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Introduction

The Agama literature includes the Silpa-Sastra, which
is basic to iconography. Worship dealt with in the Agama
necessarily involves images which are worship-worthy.
The rituals and sequences that are elaborated in the
Agama books find relevance only in the context of an icon
which is contained in a shrine. And icons are meaningful
only in the context of shrines and worship.

Agama texts are not easily accessible to the people. A
large number of them are still available only in manuscripts;
some of them which have been printed are only in their
Sanskrit originals. There is need, therefore, to present
relevant excerpts from them at least, to make the volumes
on iconography more meaningful.

Further, Indian temples are to be considered only in the
general framework of temple culture, which include not
only religious and philosophical aspects but social, aesthetic
and economic aspects also.

The volumes named Agama Encyclopaedia will deal
with the temple-culture and Agama framework, the
sectarian division of the Agama into Saiva, Vaisnava and
Sakta, and the topics selected from the Agama texts will
follow. Thus, the entirety of the Agama, literature in so
far as it is relevant to the temple-culture is brought within
the scope of The Agama Encyclopaedia.
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The volume deals with the general problems relating to
the idea of Agama and the broad details of the tradition
that is known after Agama. In the historical perspective
Agamic tradition and the Vedic tradition were initially
distinguished, but later the two fused. The circumstances
that favoured the separation and integration have been
explained. The role that Tantra played in crystallizing the
Agama tradition has been elaborately explained and
illustrated. And more importantly the volumes deal almost
exclusively with the essential details of temple-culture in
India Without an adequate appreciation of this context,
other aspects of Agama cannot become meaningful. In one
of the appendices, a fairly exhaustive account of Tantra
has been given, for this has provided the major dimension
to the Agama, especially of the Sakta pursuation.

The volumes which were originally published in the
period 1989-1994 by the Kalpatharu Research Academy,
Bangalore are being reprinted now, and I am gratefu] to
my friend Shri Sunil Gupta of the Indian Books Centre,
Delhi for publishing a revised edition of the volumes.

Bangalore S.K. Ramachandra Rao
June, 2004



Chapter I

THE AGAMA CONTEXT

1. WHAT IS AGAMA?

The word ‘Agama’ refers to an ancient tradition, dealing
with worship and the philosophical, psychological,
ritualistic and behavioural aspects thereof, which has
come down to us by word of mouth as well as through
written texts. The Agamas deal with all types of worship,
either in temples or at home, in communities or in private,
iconic or aniconic. They form the basis for the temple-
culture as it prevails today. They prescribe the structure
and architecture of various kinds of temples, the customs

to be follcwed the rituals to be performed, and the
festivals to be conducted, in fact the entire gamut of
activities connected with the temples.

The word ‘Agama’ literally means a ‘well-structured
and traditionally communicated wisdom’ (a + v gam). It
has been derived in various ways. For instance, one of the
definitions is that it is the knowledge that has been
obtained either by direct observation, by inference or by
the testimony of those who are wise and trustworthy, and
which will be beneficial to man both here and hereafter.
‘Another definition is that Agama tells us about dharma
and adharma and gives us compreltensive knowledge
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regarding the highest objective of man, according to those
who know the Vedas”.!

These two definitions apply to Agamas in general. The
Agamas may be classified broadly into three groups on
the basis of their sectarian affiliations: Saiva, Vaisnava
and Sakta. The definition of Agama as applicable to the
Saiva-Agamas is that it is the wisdom which proceeded
from the mouth of Siva and received by the ear of Parvati
and absorbed by Vasudeva (viz. Visnu)?> The Sakta-
Agamas on the other hand, define Agamas as the wisdom
revealed by Parvati to Siva. However, there are some
Agamas which are revealed by Siva to other recipients as
well, such as Matanga (Matanga-Paramesvaragama), Ruru
(Rauravagama) and Visnu (Ajitagama)’

As could be guessed by these definitions, these texts
are in the form of dialogues. Although the originators of
these Agamas are believed to be Siva, Visnu or Pavati the
knowledge that exists today has come down to us either
orally or through texts from a succession of consecrated
teachers, mythical as well as historical.

The Agamas are believed to have a divine origin. They
are said to have originated at the time of creation itself.
The Saivégama, for example, holds that the primordial
sound (nida) that emanated from the undifferentiated and
absolute (niskala) Siva gave rise to the Omkara (pranava),
which in turn produced the primal sound matrices called
natrikas, which in due course resulted in language ($adha-
rasi). The first expression of language was Agama"' The
Vaisnavagamas (like Paficnaratra) related that from the
undifferentiated and absolute Vasudeva emanated the first
vyuha (to be explained later) known as Sankar-$§ana, from
whom originated the ‘Agama’.’
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What is implied is that the agamas have a hoary
antiquity, having existed from time immemorial, although
the written texts are of comparatively recent origin. The
knowledge that has been prevalent in an amorphous and
generalised nature has been crystallised into cultic practices
which have become codified in the process of
documentation. Hence the dual meaning of the word
‘Agama’, which refers to the heritage or traditional wisdom
as well as to the texts.

Likewise, the word Tantra’ which is often employed
synonymously with ‘Agama’ has many connotations. It
may refer to a system of thought, a body of practices, or
a collection of books. It originally signified a loom where
the threads are ‘spread out’ or ‘extended’ (from the root
‘tan’)® It also referred to the pattern or design that
emerged out of this spreading or extension. Sometimes it
meant ‘explanation’ with careful attention.” Hence certain
chapters and books where a particular theme was explained
and elaborated were called tantras, such as Sasthi-tantra
and Paficatantra. Subsequently, it came to stand for a
whole literature of religio-magical treatises dealing with
practices or skills of combining various methods and
techniques.

The definition given by an eminent authority on
traditional wisdom, Katyayana, is interesting: ‘Tantra is
the co-occurence of actions.® It is an organization of
behavioural acts. When Ayurveda, for instance, refers to
the body as “tantra’, it is because the body is not only a
collection of organs but an organization of forces the
dhatus, dosas and malas. Mimamsa, which prescribes
rituals appropriate to the needs and circumstances is
likewise referred to as a tantra. A system of thought
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(darsana) also is a-coherent organization of discrete ideas,
theoretical speculations and their practical implications.

The word tantra has two roots: ‘tan” which means to
proliferate or diversify, and ‘tra’ meaning ‘that which
protects’. Tantra utilises magical word-symbols (mantra)
and mystical designs (yantras), which when meditated
upon evoke a series of intensive insights based on the
individual’s equipment and the wisdom imparted by the
teacher, and at the same time help him to solve his
problems and fulfill his objectives. Another authority on
Vedic interpretation, the Vedic commentator, Sabara,
furnishes a definition which has a similar import: ‘when
what is performed but once serves many purposes - even
as a lamp lit up in the midst of students’.”

According to Sabdastoma-mahanidhi, the celebrated
lexicon, tantra has a two-pronged approach to life: ‘it
offers happiness in this life and emancipation thereafter’,
through a reorganization of internal forces in man. If
focusses its attention on the individual, his physical
structure, mental mechanism, modes of consciousness and
organismic motivations, in order to improve his practical
efficiency and also to enhance his spiritual potential.

Another significance of the expression ‘tantra’ is
brought out in Nyaya-bhasya: Tantra is a method of
instruction, in which the imports of different aspects of
a subject related with each other are reconciled and
integrated. !0 It is a unifying factor, and it focusses attention
on the essential and common implications which underly
different sections and sequences. It also explains how the
different sections in a book or different sequence in a
ritual are arranged and organized. Tantra thus is mainly
a methodological device. Another definition that occurs
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in Visnu-samhita mentions that what makes the tantra a
tantra is that it explicates and elaborates all the meanings
and significance contained in a system of thought in a
ritual.!! The meanings are not only relevant to each of the
parts or sequences, but relevant in a more important way
to the system or the ritual as a whole. And to explicate
such meanings, the method employed should be one of
relating, reconciling and integrating.

