage value,
although such work requires time, research, and specialized expertise.
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The Kriyasamgraha may not explicitly address modern structural engineering in contemporary terms, but it
reflects a tradition in which long-term durability and stability were embedded within construction practice. In
the case of Ibabahi, reconstructed with Japanese assistance using traditional techniques and which did not suffer
major damage in the earthquake, demonstrates that traditional technology itself is not inherently weak.

Therefore, the key issue is not whether we prioritize safety or heritage, but how conservation professionals are
trained. Heritage reconstruction requires a deeper study of traditional systems, values, and construction logic.
Structural safety and heritage conservation should not be seen as opposing goals, but as dimensions that must be

integrated through informed and sensitive practice.

Q: Sachin Bajracharya
What about the well? Beside design and ritual of bahah-bahi, is there any topic related to strength and load bearing
capacity and design analysis mentioned in Kriyasamgraha? Is this valid for temples as well?

A: Gyanendra Shakya
It does not specifically speak about well, but in the typology of Vardhamana, it says the water source is to be
placed in a certain block or certain side But we did not find the Vardhamana typology followed in our case.

Concerning the second question, there is a broad, qualitative remark that timber should be hardwood and of very
good quality. It is, anyway, related to the structural safety. And it says that timber should be placed on the stone
base because that is where all the issues of structural safety rest. So, things are mentioned indicatively without
any detailed structural calculations.

As for the third question, we still have to check on the chapter on Devalaya Laksana. We need to check if the
prescriptions for Devalaya style are really valid in three viharas namely Bhinchebahah, Tahbahah and Tamgabahah.

Q:

What is the difference between vihara and mahavihara according to Kriyasmagraha?

A: Gyanendra Shakya

Kriyasamgraha only mentions about vihara and not about mahavihara. The word mahavihara came into use only
around the time of Nalanda University because it is immense in scale and has got the inscription seals with the
name Nalanda Mahavihara. And earlier inscriptions from different period do not use the word ‘Mahavihara’ much,
and it might have been used only later, possibly from late medieval period. Nowadays, the term ‘Mahavihara’ is
generally used to a main vihara and ‘vihara’ to mean a branch vihara.

Q (online): Samir Amar Kansakar
Did the artisan communities in the Nepalamandala, e.g. Sthapit and Sikharakar, maintain manuscript libraries -
oral, corporal, or apprenticeship notes that cite Kriyasamgraha or similar texts?

A: Gyanendra Shakya

We can find a number of manuscripts which are apparently inspired from Kriyasamgraha, e.g. with similar figures,
but without any quoted sources or direct citation from Kriyasamgraha. The titles like Grha Pratistha or Grha
Pratistha Kriya are used but never Kriyasamgrahapanjika or Kriyasamgraha.
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Q (online): Samir Amar Kansakar
Could Kriyasamgraha have been transmitted as local variants, commentaries among craftsmen, without formal

archival conservation?

A: Gyanendra Shakya

Commentator Shanta Shree Bajracharya mentioned about a text called Kriyasamgrahakarika, attributed to
Nagarjunapada. We don’t know if this Nagarjunapada is the same person who wrote Mialamadhyamakakarika and
Prajfiaparamita text. So in a way, we can say that Kriyasamgrahais a Panjika for that karika. Kriyasamgrahakarikais
aconcise document while Kriyasamgrahais quite detailed. However, many things written in Kriyasamgrahapaiijika
is not followed here.

M: Surendra Man Bajracharya
We definitely have several local ritual books based upon Kriyasamgrahapaiijika but most of them concern
themselves only with ritual processes.

Q (online): Samir Amar Kansakar
How did temple construction intersect with Guthis and lay patronage? Did ritual gurujus mediate the architectural
choices based on textual norms?

A: Gyanendra Shakya

Commentator Shanta Shree Bajracharya already mentioned that many of the rituals are based on Kriyasamgraha,
and vihara is a living heritage because of these rituals and processes. It is not so clear that you are talking about
building a vihara or a secular residential building. But we have a tradition that when we start building, people
first go to guruju and ask if the land is good or not. Taking some soil, and from an astrological perspective, they
confirm if the land is suitable or not. That kind of connection is there, and Kriyasamgraha also has a lot of material
regarding astrology.