While Agama is essentially a tradition, Tantra is a
technique, but both share the same ideology. The word
Agama is more often used with reference to the Saiva and
Vaisnava traditions whereas the Sakta cult is referred to
as tantrik. In almost all the Agama texts, the first chapter
is called “tantravatara”, meaning ‘the descent of Tantra’.
In several books the two terms are used interchangeably.
The chief priest in a temple is known either as agamika
or tantri, there being no palpable difference in their roles.

The Agama texts and the Tantra deal with the same
subjects and adopt the same principles. But the Agama is
wider in scope, and contains matters which are theoretical,
discussive and speculative. :

For instance, Purusottama-samhiti describes Agama
as the subject that deals with details of conduct, obtainment
of supernatural states of existence, and the principle of
greatness of the deity.!? This definition considers the three
syllables which make up the word ‘Agama’, and explains
what they suggest: the first syllable ‘a’ refers to conduct
(acara), the second syllable ‘ga’ the future states (gati) and
the third ‘ma’, greatness (mahat-mya). The three aspects
cover a wide range of subjects by implication and
involvement.

Agama is said to be characterized by seven ‘marks’
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(saptabhir laksanairyuktam tvagamam): creation (srsti),
dissolution (pralaya), worship of gods (devatarcana),
spiritual practices (sadhana), repetition of the mantras
(purascarana), the group of six magical practices ($at-
karma-sadhana) and contemplative techniques (dhyana-
yoga). Tantra deals only with the practical aspects and
methodological issues. This is the sense in which Kautilya
(Arthasastra, adhikarana 15), Caraka (-samhita Siddhi-
sthana, 12, 40-45) and Susruta (-samhita, Uttara-tantra,
65) use the expression ‘tantra- yukti’, meaning the principles
of exposition of a method or system.

There is a saying in the Agama works that the

discipline known as Tantra is two-fold in nature: Agama
and Nigama (agamam nigamam caiva tantra-sastram dvidha
matam). Nigama stands for Veda, while Agama has often
been identified with Tantra. That the Veda also is included
in the scope of Tantra is somewhat intriguing, for often
the two are thought of not only as mutually exclusive but
as opposed to each other.

Kulliika-bhatta’s gloss on Visnu-purana (according to
Kane, between 1150 and 1300) states that Veda and Tantra
are the two main streams of Indian traditional thought.!#
Agama-Tantra tradition is considered as authentic and as
important as the Vedic tradition. These two traditions have
divergent view-points regarding some details like God,
the relationship between God and Man, the path to
salvation, and the ways of worship. The Vedic conception
of God is that of an omniscient, omnipotent and a formless
entity manifesting itself in natural phenomena and forces
whereas the Agama represents God as a personal deity
with recognisable form and characteristic attributes.

The Vedic tradition lays great stress on fire rituals and
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sacrifices while the’ Agamas recommend worship of
images of God with rituals (tantra) and word-symbols
(mantra) as the royal road to salvation. The Agamas hold
bhakti or devotion to deity as a primary requisite to attain
salvation, and wisdom or enlightenment (jfiafia) as the last
step in the path of emancipation. Its approach is dualistic:
that of man seeking God, the Supreme, whose grace alone
can save him from the misery of wordly involvement.

It is this element of devotion, which has given rise to
the temple culture and the cult of worship. The approaches
of ritualistic action (karma) and liberating wisdom (jnana)
are made subordinate to deep devotion. The Agama texts
no doubt extol knowledge and prescribe ritualistic action,
but they emphasize that without devotion they are
ineffective and become irrelevant. And in the Agama
context, devotion is defined as intense interest in worship
and so on (pujadisvanuragah bhaktih).

In the Nigama tradition (viz. Veda) on the otherhand,
greater attention is given to knowledge of the gods,
although such knowledge is not systematised and exists
but in an amorphous form. The poetic outpourings of the
Rg-vedic hymns are joyous in nature and more or less
descriptive in character. The Yajur-veda and Sama-veda
are more ritualistic in their orientation and contain
suggestions of sacrifices and observances of various
kinds, all of them which have worldly gains in view. Vedic
approach to the divinities is collective in character,
involving a number of priests and experts with specific
roles to play. And a sacrifice is always in a public place,
and in view of large congregations of people.

This is in contrast to the Tantric tradition which is

individualistic in orientation, and which advocates quiet
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contemplation and self-discipline as prescribed in the
Yoga texts, rather than the public performance of rituals.
The Tantrik rites are conducted in the privacy of
householdsor in secret enclosures. The emergence of
temple-culture indicates an amalgam ot the Nigama and
Tantra approaches. The temple is a publicplace of worship,
and several sequences of worship are conducted in public,
in full view of the assembled devotees; but the more
important rituals are always conducted behind closed
doors.

In the course of history, the hold of the Brahmana texts
which prescribed the ritualitic worship of deified natural
forces like Indra, Varuna and Strya for worldly gains,
loosened and gave place to the ideology of the Aranyakas.
The ancient sages began to cogitate and ruminate on the
ritualistic prescriptions, and interpret the mantras with
philosophical and spiritual overtones. They believed that
all sacrifices suggested in the Vedic lore had asymbolic
meaning, that the sacred hymns referred not to the external
and concrete powers, but to the forces within man’s own
being. The idea of the microcosm reflecting the nature of
the macrocosm developed, and reached its culmination in
the Upanisads (viz. the end-portions of the Vedas known
as Vedanta). The emphasis here was entirely on the
liberating wisdom or jfiana, in terms of the knowledge of
the self, which was projected as the ultimate and supreme
goal of all human endeavour. There was hardly any place
for devotion to personal gods or a cosmic God in this
approach.

As regards the idea that only the initiated individual
was capable of obtaining the desired goal, the Vedanta
approach had little use for it. The value of a teacher (guru)
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was only in the instruction that he imparted. But in the
tantra, great importance was attached to the guru who not
only instructed but initiated the novice. The initiation
(diksa )was a necessary, elaborate and symbolic rite. In
the Vedic context also, we find the element of diksa, but
it is only as a preliminary ritual qualifying an individual
to perform a sacrifice. It has none of the deeper significances
that we find in the tantras-tradition where the guru or
acarya (teacher, master) who bestows initiation, plays an
all-important role in the spiritual evolution of the aspirant.!’
Hence devotion to God in this approach is supplemented
by devotion to the guru; the notion of devotion involves
both devata-bhakti and guru-bhakti. And because it is the
guru who leads the devotee to Godhead, devotion to him
becomes in fact more urgent and important than devotion
of Godhead.

Although the Agama and nigama traditions started out
with-such divergent approaches, there was, in course of
time, an attempt at appproachment. The tantra borrowed
many details from the Vedic tradition and adapted many
others. The celebrated Gayatri (Rgveda,), which was a
hymn directed towards the Solar divinity was adapted to
suit the needs of the mother-goddess cult. We have, the
forimula Tripurayaividmahe, bhairavyai dhimahi, tan no
devi pracodayat’, after the Vedic Gayatri. The hymn of
benediction from Rgveda (1,89,6) was adapte to the
worship of Sakti. Like the Vedic sandhya ritual, there was
instituted a tantrika-sandhaya involving similar sequences
and hymns. Vedic authorities were cited in support of the
Kaula rites which appeared rather outlandish.

Corresponding to the samskaras prevalent among the
followers of the Vedic tradition, there were samskaras
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meant for tantrik practitioners. There were also fire-
sacrifices (yajfias) incorporated in to the tantrik worship.
Jayakhya-samhita’ prescribes the last rite (antyesti), and
Vitula-tantra, expiation ceremonies (prayascitta) on Vedic
lines. Some tantras claimed that they originated from the

Vedas; and texts like Narayaniya-tantra argued that the
Vedas themselves were derived from tantrik sources:

Rgveda from Rudra-yamala, Yajurveda from Visnu-yamala,
Samaveda from Brahma-yamala and Atharva-veda from
Sakti-yamala.

In the early Vedic context, fire-worship in the form of
sacrifices was not only elaborate, but involved expense.
It was exclusively the privilege of the upper classes. But
when we reach the Smrti age, we find that Vedic sacrifices
were gradually going out of vogue, and were being
substituted largely by worship of natural but unusual
objects, serpents, tree and sylvan deities (naga, vrksa,
yaksa). Worship of such objects and also man-made icons
representing deities was made obligatory for the
householders in the Smrti texts like Manu, Yajnavalkya
and Marici. Worship was not only simple in nature and
procedure, but altogether inexpensive, since faith (sraddhd)
and devotion (bhakti) were considered all-important.

And worship could be resorted to by persons of all
castes, and in all stages of life. While worship was
suggested, the mantras that were prescribed in the Smrti
texts to be employed were largely borrowed from the
Puranas (which again had greater popular appeal than the
Vedic texts), although some Vedic hymns did enter into
the worship sequences. And the ritualistic rigour
characteristic of the Vedic sacrifices was given up,
nor was the worship ritual anelaborate one. In the early

AR SN TN e—.
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stages, the officiating priest may have had a Vedic
background. But, later, the priests constituted a class by
themselves, outside the fold of the ritualistic scholarship
in Vedic lore.

The worship of deities (several of them public in
nature and some household deities) advocated by the
Smrti texts may be said to be the immediate <ause for the
emergence of Agama literature. Worship was now made
more impressive by the incorporation of numerous
ceremonial services to the deity (upacaras), and by adding
colour by way of presentation of music, dance, drama and
other entertainments before the deity as details of worship.

Enthusiasts of Agama were eager to align themselves
with the hoary Vedic tradition with an obvious celebrity
and unquestioned validity, and sought to provide support
to their claims from the Nigama. Agama came to be
considered in due course almost as a subsidiary culture
within the Vedic framework.

In temple worship, for example, Vedic mantras are
chanted in the traditional manner while performing certain
rituals like providing the ceremonial bath for the icon.
Agamas accomodated, as was mentioned earlier, the
collective form of worship as is now done in most of the
temples along with the individual worship that is
characteristically private when performed at home.
However, the people that congregate for worship in a
temple only passively participate in the worship procedure,
more as on lookers or witnesses than as officiants; the
actual worship is conducted by the priests, on behalf of
the observers. There are only certain sequences in which
the gathering may participate, while the other sequences
are exclusively the privilege of the officiating priests.
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There is a saying of some antiquity that conduct both
secular and religious must be in accordance with the Veda
in the first of the ages, viz. Krta-yuga; in accordance with
the Smrti texts in the second, viz. Treta-yuga; in accordance
with the Purdnas in the third or the Dvapara-yuga; and
in accordance with the Agama in the present age, viz.
Kaliyuga. The saying brings out the change in emphasis
as a result of the passage of time. The Vedas represent a
distant past; the Smrti texts represent the medieval times;
the Puranas stand for a comparatively recent past; and the
Agama is contemporaneously relevant. The saying also
indicates that Agama has an immediate background in the
Purinas, a remote background in the Smirti texts, and still
more distant basis in the Vedas.

It is said in the Puranas that during the first age called
Krta (the age of perfect virtue) there were no temples, for
the gods appeared to the people and helped them directly
In the second age, Tretd, virtue diminished in its quality
and effect; the gods now appeared in their own normal
forms (for the virtuous folk) as well as in iconic forms
(for others). But there were still no temples, for pious folk
installed iconic forms in their own homes and Worshipped
them (‘grha-pratistha’). In the third age, Dvapara, when
virtue and vice almost vied with each other with equal
ardour, the sages installed iconic forms in remote jungles,
and built shrines over them for the benefit of the good
and energetic folk (aranyesu rsibhih) who were prepared
to undertake the trouble of visiting ~uch shrines. In the
final (and present) age, when vice dominates over virtue,
Kali. There is great need for temples in towns and villages
for all people to worship, for it is only the divine presence
in an iconic form that confers benefits during this
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degenerate period. As a matter of hijstorical fact, while
icons in households are mentioned in works belonging to
centuries prior to the Christian era (like Panini’s
Astadhyayi, and Patafijali’s Mahabhasya, the temples do
not date back to a period earlier than the third or fourth
century after Christ.

After the emergence of the temple-culture, the
Vaikhanasas who appear to be the earliest professional
priests in temples chose to affiliate themselves to the
Vedic tradition, while at the same time condescending to
worship in a temple. That is why the agama of the
Vaikhanasas is frequently described as Vaidikagama or
Srautdgama. This suggests the eagerness on the part of the
temple-priests to relate themselves to the Vedic background,
however remotely, and to the Smrti corpus.

According to the Jamadagni-smrti, the god must be
worshipped preferably with Vedic rites; and the typical
temple-worship sequences detailed in the Paficaratra may
be resorted to, when the Vedic mantras are not available!®
This was obviously a concession to the changing times.
And the strong suggestion is that Vedic mantras were fast
becoming ‘“unavailable”; the Vedic culture had already
yielded to the Agama-culture. The Smrti which is a valiant
advocate of Vedic sanctions had to recognize the value of],
and need for, Agama prescriptions. Such statements also
suggest that the Paficaratra and Saiva agamasare more
tantric in character, even though they use Vedic hymns in
several sequences of worship.

2. THE LOSS OF AGAMA LITERATURE

Due to the difference between the approaches and
orientation of the Agama and the Nigama (or Vedic)
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traditions, there arose inevitably a conflict between the
supporters or followers of these two traditions. The Vedic
group which had the advantage of traditional celebrity and
was therefore dominant, started condemning the tantrik
practices in no uncertain terms. Kumarila (in Tantra-
vartika), Sankara (Vedanta-sutra, 2, 2, 45), Vallabha
(Anubhasya, 2, 2, 42), and Appayya-diksita (Parimala on
Vedanta-kalpataru) mounted seething and severe attack on
this non-Vedic approach. With the advent of the Purénas
which were pro-Vedic at least in their claim, the antipathy
towards the agamas became more evident during the
medieval times.

The Puranas asserted that the purpose of the tantras
was only to deceive and delude the wicked folk (dustanam
mohanar-thaya sugamam tantram iritam), and held that
the tantras were introduced only for the sake of degenerate
people. Samba-purana (quoted in Viiramitrodaya) claimed
that tantras are resorted to by those who had been
excluded from the Vedic fold, that tantrik rites were to be
performed only by those who were prohibited from Vedic
rites and the tantra was for the “fallen” folk and for those
who were incapable of the rigour of Vedic rituals.!” But
soon a spirit of ambivalence was discernible in the
Puranas and Smrti texts regarding the temple-culture. The
temples which had already come to stay had to be
accepted and accommodated within the Purana and Smrti
context; but it was not the tantric rituals and the dgama
prescriptions which were akin to the Vedic lore that were
fundamental to the temple culture. The Puranas owing to
several factors became popular and had a definite and
positive appeal to the masses. They moulded what is now
recognised as the Hindu ideology in the minds of the
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people. They initially extolled the Vedic tradition and
boldly attacked the Agamas.