M: Surendra Man Bajracharya
I have noticed two questions from Prof. Kyuma in his presentation. First, how does the structure of monastic
buildings reflect the relationship between monasteries and secularity? And another one is, how does the relationship

between monasteries and secularity reveal itself in the area surrounding them?

I can relate to it. I can relate to this question. Regarding your first question, I have shown one picture in my
presentation showing how monasteries are connected to the community. So, community means that they are not
monastic people. Different communities reside in the vicinity of monastery and they interact with each other.

Besides, according to the philosophy of the middle path associated with Nepalese Buddhism, many Hindu elements
are also incorporated in the vihara. They look similar, and this helped in broadening the philosophy as well as the
views towards the monastery. And regarding the next question, we can see that these days vihara courtyard are
being used in different ways, even for non-religious purpose, e.g. playground, health post camp, and sometimes
even as poll centre during elections. So, it is being used in different ways.

A: Abhishek Amar

You haven’t said much about patrons. Who are the patrons in this context, and what role do they play? Do they
have any say in the design? I understand the urge to connect the text directly to what we see on the ground, but [
also feel there is a tension in the way the text is being approached. Texts need to be treated more critically.
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Speaking as someone who works on the pre-modern period, these kinds of texts were not widely circulated.
They were typically accessible only to a selected few. So the key question becomes: how was this knowledge
transmitted to the artisan community, such that it could shape built form across multiple mahaviharas/bahah-
bahi-s? If your data is accurate and there is indeed a close match between the text and existing conditions, then
there must have been a phase when this knowledge became common—or at least operational—among artisans.

Because this is a relatively small “micro-region,” it is plausible that the same or overlapping groups of artisans
worked across sites, producing a degree of uniformity. But if that is the case, then historically the process may not
be as long as we often assume. I would suspect a much shorter timeframe—perhaps 100 to 200 years, and I would
be hesitant to extend it much beyond that.

This also relates to the question Sanjay Shakya raised: what comes first—text or practice? When we look at
what exists on the ground, there is clearly a lot of agency in the hands of artisans, patrons, and other participants,
because people constantly modify and remake spaces. So I agree that the text may articulate principles, but we
still need to explain how those principles are translated into practice and become concrete, tangible spaces. The
connection cannot be as straightforward as we sometimes try to make it; that tension is precisely what needs more
careful thinking.

A second set of questions concerns the formation of the text itself. You mentioned the possibility of some kind of
“handbook” used by artisans—so where does that handbook come from? s it derived from artisan practice? Who
writes it down? How does it relate to the Kriyasamgraha text we are using?

And then there is the question of Kuladatta. Who is he? A monk? A vajracarya? An architect? What do we actually
know about his background? Or is this more like the case of Varahamihira—someone compiling encyclopedic
knowledge that reflects much older traditions? We need to pause and think about the process through which the
text was compiled and authored.

From a heritage perspective, I understand the appeal; we want to use the text to argue for how something
“should” be. But even within a micro-region there is often significant internal diversity, shaped by people and
patronage. Patronage is rarely consistent; it comes in phases. Ajanta is a classic example: early activity, then
long discontinuity, and later an intense burst under the Vakatakas within a short span. These histories show
discontinuity and disruption. We cannot simply assume an unbroken continuity from, say, the 5% or 12% century
to the 20™.

So if we see a certain uniformity across monasteries, it may reflect episodes of reconstruction guided by a shared
principle within a particular period, carried by a set of artisans with consolidated knowledge. This leads to the
larger questions we need to consider more carefully: artisanal groups, patronage, circulation of texts, circulation of
knowledge, and the processes through which knowledge is stabilized and transmitted. Otherwise, we risk treating
the text as if it were a perfect description of reality, when in fact it may be more prescriptive than descriptive.

In short, any study of a text requires a text-critical approach. We cannot take it at face value as a perfect match
with practice. For me, as a historian and archaeologist, that is a major red flag—and also a productive direction
for further research.
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A: Sanjay Shakya
In Nepal, we have a strong tradition of localizing and adapting knowledge. This tendency toward adaptation may
help explain how textual principles were incorporated into local architectural practice.

If we consider texts such as Varahamihira’s Brhatsamhita, which is a large compendium covering diverse topics
including iconographic prescriptions for Buddhist images, we see that such texts often function as collected
bodies of knowledge rather than strictly original compositions. In this sense, the Kriyasamgraha may similarly
represent a collation of accumulated traditions.