Kiirma-purana (1, 11, 272-3), for instance, says that
these different systems of thought which set about in
opposition to the Vedas, are evidently wicked in nature,
and are meant for the outlandish and the degenerate folk
(pasanda); and the purana explicitly mentions among
these systems Kapala, Paficaratra, Yamala and Vama (all
of which belong to the Tantra-Agama class).!® The Saiva
puranas betray an eagerness to dissociate themselves from
the Saiva-agama line of thinking. In Varaha-purana(71,58),
Rudra himself is made to denounce the followers of
Pasupata-agama, who were outside the Vedic fold (veda-
bahya)'?

Even when the puranas and Smrti texts recognized the
growing popularity of Agama-Tantra, they did not initially
accept its position as valid. Even the wise Aspararka who
says in his commentary on Yajiavalkya-samhita that the
Tantra should not be condemned or rejected, warns that
not all the parts of the Tantra canon are valid or
authoritative.?’

The tantras mounted a counter-attack on the Vedic
tradition. Kaka-candesvara-mata pointed out that
owing to the great antiquity of the Vedas, they had lost
their efficacy.?! Kuldrnava-tantra made caustic
comparisons: the Vedas, Sastras and Puranas were like
common harlots while the tantra was like unto a respect-
able housewife.?? The reference is to the chanting of
Vedic and puranic hymns and performance of Vedic
rituals in public, in contra-distinction to the tantrik rites
which are always conducted in secrecy. The same text
suggests that the Vedic tradition was being claimed as a
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preserve of the Brahmin caste. The text counters this
claim by dismissing a scholar in all the four Vedas as
worse than a low outcaste if he did not have an insight
into Tantra; an outcaste having the tantrik wisdom, on the
other hand, would be far better than a brahmin (ibid.,
2,17)%3 A verse quoted in Saivagamaparibhasa-marijari (
3,155) specifies that the Vedas are only for Brahmins
while the Tantrik approach is suitable for all people
(including the Brahmins)?* Am-$§umadbheda (5, 7) and
Kamikiagama (uttara, 1, 75-77) distinguish between three
kinds of sacrifices: (1) those employing only the Vedic
hymns, which are the lowest in order; (2) those employing
the Vedic as well agamic hymns, which are midling in
merit; and (3) those employing only the agamic hymns,
which are the most superior.?® One of the agamas of
Paficaratra, Sri-prasna-§amhita (2, 38) holds that the place
of Paficaratra (ekayana, as it is called here) is over the
head of the Vedas (vedanam $irasi sthitam).26 or, in other
words, that the Agama is superior to the Vedas. It is not
accidental that the Pafcaratra-agama with this out-
look stole a march over the earlier Vaikhanasa faction of
the agama, which closely aligned itself with the Vedic
tradition.

This attitude naturally discouraged the ready acceptance
of the agama canor by the people at large. The literature
began dwindling, and what exists of the Agama-tantra
literature today is but an insignificant sample of the
original.

Subsequently, however, when there was a greater
reconciliation between the two traditions, a good portion
of the Agama-tantra literature got assimilated into the
Vedic frame-work, and the Agama tradition was
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accommodated, albeit grudgingly, within the Vedic
tradition. But the portions that were not thus accommodated
naturally got lost.

The explanations given in the Agama texts themselves
regarding the loss of the vast literature that must have been
once current is different. They do not acknowledge the
historical factors detailed above as being responsible.
They point out that the human mind in course of time
becomes less and less capable of comprehending the
subtle aspects and principles contained in the Scriptures
such as the Veda and Smrti, and that, therefore, it became
necessary to simplify and reduce the amount of Agama-
tantra material to be studied and digested.

Padma-sambhita, which is one of the major Pancaratra
texts, claims to have been reduced in the first instance
from the original fifteen million verses to 5,00,000, and
then again to 1,00,000, and finally to a mere 10,000.
Ahirbudhnya-sarhita, another Parcaratra text, claims
likewise to have reduced 240 chapters to half the original
size, and explains this reduction as due to the deterioration
of the human capacity (buddhisarhkoca). The purpose of
reduction was given as “for the greater benefit of humanity
(manusyandm hitaya”)?’ According to this text, the
reduction took place in the Dvapara-age, and even before
this age ended, The text had again to be reduced to 60
chapters, ‘re-edited leaving out excessive elaboration’.
Likewise, Matanga-paramesvara-, a Saiva-agama, mentions
at the commencement of the text that the original extent
of the agama was one crore verses in the anushtup metre
and that it was reduced to a lakh of verses.?® This again
was reduced to 3500 verses. Rauravagama, another Saiva
text, similarly claims that the original tantra was in
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1,00,000 verses, and that it was greatly reduced in course
of time.??

The diminution in the Agama literature, which has
occurred for whatever reason, is not limited to the size
of the texts alone. Entire texts have been lost in course
of time, and many of the texts that are available at present,
are but fragments of the original corpus. The Paficaratra-
agama is said to have been composed in 108 major texts;
Saktagama in 64, and Saivigama in 28. But all of them
are no longer extant. Even among those that are extant,
only a few are in popular use in temple worship. The other
texts have disappeared, and not even fragments have come

down to us.

3. THE SCOPE OF AGAMA TEXTS

Conventionally, each of the agama texts have been compiled
in four books (padas): the first known as the Jfidna or
Vidya-pada, dealing with the philosophical and the
theoretical framework; the second, called Yoga-pada,
dealing with the aspects of divine communion; the third,
called Kriya-pada, dealing mainly with the worship rituals:
and the last, known as Carya-pada, dealing with the
priestly conduct and other observances. In actuality,
however, many texts that are extant have only the last two
books, the first two having been lost, no one knows when.
Even where all four padas are available, it is only the last
two that are held important and relevant by the priestly
class, and the former two are so neglected that they have
disappeared into oblivion.

There is yet another reason for the gradual
disappearance of some of the parts of the Agama literature.
Matters which do not deal directly with temple or the
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worship in it tended to fall out of focus and remain if at
all, of marginal interest. At one time the dgama literature
must have had the Grhya-siitras (manuals dealing with the
domestic rites and conduct of the temple priests)
incorporated into them as a necessary adjunct, but now
the only grahya-siitras that remain belong to the Vaikhanasa
section of the Agama, and even they are few in number.

In Saivﬁgama there is a belief that from each of the
five faces of Siva emerged a class of agama. Emerging
from the Sadyojata (west) face, the class of agamas known
as Bhuta, consisted, according to tradition, of twenty
books. From the Vamadeva (north) face, the Vima class
had twenty-four books; like the well-known Jayadratha-
yamala; all of them dealing with the acquisition of
supernormal powers (siddhis). From the Aghora (south)
face, the Bhairava class emerged consisting of thirty-two
books, dealing with philosophy and metaphysics. From
the Tatpurusa (east) face emerged the Garuda class of
twenty-eight books, giving magical cures for snake-poison
etc. And, finally, from the Isana (upper) face, emerged the
Siddhanta class consisting of books giving the ideological
background to iconic and temple worship. All the books
belonging to the Bhuta and Garuda class, and the major
part of the Vama class have been lost. And only the books
of the Bhairava class were extolled by Abhinava-Gupta
as the best (‘utkrstam bhairavabhikhyam’, Tantriloka,
27,17); and the books of the Siddhanta class became
popular in the south, in Nepal and Kasmir; thus driving
the books of the other classes into near or total oblivion.

Around the 11th and 12th centuries, the rise of syncretic
Hinduism weakened the position of Agama-tantra complex,
especially those books and manuals which encouraged
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antinomian conduct, like that of the Kapalikas. There was
a general ill-will against the Tantra-practitioners, who
were reputed to be given to wine, women and meat. Their
conduct was repulsive to the sentiments-of the common
and pious folk. Even the Agama enthusiasts were quick
to dissociate themselves from the tantric practitioners, and
there was an obvious split in the Agama-tantra complex,
favouring the Agama.