When Kuladatta was composing the text, he likely observed considerable variation in the construction of bahah
and baht. Given the presence of wealthy merchant patrons and the active construction of monasteries during that
period, it is possible that he sought to systematize these practices into clearer guidelines. The text may therefore
reflect an effort to codify diverse practices into a more standardized framework.

Q:

In Indian Buddhist architecture, viharas developed over time with typological patterns based on function and
construction method. However, these patterns later declined in India. What were the causes and consequences of
this decline, and what is the future of vihara development?

A: Abhishek Amar

The so-called “decline of Buddhism” is a highly complex and contested issue. Recent scholars have challenged the
conventional narrative that Buddhism disappeared from regions such as Bihar by the 13% century. For example,
recent research—including Dr. Shaashi Ahlawat’s dissertation—demonstrates that sites like Nalanda continued to
function until the 15" century. This significantly revises earlier assumptions. There are numerous pockets where
Buddhism continued to survive well into the late medieval period.

Archaeological evidence supports this. Inscriptions and excavations from Bodh Gaya, Telhara, Lal Pahadi, and
other sites show continuity of Buddhist activity into the 14™ and 15" centuries. Manuscript production also
continued, as shown in the work of scholars such as Dr. Shinichiro Hori. The narrative of abrupt decline is largely
a product of colonial historiography, which imposed artificial period divisions—for example, treating the 13
century and the arrival of Islamic rule as a total break. However, societies do not simply stop practicing religion
overnight. There was transformation and change, but not necessarily complete disappearance.

Furthermore, many medieval monasteries in India became major landed institutions, receiving grants and
accumulating property. While institutional shifts may have affected centers like Nalanda, this does not equate to
the disappearance of Buddhism itself. In villages across regions such as Nalanda and Gaya, hundreds of Buddhist
sculptures remain in situ, indicating continued religious presence at the local level.

M: Surendra Man Bajracharya

Regarding the transmission of skills, we should consider another important text: the Kriyasamuccaya. This text
describes the qualities of an acarya, who should be knowledgeable not only in ritual matters but also in arts,
astrology, and astronomy. In the Kathmandu Valley, Bajracaryas traditionally functioned as resource persons
responsible for vihara activities. They were not only ritual specialists but also facilitators of artistic production.
They instructed artisan groups such as Chitrakars and Rafjitkars in producing the required artefacts. This system
of knowledge transmission continues in certain forms today.
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On the issue of Buddhism’s decline in India, traditional explanations often state that Buddhism remained largely
monastic and did not penetrate deeply into broader society, and therefore disappeared when monastic communities
fled. However, the situation in Nepal differed because Buddhism became deeply integrated into the social and
cultural fabric of the Kathmandu Valley, which contributed to its survival.

A: Abhishek Amar

Recent research challenges the notion that Buddhism disappeared simply because monastic institutions
weakened. Archaeological and textual evidence shows that Buddhist practices and manuscript production
continued well into the 15th century.

The perceived “decline” often reflects disciplinary divides among scholars. Scholars of medieval India frequently
rely on Islamic sources, while scholars of ancient India focus on Sanskrit sources, creating artificial separations.
Archaeology has also adopted this periodization, treating the 13™ century as a rupture. But religious practice and
community life rarely end abruptly.

Therefore, rather than framing the issue solely as decline, we should examine transformation, adaptation, and

regional variation over time.

Q:
In your presentation, you mentioned the Dasanami Matha. Does this matha belong to a landlord group that holds
power? What were its historical and present consequences?

A: Abhishek Amar

The Dasanamis are a Saiva ascetic order divided into ten sub-groups. The example shown in the presentation
refers to the Giri Dasanamis, one branch of this order. As a Saiva monastic institution, they exercised significant
regional influence.

They attracted patronage from Mughal rulers, local kings, and later the Tekari Maharaj. Through land grants,
they accumulated substantial property and became major landlords. According to a 1956 Supreme Court of India
settlement, they controlled at least 435 villages at that time, and they continue to hold considerable land today.

Such transformation into landed institutions is characteristic of many medieval monasteries in post-Gupta India.
While these developments may have affected institutions such as Nalanda, they do not in themselves prove the
“decline” of Buddhism. Buddhist material culture continued to exist at the village level, as evidenced by the large
number of surviving sculptures across the region.

Q (online): Srijana
Since when was the term ‘manda’ used? Does Kriyasamgraha only mention about the construction of bahah-baht
or does it also include something on Newar settlement?

A: Gyanendra Shakya

The text is specifically related to the construction of vihara. It does not even mention the word Bahah or Bahi.
And we are just making sense that the construction of vihara and its heritage. It has laid foundation to expand
the city as a fabric of networks of vihara. And as Surendra sir mentioned about various spaces like the nani, the
kacabahah, and when we walk through Patan, we can find that it is a fabric of network of Bahah and the secondary
development of the Bahah construction. So in that way we can interpret, we can see, we can feel this thing, but

text does not specifically mention about city planning.
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Q: Heritage Nepal
We have heard the architecture style of temples in Nepal is called ‘Pagoda style’, but cultural experts suggest not
to call it Pagoda style, but Nepali style. Could you please justify it?

A: Gyanendra Shakya

This is another interesting question. Although it is not directly related to the Kriyasamgraha, it is nevertheless
worth addressing. We have long referred to the temples in and around the Kathmandu Valley as “pagodas.”
However, Prof. Tiwari has argued in his writings that the term pagoda is in fact a misnomer. Originally, it was
associated with a Buddhist architectural form. The Sri Lankan term ‘dagoba’, derived from the Sanskrit dhatu-
garbha (relic chamber), gradually evolved in various East and Southeast Asian languages into the word pagoda.
In Myanmar, for example, one encounters numerous structures identified as pagodas, all of which are Buddhist
monuments; the term is not used for Hindu temples.

Ironically, Western writers who visited Nepal during the Rana period were fascinated by the distinctive temple
architecture of the Valley. In their publications, they adopted the term pagoda to describe these multi-tiered
temples. Prof. Tiwari, however, has demonstrated through textual sources, including manuscripts, that this
terminology is inaccurate and inconsistent with indigenous usage. In Newar manuscripts, temples of this type
are often designated with the suffix -pola. He also suggested that the term tallakara—referring to tiered or multi-
storied structures would be a more appropriate nomenclature. For instance, the well-known five-tiered temple
Nyatapola in Bhaktapur incorporates the term pola, which in the Newar language denotes a tier or roof. This usage
can be traced in numerous manuscript sources. With increased scholarly awareness, recent publications have
gradually abandoned the word pagoda and instead adopted the Nepali term ‘tale sailtko mandira’ (tiered temple)
to refer to these tiered temples of the Kathmandu Valley.

Q (online): Samata Bajracharya

From today’s presentation, I got a chance to know importance of Kriyasamgraha, which provides bahah-baht
layout and design process traditionally. Besides this, Padasthapana and Pratisthapiija also help those monasteries
in their life. My request to the Kriyasamgraha research team, are you able to draft a building code to rebuild old
bahah bahis and new construction on the basis of our traditional manuscripts discussed today?

A: Gyanendra Shakya

This is a pertinent question, and there is a process for drafting a building code. From these kinds of research,
discussions, and debates, we can influence the process of formulating the building code. Actually, the first building
code was drafted in Nepal in 1994, and there have been several amendments ever since. And even just two months
ago, the building code was revised. With increased awareness on heritage conservation issues, we will be able to
put our point strongly, and that will possibly be heard by the authority. However, we are not in a position to draft
a building code straight away.

M: Surendra Man Bajracharya

Mohan Moorti Pant has raised one question whether nani can be a bahah? Is there any nani bahah? Nagbahah
itself is nani. In the book, namely Buddhist Monasteries of Kathmandu Valley by John K. Locke, the author has
mentioned some viharas named as nani. Though not an elaborate one like the main bahah, the nani-bahah can be
considered to be a simple bahah.
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Conclusion and Future Direction

The International Symposium on the Kriyasamgraha has demonstrated the importance of sustained interdisci-
plinary dialogue between Buddhist studies, architectural history, archaeology, conservation practice, and living
monastic communities. The discussions reaffirmed that the Kriyasamgraha constitutes a significant source for
understanding ritual and architectural principles related to bahah and baht; however, it must be approached
through historically grounded and text-critical analysis. Rather than assuming a direct and linear correspondence
between textual prescription and built form, attention must be given to the historical processes through which
knowledge was transmitted, adapted, and materialized in architectural space. The agency of artisans, patrons, and
monastic institutions remains central to this inquiry.