Early in the 11th century, the advent of the iconoclast
Muslims created an unrest among the Hindu population.
One of the effects of this was that the custodians of the
Agama literature had to flee to South India and to Kasmir
to find refuge and patronage. Muslims did not make an
inroad into Kasmir till late 12th century, and thus the
Sava-Agama could survive in that part of the country till
it was overrun by the Muslims. The class of books known
as Siddhanta-agama found the conditions in South India
favourable for its consolidation. This explains how Agama
literature disappeared almost entirely from North India.
It was nurtured in South India, and has therefore acquired
a typical South Indian colour. The Saiva-agama which was
preserved in Kasmir lost its temple-orientation, after the
domination of that area by the iconoclast Muslims. What
could survive was only the philosophical portions of the
dgama literature. Thus Saiva-agama in the temple-context
is now found only in South India.

During the same period, some of the Agama-tantra
literature migrated to Nepal, Tibet and the adjoining
countries. Along with the rise of Mahayana Buddhism, the
Agama ideology also made its impact. Thus we have an
entire class of Agama literature which could be designated
as Buddhist agama and which found its roots in Vajrayana
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Buddhism (prevalent in Tibet, Mangolia, China and Japan).
The visualization of deities is an important aspect of the
sadhana in this variety of Buddhism. Icons are visualized
and represented, contemplated upon and worshipped.
Shrines are built for the icons, and elaborate rituals are
conducted. And therefore there are numerous texts in
Tibet and China which deal with iconic worship and they
are generally referred to as Sadhana-texts. They have
naturally borrowed extensively from Saiva-agama and
Tantra literature.

Similarly the Jaina canon also adopted the Agama
literature for the Jains also had images of tirthankaras and
attendant divinities to worship ritualistically both in -
household and in public shrines. There is of course a class
of Jains who do not worship images; but icon-worshipping
group (mirti-piijaka) is more prevalent, and the Jaina
shrines are in thousands in the country. There is naturally
a considerable literature concerning Jaina-agama dealing
with making and installing of icons, worship rituals and
building of shrines. The medium through which this
migration and adoption were effected was probably through
the Natha-Siddha cult in the Himalayan foot-hills. This
cult was an amalgum of Yoga, alchemy, medicine and
magic. The leaders of this cult, the nine Nathas and the
sixty-four Siddhas were essentially Saiva in’ orientation,
incorporating however the Sakta elements from the Tantra.
Thus we find that both the Buddhist and Jaina agamas
align themselves principally to Saiva and secondarily to
sakta dgama outlook.

All the agamas, including the Buddhist and the Jaina
versions, recognize a four-fold division in each of their
books:
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(1) Vidya-pada, (so called in the Saiva dgama and
called Jiiana-pada in the Vaisnavagama books, and Uttara-
pada in the Buddhist literature) dealing with the basic
philosophical principles and knowledge concerning the
ultimate reality and its worship-worthy n}anifestations as
well as liberation in different stages. In Saiva agama for
example, this section deals with the three principles, man
(pasu), god (pati) and bondage (pasa) (Siva-purana, 7, 2)
and discrimination between the various objects that help
and hinder man’s movements towards godhead (Matanga-
paramesvara, 2,8-9). In the Pancaratra texts, the primordial
and transcendental godhead (para) and incarnations,
manifestations and iconic representations (vyiha, vibhava,
arca) are dealt with under this head, as also the nature of
liberation (moksa).

(2) Yoga-pada, dealing with spiritual and esoteric
practices of the renunciants and ascetics like the six-
limbed yoga ($adan-ga, viz. asana, pranayama, pratyahara,
dhyana, dharana, samadhi}. The aspect of dhyana comes
in for detailed treatment in many of the Agama texts, for
contemplation is one of the principal involvements of
worship.

(3) Kriya-pada, dealing with planning and preparation
and the construction of the temple, the making and
consecration of the icon, actual worship rituals involving
mantra, mandala,, mudra and other details. This section
also deals with the rites of initiation (diksad) and the role
of the preceptor (acarya) not only in instruction but the
actual conduct of worship in all its details.

(4) Carya-pada, dealing with the occasional festivals
in the temple, the observances and conduct of the priests,
the rules pertaining to the various classes of people and



The Agama Context ¢ 23

the stages of life (varna and asrama); and devotion to one’s
OWn agama in outlook and behaviour.

While this is the ideal division of all agamas, in
actuality, however, very few agamas comprise of all the
four divisions. This is so even among the Saiva agamas
which invariably prescribe the four-fold division. It is
only some dgamas like Suprabheda, Kirana and Mrgendra,
that contain all the four divisions. Greater emphasis in the
Agama texts is given to the Kriya-pada. This is natural
because Agama is mainly related to the temple and details
of worship in it. This may be illustrated by the distribution
of pages in the printed edition of Padma-tantra: Jfiana-
pada, 45 pages; Yoga-pada, 11 pages; Kriya-pada, 215
pages; and Carya-pada 376 pages. Whatever is the subject-
matter of the first two divisions finds its fulfillment and
application (viniyoga) only in the Kriya-pada; and whatever
is dealt with in the fourth division is only auxiliary to the
Kriya-pada. Some of the agamas like Kamika and Karana
have only Kriya-pada, but the matter pertaining to the
other three have also been dealt within the body of the
text. The four-fold division is not strictly followed in the
Vaisnava-agamas (except in Padma-sarhita and Visnu-
tattva-samhita), although they deal with all the matters
that are generally dealt with in the other Agama texts.

The rationale of the four-fold division is explained in
terms of the rewards (viniyoga and phala) expected from
each division. Rauravagama, for instance, arranges these
four in the descending order of importance and evolution.
The first (viz. Vidya-pada) brings about the highest degree
of salvation, namely, ‘Sayujya’ or union with the deity,
the second (viz. Yoga-pada), the next lower rewards,
namely ‘Sariipya’ (obtaining the form similar to the
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deity); the third (Kriya-pada), the next lower reward,
namely ‘Samipya’ (achieving proximity with the deity);
and the fourth, the lowest of rewards, namely ‘Salokya’
(abiding with in the visuql range of the deity).
Thayuminavar, a celebrated Saiva saint, considers the
four stages in the reverse order and describes them as bud,
flower, raw fruit and ripe fruit respectively. The Saiva-
agamas, however, attach greater importance to the first
pada than to the other padas. Mrgendra-tantra, for instance,
devotes thirteen chapters for this pada while it has eight
chapters for Kriya-pada, and only one for Carya-pada and
Yoga-pada each. The Vaisnava-agamas, on the other hand,
attach greater importance to the practical aspects covered
in the Kriya-and Carya-padas.

It is insisted in the texts that the four padas are
complementary to each other. All of them have but one
goal in view, which has two aspects: liberation from the
phenomenal fetters (mukti) and prosperity in wordly life
(bhukti). The Agama texts make out that the two aspects
are equally important. While knowledge (Vidya or Jfiana)
along with effective spiritual practices (yoga) is the
immediate cause for liberation (which view is held in
common with the Vedic tradition), appropriate worship of
the deity (Kriya) and proper conduct (Carya) would bring
about prosperity here and now. Liberation is the distant
objective, and prosperity is the immediate one. The
pragmatic approach of the Agama is illustrated by the
accommodation of the final objective (moksa) within the
scope of the more proximate ones, viz. virtue (dharma),
wealth (artha) and pleasures in life (kama), which constitute
the triad of universal relevance (tri-varga).

And Agama, in common with Smrti, decries seeking



The Agama Context ¢ 25

for salvation without discharging one’s duties and
responsibilities in secular life. ‘Manu, for instance, says
that one should settle his mind in liberation only after
discharging the three debts (viz. the debt for the ancestors,
which is discharged by continuing the family; the debt for
the sages, which is discharged by studies; and the debt for
the gods, which is discharged by worship and other
duties); and that if he sought for liberation without
discharging these debts, he would decent to hell (6,35).