Comparative perspectives on Indian vihara traditions further revealed that Buddhist monastic architecture
developed through phases of adaptation, discontinuity, and regional reinterpretation. The bahah and bahi of
the Kathmandu Valley should therefore be situated within a broader transregional architectural context while
recognizing their distinctive urban embeddedness and socio-religious transformation. They are neither static
survivals nor passive inheritances, but dynamic institutions shaped by layered historical processes.

Contemporary challenges, particularly in the context of post-earthquake reconstruction, have underscored
the necessity of balancing structural safety with heritage value and ritual continuity. Traditional construction
knowledge, refined through centuries of practice, warrants careful study before being dismissed as structurally
inadequate. Future research must further explore historically informed conservation strategies and examine how
textual principles may inform—without rigidly determining—architectural practice in the present.

Ultimately, the sustainability of bahah and bahT depends not only on architectural conservation but also on
institutional continuity, generational succession within the Sangha, and active community engagement.

In light of these discussions, the Kriyasamgraha Research Group reaffirms its commitment to continuing
collaborative research that integrates textual scholarship, field-based architectural investigation, and dialogue
with monastic and community stakeholders. Through sustained interdisciplinary and international collaboration,
the Group aims to further clarify the historical formation, transmission, and contemporary significance of bahah
and bahT as living heritage.
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Excursion Report
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Field Visit — 21t December 2025,
Old Residential Area of Lalitpur (Patan)

L ata Shakya
Visiting Researcher, Institute of Disaster Mitigation for Urban Cultural Heritage (DMUCH),

Ritsumeikan University, Japan

1. Overview

On 21 December 2025, a field visit was conducted as part of the symposium. The excursion aimed to connect
textual discussions with the lived architectural and ritual environment of Newar Buddhist monasteries in the old
residential area of Lalitpur. The excursion was attended by approximately twenty participants, including guest
scholars from India and Japan, representatives and members of Bauddha Vihara Samgha and Lotus research
center. Participants walked through a sequence of bahah and bahi, observing their spatial organization, ritual
functions, and integration within the urban fabric.

2. Visited Places

The excursion commenced began at Hakabahah (Ratnakar Mahavihara), followed by Bubahah (Ya$odhara
Mahavihara), Nakabaht (Lokakirti Mahavihara), Nyakhacuka (Bhaskaravarna Mahavihara), Akibahah (Atasakirti
Vihara), Dhakhvacuka, Nagabahah (Vasuvarddhana Vihara), Ilanani (including Baidyabaha—Dvarakabahah
and Michubahah, Kvabahah (Hiranyavarna Mahavihara), Patan Durbar Square, Ibabahi (Rajasr1 Mahavihara),
Okubahah (Rudravarna Mahavihara), and Mahabauddha (Bodhimandapa Vihara), before concluding at Goodwill
Hotel (cf. p. 110, Fig. 1).

In order to reach each site, the group passed through multiple narrow galli-like passages and interconnected
residential courtyards, demonstrating that the courtyard system is not confined to monastic compounds but
is deeply embedded in domestic architecture throughout the old residential area. This route was intentionally
planned to reveal the spatial continuity between monastery and residence. In particular, Site 6 (Dhakhva-cuka)
featured a residential courtyard with elaborately carved wooden windows on all four sides, exemplifying refined
Newar craftsmanship and the aesthetic integration of sacred and domestic space. At Kvabahah (Hiranyavarna
Mahavihara), attention was given to ritual circulation, rich iconographic monuments and spiritual vibes. The
group also had the opportunity to witness a Prajiiaparamita Pija and recitation, providing a rare occasion to
observe ritual practices described in the manuscripts in an active and living context. Participants also observed
numerous Buddhist artefacts installed within courtyards—including stiipas, caityas, and representations of the
Dharmadhatu—illustrating how ritual symbols permeate both monastic and domestic environments.

Further visits to Ibabahi and Okubahah enabled comparison between bahah and bahi typologies, particularly
regarding scale, enclosure, and residential occupation. The group also passed near Patan Durbar Square,
highlighting the spatial continuity between royal, civic, and monastic domains Participants noted that observing
rituals and daily religious practices on site significantly deepened their understanding beyond textual descriptions

in the manuscripts.
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Figure 1: Excursion Routeand Visited Bahah(Mahavihara) and Bahi (Vihara) in the Old Residential Area of Patan, Lalitpur
Metropolitan City (Source: Base map prepared by the author by integrating and editing CAD data from the KTM Digital Map
(2007), DUDBC, Government of Nepal. Route and additional boundaries added by the author.)