The Agama praises the life of a householder as the best
among the four. In fact, it is the source and foundation
for the other three stages of life (preparation as a
brahmacari, recluse as a vanaprastha and renunciant as a
yati): the other three groups of people indeed depend upon
the householders (cf. Saivagama-paribhasi-maiijari, 2,
115-6). The Saiva-agamas distinguish between two kinds
of householders;” udasina’ (indifferent to wordly life) and
‘sadhaka’ (aspirant and practitioner). The latter is engaged
in supporting his family and is eligible to happiness in life.
It is only after he discharges his duties as a householder
that he can renounce his life, children and property and
roam about as a loner and recluse in search of ultimate
liberation (ibid., 113-5)30

Agama texts therefore deal with the householders
duties, especially the religious ones. And while treating
this subject, the classical four padas are necessarily
involved, Siva-dharmottara (3, 12-14), for instance,
prescribes karma-yajiia (worship of deities, fire-sacrifices,
etc.), tapo-yajiia (observances and penances), japa (study
and repetition of mantras), dhyana (contemplation of
God) and Jiiana-yajia (study, teaching, interpreting,
listening and thinking).3! Another text, Pingal-mata,
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speaks of four kinds of action incumbent upon a pious
householder: worship (ptija), contemplation (dhyana),
repetition of the mantra (japa) and oblations in fire
(homa).32 And these aspects correspond with the subjects
dealt with in the four padas.

The prescriptions mentioned above are to be carried
out at home. It would appear that the Agama at first
concerned itself with the religious welfare of a householder,
and did not concern itself with temple-worship. In Netra-
tantra, an important work of Kasmir Saivism, the
prescription is that the sacrifice (yaga), fire-oblations
(homa), repetition of mantra (japa) as well as worship of
deities must be done in one’s own home (16, 30-37, and
18, 73-77).33 Even when the Agama took upon itself the
task of codifying temple-rituals, it insisted that the priest
must worship his own household deities (atmartha) before
he comes to the temple (for parartha-piija). Among the
four padas, the padas dealing with Vidya (jiiana), Yoga
and Carya pertain mainly to the priest as a householder
and as an aspirant; matters concerning the temple-worship
are largely dealt with in the Kriya-pada, and to a small
extent in the Carya-pada.



Chapter II

AGAMA OUTLOOK

1. WORSHIP AS PROFESSION

The practice of worshipping icons at home has been in
existence in India for more than 2500 years. This ancient
Indian-custom dates back to several centuries before the
Christian era. Among the relics found in the Mohenjodaro
excavations were icons (arcamiirti) which were worshipped
in homes during the Indus valley civilisation. There are
also literary references to this custom as early as the 5th
century B.C. made by Patafijali who mentions a practice
prevalent in his days of displaying icons to eke out a
living. Mauryas, according to his description, were
mercenary priests who earned their livelihood by carrying
their deities to the houses of wealthy patrons and performing
worship in their presence in return for money. The patrons
believed that the deities thus worshipped would confer
blessings on them. This served the interests of both the
priests and the patrons (svartha and parartha). This was
a departure from the old custom of private worship of
icons solely for personal benefit. The worshipping of
deities in public places like temples for the good of the
people at large was but a step ahead.

Agama, of whatever persuation, is distinguished by its
almost exclusive concern with worship in temples. The
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Agama manuals invariably draw a distinction between
worship carried out by the householder in his own home
(atmartha) and worship carried out by priests in the
temples for the sake of others (parartha)* This presupposes
two institutions: temple as a public place of worship and
priests as professional officiants in temples. It is reasonable
to suppose that the class of professional priests emerged
only after the temples became prevalent in the community.
Priests constitute an important dimension of temple culture.

The priestly class developed a subculture of its own
within the Brahmin community, and until recently, all the
members of the community engaged themselves with
various activities connected with temple worship. And on
this account, a distinction was often made between those
that worshipped only at home and without any expectation
of monetary rewards, and others who worshipped both at
home (without expectation of monetary returns) and at the
temple (which, of course, entailed being paid for this
service) There were occasions for social prejudices and
discriminations. The result was the crystallization of a
distinct class of temple priests (Agama-brahmana), which
was a close-knit ingroup with its own ethos and mores.
This group naturally claimed an exclusive right to worship
in temples and defended this claim by drawing attention
to scriptural sanctions, royal favours and a long tradition.

Many of the Agama texts Saiva as well as Vaisnava
contain passages which strongly forbid those who do not
belong to this group to undertake worship in a temple.>®
The right to instal and consecrate ar icon in a temple, to
worship such icons according to Agamic prescriptions,
and to arrange for periodical festivals rests, according to
this authority, only in the members of this group of
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temple-priests like the Adi-Saivas, the Paficaratras or the
Vaikhanasas. They justify this claim by their consecration
into the priestly profession by a ritual (diksa), which is
quite distinct from the Vedic initiation.

Texts distinguish between the ordinary brahmins
(samanya-vipra) who are qualified only to worship at
home, and consecrated brahmins (daksita, Siva-brahmana),
who can also undertake worship in temples. And texts
predict dire consequences if the ordinary brahmin prompted
by greed or ignorance, dares to officiate as a temple-priest:
he may die within six months, calamity may visit his home
or the country; the King and the nation may suffer.
Worship in a temple by anyone not properly consecrated
is strictly forbidden in the texts. A verse in Karanagama
(cited under the footnote 35) suggests that the worship in
a public place like the temple as a professional priest may
not be all too proper even for a consecrated brahmin; but
the job is justified on the ground that such was Siva’s
command for the Siva-brahmana (Sivajfia-vatas tasya
pararthejya na dosabhak). The temple priest, according to
Ajitagama (20th patala, 1-7), is a hireling by definition,
he enjoys a provision made by the ruler of the land, or
by a nobleman or by the people collectively.

Further, the temple-priest is said to be distinguished
by gifting away to others the merit he acquires by
worshipping (anyesam phala-danatah), in return for a
recompense. The ability to do this derives from the power
of a consecration. Therefore the injunction is that it is only
after the ritual of consecration that one is authorized to
be a priest in a temple. He should thenceforth engage
himself in both kinds of worship (viz. at home and in the
temple). He has two births: one from his mother’s womb,
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and the other from the rite of consecration (Achintyagama,
2, 5-6,” janma vai dvividham proktam diksa-prasava-
samjfiitam’). The former entitles him to follow the Vedic
conduct, while the latter empowers him to follow the

Saiva conduct.

2. CONSECRATION

The consecration in Agama is meant to bestow upon
the intending priest the ability to provide the divine
presence in the icon for the sake of the devotees, who on
their own would be unable to transform the sculptor’s
handicraft into a worship-worthy icon. There is a saying
that the idol acquires divinity by three details: the beauty
of the idol, the spiritual power of the priest and the
excellence and care with which worship is performed.
Indeed the Agama texts attend to all the three details. The
consecrated priest should be able to direct and guide the
sculptor in the correct representation of the deity, and he
should be an expert in the worship-rituals appropriate to
the deity. These two abilities are acquired by learning. But
the acquisition of spiritual power is largely a function of
consecration and partly the result of the individual’s own
effort to perfect himself.

Naturally therefore the Agama texts elaborate upon
the rites, merits and significance of consecration and extol
the master who bestows such consecration.