3. Interactive Session

An interactive session was held at Goodwill Hotel near to Okubahah (Mahavihara).

The discussion focused primarily on:
* The future bearers of the Sangha and issues of generational succession
» Contemporary methods to raise awareness of the value of bahah and baht

» The potential use of social media and modern communication strategies for heritage transmission

Participants reflected on the previous day’s symposium sessions and commented that the field visit had been
highly enriching. Guest scholars expressed particular satisfaction, noting that witnessing rituals and ongoing
practices described in the manuscripts significantly deepened their understanding. The dialogue underscored
the importance of continued collaboration between international researchers and local custodians, and several

participants expressed their intention to pursue further academic exchange and future collaborative research
initiatives.
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Photo Documentation

Deputy Mayor Manjali Shakya Bajracharya inaugurating the Deputy Mayor Manjali Shakya Bajracharya delivering her
symposium remarks

Dr. Lata Shakya presenting “Purpose and Overview of the Group chanting of Bodhicittotpada
Symposium”
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Dr. Surendra Man Bajracharya presenting about Prof. Sudan Shakya presenting about “Monastic Iconography”
“Architectural Tradition in Buddhist Monasticism”

Ar. Gyanendra Shakya presenting Adaptation of Prof. Sudarshan Raj Tiwari commenting on the papers
Kriyasamgraha in Bahah & Bahi Architecture (the outcome of
the Kriyasamgraha Research Group’s research work)
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Panelists during the panel discussion (from left to right): Prof. Mohan Moorti Pant (on screen), Dr. Bajra Raj Shakya,
Lect. Shanta Shree Bajracharya, Asst. Prof. Sanjay Shakya, moderator Dr. Surendra Man Bajracharya, Dr. Shaashi Ahlwat,
Prof. Abhishek Amar, Prof. Taiken Kyuma

Prof. Taiken Kyuma introducing “the Vihar Project (India)” Dr. Abhishek Amar presenting their joint paper “Typology of
Vihara in India and Its Connections with Bahahs and Bahis”

Dr. Shaashi Ahlawat presenting their joint paper “Typology of Dr. Bajra Raj Shakya delivering a speech on past research and
Vihara in India and Its Connections with Bahahs and Bahis” implementation of the Kriyasamgraha
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Presentation certificate and a token of appreciation to Presentation of certificate to Dr. Lata Shakya
Prof. Taiken Kyuma by the Chairperson of BVS

Presentation of certificate to Ar. Gyanendra Shakya Presentation of certificate to Ar. Manindra Shrestha
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Audience at the symposium

Presentation of certificate and a token of appreciation to Presentation of certificate and a token of appreciation to
Prof. Abhisek Amar by the Chairperson of BVS Dr. Shaashi Ahlawat

Presentation of certificate to Dr. Surendra Man Bajracharya Presentation of certificate to Asst. Prof. Sanjay Shakya
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Excursion visit to Bubahah
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Appendix 111

Profiles of Resource Persons

Inaugural Speakers (Opening Addresses)

Manjali Shakya Bajracharya
Deputy Mayor of Lalitpur Metropolitan City

She offered opening remarks at the symposium, expressing her appreciation for
the initiative and reaffirming the city’s support for academic and community-based
approaches to the safeguarding of Buddhist heritage.

Karuna Ratna Bajracharya
Chairperson of the Baudha Vihara Samgha, Lalitpur

He delivered the opening remarks at the symposium. On behalf of the organizers, he
welcomed the participants and expressed his opinion on the importance of this symposium

and its aim to foster dialogue between the Samgha and researchers.

Contributors

Keynote Speaker
Ryugen Tanemura
Professor of Buddhist studies and classical Indology, Taisho University, Japan.

He is a protessor of Buddhist studies and classical Indology at Taisho University, Tokyo,
Japan. He did his doctoral research on Tantric Buddhism at Oxford under the supervision
of Professor Alexis Sanderson for five years. He took his DPhil in classical Indology at
the University of Oxford (2003). His main research field is Indian tantric Buddhism, and
he has authored many works in this area, including Kuladatta’s Kriyasamgrahapaiijika:
A Critical Edition and Annotated Translation of Selected Sections (Groningen: Egbert
Forsten, 2004).