This consecration which is an indispensable prerequisite
for the temple-priest is not necessary for those who
worship at home. The nature and mode of worship of the
latter are determined by conventions prevalent in the
family and the inclinations of the individual. Even the
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temple-priest must conduct worship at home and he does
so following the conventions prevalent in his own family
and not according to the Agamic prescriptions. It may be
mentioned that Agama is mainly concerned with public

worship and does not provide inviolable rules to be
observed in the worship at home.

The line between “worship for one’s own sake”
(atmartha) and “worship for the sake of others” (parartha)
is very clearly drawn in the Agama texts. Some texts (like
Karanagama) go to the extent of dismissing worship for
one’s own sake as ‘mean’ (ksudra), while worship for
others is extolled as ‘excellent’ (bhadra).*° Some others
(like Suprabheda) distinguish between the objectives of
the two forms of worship: in the worship at home,
salvation is what motivates, but in the temple-worship
wordly prosperity is aimed at.*! Further, they insist that
lone icons are worshipped at home, for this worship is
meant to provide the devotee liberation from phenomenal
bondage, whereas in the temple the gods are worshipped
along with their consorts or $aktis (‘powers’) because the
motivation is the fulfillment of the three values of normal
life: virtue (dharma), wealth (artha) and happiness (kama).
For liberation, knowledge alone is what matters, and this
is gained by one’s own effort as well as by divine grace;
and worship has a limited role to play here. On the other
hand, success in worldly life in all its aspects calls for
greater intervention of the divine grace, and the feminine
consort of god represents the power of this grace.

The distinction between worship at home (atmartha)
and worship in the temple is far-reaching. In the former,
three varieties are distinguished: ‘pure’ (suddha), ‘lone’
(kevala) and ‘mixed’ (sammisra). The first is worship of
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Siva alone, without his consort, while the second is
described paradoxically as ‘accompanied by the consort’;
and the third is the worship of other deities from Sirya
to Candesa, who attend upon Siva.*? In the first variety,
the worshipper must have great restraint over his senses
(jitendriyarchitam) but need not have had consecration. In
the second variety, worship can be conducted by any
learned preceptor (acarya). The worship at home is regarded
as motivated by desires and spiritual benefits (sapeksa).

In the temple-worship on the other hand, the priest
does not seek spiritual benefits as a result of his professional
duties (nirapeksa). This type of worship has three varieties:
‘pure’ ($uddha), the worship sequence ending with fire-
oblation (havih-pradananhta); the ‘mixed’ (misra), ending
with daily procession (nityotsavanta) and “the complex’
(sankrina), ending with presentation of puré dance (Suddha-
nrttanta). The worship done three times during the course
of the day (viz. morning, noon and eventide) and for the
aniconic linga in the sanctum, especially of the self-
manifest kind must necessarily be of the first variety; the
second variety is to be followed in the case of aniconic
lingas established by human beings; and the third variety
where five icons (Siva, éakti, Ganes$a, Skanda and Nandi)
are worshipped together.*?

But the texts insist that without worship at home the
priest should not undertake to worship in the temple. The
deity at home is moveable (cala), but the deity in the
temple is stationary (sthavara). The moveable deity is
worshipped for the fulfillment of the priest’s normal
desires, while the stationary deity is to be worshipped not
for the fulfillment of the priest’s own desires but of
others 44
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The consecration of the temple-priest has a further
involvement. It is regarded as a new birth for the individual,
at the hands of the preceptor or master (guru, acarya,
desika). This entails total devotion to the preceptor or
master, and unflinching loyalty to the particular branch or
“division of Agama that he represents. The consecrated
priest is obliged to follow the various ritual sequences in
worship and employ the hymn in precisely the same
manner as he was taught during consecration. The slightest
deviation would be frowned upon as an unholy mix-up
(sankara), and is held out that dire disasters would follow.*’

3. TRADITIONAL PURITY

The mix-up may relate to sectarian or doctrinal differences
(siddha'mta—sar'lkara) like the Saiva and Vaisnava sects; like
the vyitha doctrine of the Paficaratrins and the tattva-
ideology of the Saiva sects; or the iconic and aniconic
worship (samiirtarcana and amiirtarcana) of the Vaikhanasas
and the arcavatara idea of the Paficaratrins. It may relate
to the textual differences (agama-sankara) within the same
sectarian affiliation, like the differences between the
Siddhanta and Bhairava-tantra in the Saiva division, or
like Agama, mantra, tantra and tantrantara distinctions in
the Paficaratra division. Or, it may relate to different
conventional conducts (acara-sankara) prevalent in different
groups or in different regions like the fire-rituals (agni-
hotra) and discus-branding (cakrankana) among the
Vaikhianasas and Pafcaratrins, or the samayi-conduct and
the sadhaka-conduct among the Saivas.

The mix-up that is condemned includes also the
changeover from one preceptor or master to another
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during one festival or phase or ritual. This is known as
acarya-sankara. It is laid down that from ceremonial seed-
sowing (ankura) to installation of the icon (pratistha),
guidance from one master of ceremonies is to be had in
all details. If the sequences are directed by different
masters, then it is a mix-up which will spell doom to the
kingdom (cf. Saivagama-paribhasa-mafijari, 2, 13)*6 Great
importance is attached to the preceptor or master in
Agama, as in Tantra. He is indeed the visible god and the
first worship is due to him. It is only after he is satisfied
that worship to God should begin. Usually, however, the
routine worship does not depend upon the preceptor’s
presence. It is carried out according to custom and
convention. On occasions of festival (utsava), purification
(Suddi), celebration of special worship, re-installation of
icons that are damaged (punah-pratistha), alterations and
additions to the temple-structure and shifting of the place
of worship, the preceptor or master (known in South
Indian temples as Tantri, Agamika, Bhatticarya, Acarya
or Desika) needs to be consulted; and his instructions are
mandatory, for he personifies the Agama for the occasion.

There is an injunction frequently repeated in the
Agama texts that the temple-priest must do all things
connected with worship according to the scriptural
sanctions relevant to his own training as a temple-priest,
and avoid the practices taught in other disciplines
(svasastroktam prakartavyam, paradastram vivar-jayet).4’
If, however, times or situations necessitate a change in a
particular ritual or in the manner in which a mode of
worship is to be conducted, it is the responsibility of the
preceptor to consult the texts of other Agamic divisions
and decide upon the nature and extent of change that may
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be instituted. He may exercise his discretion in the matter
after careful deliberation. In doing so, he may depart from
the sanctions of his own Agama, but if there are weighty
reasons for doing so and if the deviations do not violate
the spirit or essential import, this is not regarded as a mix-
up (sankara) (cf. Matafiga-paramesvara, Carya-pada, 52,
107-111)48

This allowance is made because the preceptor or
master is in the direct line of tradition, beginning with the
Godhead. In the Saivagama, for instance, Sadasiva is the
original preceptor, and the founder of the Agama tradition.
The subsequent teachers who wrote the Agama-texts were
not only inspired by the first preceptor but represented
him in their own lives. The line is believed to continue
uninterrupted till one’s own preceptor and master. The
ritual of consecration of each human preceptor involves
the communication of the actual spirit of the original
preceptor (Sadasiva). One’s own preceptor is thus in
reality Sadasiva himself, and he deserves to be worshipped
as such (Siva-vat sampujayet). If there should be a change
in the procedure or a ritual, as laid down in the Agama
texts, it can only be done by the preceptor or master who
has been duly consecrated . It would mean that Siva
himself who is the author of the Agama making an
amendment now, and it is therefore acceptable.




Chapter III

TEMPLE CULTURE

1. FORMAL TEMPLES

Ours is a land of temples. And temples in our country are
not merely survivals from a bygone age: their contemporary
relevance is all too evident. Their hold on the masses has
been remarkably persistent, despite the great passage of
time and enormous changes in our economic life, social
organization and political fortunes during these recent
centuries. Technology and sophistication, urbanisation
and altered needs have not diminished the significance of
temples to most of us.