Speaker
Taiken Kyuma
Professor, Faculty of Humanities, Law and Economics, Mie University, Japan

He received his Dr. Phil. in Buddhist studies from the University of Vienna in 1999. His
research focuses mainly on Buddhist logic and epistemology, and he is currently leading

a research project on Indian Buddhist monasteries from the Gupta period onward (JSPS
KAKENHI Grant Numbers: JP18H03569, JP22H00002).
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Speaker
Sudan Shakya
Professor, Department of Buddhist Studies, Shuchiin University, Japan

He holds MA and PhD degrees from Tohoku University. He is known for his research
in Buddhist philology, Indian Esoteric Buddhism, and Nepalese Buddhism. He actively
participates in various scholarly societies, including the Japanese Association of Indian
and Buddhist Studies and the Nippon Esoteric Buddhist Society, and has contributed
extensively through his research and publications, as well as through his role as a
professor.

Speaker
Abhishek Singh Amar
Professor & Director, Asian Studies, Hamilton College, USA

He specializes in the archaeological history of Buddhism in India. Amar has held
fellowships in the US (ACLS/Ho Family Foundation research fellowship), Germany,
UK and India. He has published a co-authored book titled ‘Archaeological Gazetteer
of Gaya District’ (KPJRI, 2017), two co-edited volumes titled ‘Cross-Disciplinary
Perspectives on a contested Buddhist site: Bodhgaya Jataka’ (Routledge, 2012) and
On the Regional Development of Early Medieval Buddhist Monasteries in South Asia,
(The Centre for South Asian Studies, Ryukoku University, 2022). Amar also directs two
digital Humanities projects titled ‘Sacred Centers in India’ to create databases of Hindu
and Buddhist temples, sculptures, and monasteries South Asia. (https://sci.hamiltonlits.
org/omeka/s/main/page/sitedescriptions), and ‘Indian Buddhist Monasteries Database’
(https://hamiltonlits.org/indian-buddhist-monasteries/s/Indian-Buddhist-Monasteries/
page/home)

Speaker

Shaashi Ahlawat

Affiliate Scholar, South Asia Center and Center for Ancient Studies, University of
Pennsylvania

She is a historian of premodern South Asia interested in the history of Buddhism in
Eastern India. She recently completed her Ph.D. in South Asia Regional Studies at the
University of Pennsylvania, where her dissertation offered a new interpretation of the
decline of Buddhism in Eastern India. Shaashi is currently an affiliate scholar with the
Centre for Ancient Studies at Penn and will join Prof. Kyuma at Mie University next
year for her postdoctoral project on the rise of early medieval Buddhist mahaviharas,
supported by the Bukkyo Dendo Kyokai (BDK) Fellowship.
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Speaker and Moderator
Surendra Man Bajracharya
Chairperson, Lotus Research Center

He is a scholar of Buddhist Studies and currently, a member of the Academic Council,
Lumbini Buddhist University. He earned his PhD in Buddhist Studies from Tribhuvan
University in 2014 with a dissertation entitled “Monasticism in Buddhism of Nepal
Mandala: Continuity and Changes.” Dr. Vajracharya has been serving as chairperson of
the Lotus Research Centre, and as advisor to Organizations such as Dharmodaya Sabha
and Pratibha Samaj.

Co-Author
Manindra Shrestha
Project Manager, Kasthamandapa Reconstruction Committee

He has been a heritage and conservation architect for the past twenty years. He was
one of the founding members of ICOMOS Nepal. In the aftermath of the 2015 Gorkha
earthquake, he worked as a liaison officer in the Earthquake Response Coordination
Office at Department of Archaeology and with support from the UNESCO Office in
Kathmandu. He served in the capacity of Project Manager and the Team Leader of the in-
house technical team during the reconstruction of Kasthamandap, which was completed
in December 2021.

Speaker and Co-Ordinator
Gyanendra Shakya

Executive member, Lotus Research Center

He is an architect and urban planner with a Master’s degree from the Norwegian University
of Science and Technology (NTNU). His research interests lie at the intersection of
Buddhist ritual traditions, monastic architecture, and heritage conservation, with practical

experience in the conservation and reconstruction of Buddhist monasteries in Patan.

Speaker and Co-Ordinator

L ata Shakya

Visiting Researcher, Institute of Disaster Mitigation for Urban Cultural Heritage
(DMUCH), Ritsumeikan University, Japan

She is an architectural and urban planning scholar specializing in residential environments,
urban commons, and community-based disaster risk management. Her research advances
resilience and sustainability in historic cities through interdisciplinary and action-
oriented approaches. She earned her Doctorate in Engineering from Kyoto University
and formerly served as a JSPS Research Fellow at the University of Tokyo and as an
Associate Professor at Ritsumeikan University. Her recent publications include Role of
Intangible Cultural Heritage for Disaster Resilient Historic Cities (Springer, 2025) and
Disaster Risk Management of Cultural Heritage (Routledge, 2023).
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Sudarshan Raj Tiwari
Professor, Institute of Engineering (IOE), Tribhuvan University, Lalitpur

He is a distinguished Professor of Architecture at Tribhuvan University, former Dean
of the Institute of Engineering (IOE), and a renowned conservationist known for

his deep expertise in Nepali history, culture, urbanism, and traditional architecture,
with influential books like The Temples of Nepal Valley and work on heritage sites,
significantly shaping architectural education and heritage preservation in Nepal.

Mohan Moorti Pant
Professor, Kwopa Engineering College, Bhaktapur

He is a distinguished professor, and researcher specializing in Nepal’s traditional
urbanism, Kathmandu Valley settlements, and vernacular architecture, known for his
PhD and post-doc from Kyoto University, authoring key books like Stupa and Swastika,
and teaching at Khwopa Engineering College, where he’s an adjunct professor. He
focuses on preserving heritage through urban design and conservation, contributing
extensively to understanding Nepal’s historic towns.

Shantashree Ranta Bajracharya
Lecturer, Sugat Buddhist College, Lalitpur

Shanta Shree Ratna Bajracharya, affiliated with Srikhandatarumiila Mahavihara,

is a Ph.D. scholar in Mahayana Buddhism at Lumbini Buddhist University (2023—
present). He holds a Master’s degree in Buddhist Studies from Sugata Buddhist
College, Lumbini Buddhist University (2018). Since 2019, he has served as a Lecturer
in Mahayana Buddhism at Sugata Buddhist College. He holds prominent spiritual
responsibilities as Raja-Guruju and Chief Guruju (Head Priest) and serves as the
spiritual guide to the Living Goddess Kumari in Kathmandu. A respected scholar-
practitioner, he is the author of Piija Vidhi Samgraha (NS 1132), and has been
publishing research papers in national journals.

Sanjay Shakya
Asst. Professor, Department of Buddhist Studies, Lumbini University, Lumbini

He has been awarded the academic honors entitled “Nepal Vidyabhiisana™ and
“Vedjvala Gold Medal” by the President of Nepal in 2012. His recent publications
include a chapter in Modernity of Buddhism (2024) published in the Centre for Bhutan
and GNH Studies, Newar Art Traditions (2021), and Intangible Heritage of Patan
(2018). He is a proud metal sculptor artist continuing the artistic legacy inherited from
his forefathers. His keen interest is in Buddhist art, particularly the chronological
development of artistic embellishment in the Avalokitesvara of Nepal.
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Prativa Shakya
Architect, Symposium Master of Ceremonies

She is an architect and urban planner with a Master’s degree from the Institute of
Housing and Urban Development (HIS), Erasmus University, Rotterdam. She is
currently pursuing a Master’s degree in Mahayana Buddhism. She is the managing
director of Prativa Architects and Associates Pvt. Ltd.

Prasanna Bajracharya
Architect, Volunteer

Ar. Prasanna Bajracharya is a graduate of the Bachelor of Architecture program at
Himalaya College of Engineering, Tribhuvan University. Her undergraduate thesis
focused on integrating traditional building knowledge with contemporary conservation
approaches in Patan. She has been involved in heritage documentation initiatives and is
interested in context-sensitive and resilient conservation practices.

Anupam Bajracharya
IT support volunteer

Anupam Bajra Bajracharya is a heritage enthusiast who is focused on preservation of
Newa Buddhism. His professional field is in Data & Al. He is also the co-director of a
documentary on Newa Buddhism in Nepal focused on the Baha Bahis of Patan.

Manjil Shakya
IT support volunteer

Manyjil Shakya is a product manager for a SaaS CRM product and the President of the
Rotaract Club of Lalitpur. His keen interest in life skills, he actively supports initiatives

that promote personal growth, communication, and teamwork.
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