There is no doubt that many of the old temples are
in ruins or disuse. But far more numerous are the temples
where worship has gone on for hundreds of years without
a break. And many more temples have appeared, and
attendance in the temples has also increased significantly.

The reason is not far to seek. The dominant note in
Indian culture has always been religion; and the
characteristic expression of religion has been worship in
temples. And temple culture has been a major dimension
of Indian culture. The major factor that brought about the
rise of temple culture is the Agama literature.

Over years, the role and functions of temples have
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changed. Until the close of the medieval period, templés
in communities, both rural and urban, were local
institutions. They were linked inextricably and intimately
with all human activities in the locality: social, economic,
educational, creative and recreational.

But this is now no longer the same, at any rate in our
towns and cities. The temple has steadily and increasingly
been isolated from other institutionalized activities in the
community.

Nevertheless, the temple continues to fulfill the religious
needs which are almost imperative for the masses in our
country, and has thus retained its relevance to this day.
The Agama texts become peculiarly relevant in this
context.

Temples are by definition public institutions and they
involve social organization, as distinguished from
household shrines (grharca). They are built by collective
effort, and sustained by collective interest. Their size,
complexity and opulence are related to the effort and
economy of the supporting community. There are temples
which are large and magnificent, aesthetically conceived
and elegantly executed, filled with ornamental carvings,
sculptured panels and decorative motifs on walls and
pillars, and which are also richly endowed and elaborately
administered.

And there are temples on the roadside in remote
villages, which are plain and humble in appearance, rough
and crude in conception and execution, and with no
pretensions whatever to skill or affluence of any sort.
While the former are products of artistic endeavour,
sophisticated outlook and patronage from the wealthy or
the powerful, the latter are simple and spontaneous,

.y
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natural and artless, typically folk and altogether
unpretentous. Worship in the former class of temples is
governed by Agama while worship in the latter class is

more spontaneous and informal.
The formal temple is built not only to suit urban tastes

and sophisticated temperament but also to accommodate
the Agamic prescriptions of architecture, iconic
representation and worship details. Not only the structural
forms and appearance, but also the functions (like the
worship rituals, assembly of devotees, distribution of
food-offerings and so on) of these temples are formalized,
consciously and deliberately by the Agama manuals.

The formal temples are products of conscious,
deliberate and calculated endeavour on the part of a
section of the population. The building of such temples
is an institutionalized activity, involving not only unskilled
labour, skilled workers, masons, sculptors, wood-carvers
and metal-workers but those who provide patronage and
incur the expenditure. The temples so built are designed
to have a monumental effect. Most of these temples are
associated with royal families and although they were
meant to be gifts to the people, they continued to have
a private character related to the royal dynasty. There were
also temples exclusively meant for members of the royal
family to worship in. And Agama deals with all details
of such temples.

Kautilya’s Artha-sastra (3,8) prescribes the building of
temples on the divisions of the vastu (kosthakalaya), not
only for the site-divinities (vastu-devata) but also for
deities like Aparajita, Jayanta, Siva and Vaisravana. When
such temples are built, they must naturally reflect not only
the piety of the administrators (towards whom the counsel
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of Kautilya is mainly directed) but their wealth. The
temple in this context would be a product of public
enterprise under the leadership of the local rulers, who are
guided partly at least by Agama.

Such temples have invariably a known beginning.
They entail considerable expenditure, and also anticipate
considerable revenue. They are usually located in capitals
of kingdoms, in flourishing townships, amidst prosperous
settlements or fortified areas. Priests were employed by
the royal patrons or donors to conduct formal worship.in
such temples, and to guide the priests Agama texts became

necessary. .
There are however in our country numerous temples

which are formal and monumental in character but have
also retained their mass appeal through the ages. An'd .it
is not impossible to discern in most of them a folk origin
and continued folk involvement, although they h;-:id the
good fortune of meriting royal patronage and.mumﬁcent
endowments. As illustrations one may think of the
Jagannatha temple at Puri (O.rlssa), ‘the 'Venkateévara
temple atop the Tirumala (Tirupathi) hills, (Andhra -
pradesh); the Minaksi temple at Madurai, the Kamaksi
temple at Kaiichipuram (both Tamll—Nadu), the Kali temple
at Calcutta (West Bengal), the Visvanatha temple at
yvaranasi (Uttar Pradesh), the Vithoba temple at
pandharapur (Maharashtra), the Krisna temple at
Guruvayur (Kerala) and the Mitkambika temple at Kollur
(Karnataka). o

These temples had their origin in folk cults, and had
widespread popular appeal, even before royal patronage
transformed them into formal and monumental temples

with elaborate structure and complicated function. It is
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difficult for us at this point of time to visualize what their
appearance, nature and the kind of worship conducted in
them were when they were simple folk shrines. Local
legends (sthala-puranas) do help us in many cases to
ascertain the course of their transformation from humble
shrines to magnificent temples. However, the
tra\nsformation is_ invariably associated with the
ineorporation of an Agama to guide the structural changes
as well as the worship rituals.

2. EARLY SHRINES

The earliest of formal temples in our country which also
have left some traces enabling us to gather the threads,
are assigned to the second and first centuries before
Christ. Well-known is the Brahmi inscriptions of the
second century B.C. found at Besnagar (Vidi$a in Madhya-
Pradesh) which commemorates the erection of a religious
column in honour of the ‘revered Vasudeva’, ‘the god of
gods’, by the Indo-Greek ambassador, Heliodorus.! An
inscription found at Ghosundi (in Rajasthan).? recording
the construction of a stone-enclosure for the worship of
the hero-gods Sankar$ana and Vasudeva, by a chieftain
named Gajayana, is ascribed to the first century B.C.
While neither of the inscriptions specifically mentions the
construction of a temple, the flag-column (garuda-dhvaja)
mentioned in the former inscription and the stone-enclosure
(piiia-sila-prakara) mentioned in the second strongly
suggest the presence of a shrine of some sort. Interesting
is the fact that both the donors in these inscriptions
describe themselves as Bhagavata-enthusiasts, and both
the monuments related to the worship of Visnu. It is
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probable that the Bhagavata cult, with its emphasis on the
devotional approach to Godhead (bhakti) encouraged the
appearance of formal and monumental temples as public
places of congregational worship.

But there is hardly any monumental evidence to
vouchsafe the presence of temples of this sort (either rock-
cut or structural) in the country till about the fifth century
A.D. But inscriptional evidences are there to suggest that
there were temples even in the first century. Kharavela,
king of Kalinga, is recorded to have repaired temples of
different sects, for the ramparts and towers had been flown
away by wind (cf. Sircar, D.C; Select inscriptions, 211-
213). Gatha-saptasati of Hala (1,64) mentions the existence
of temples in the second century. The Bilsad inscription
(Etah at Uttara Pradesh, about 415 A.D.) mentions a
temple to Skanda-Mahasena (ibid., 279). The Mandasor
inscription (Gwalior State, about 460 A.D.) records the
construction of a temple to Surya, with a high tower
resembling “a white mountain”.

The earliest structural temple that has survived is the
one at Bhitargaon (near Kanpur in Uttar-Pradesh), a
remarkable brick-structure with numerous terra-cotta
plaques depicting the forms and deeds of Visnu and
Durga. Assigned to the fifth century, it is credited to the
religious zeal of the kings of the Gupta dynasty (who ruled
this region from the fourth century to the sixth). Another
temple ascribed to the same period and to the kings of the
same dynasty is the stone temple (called Dasavatara
temple) at Deogarh (also in the same region). This temple
is now in ruins (unlike the Bhitargaon temple which is in
a fair state of preservation considering its antiquity).
While these two are Visnu shrines, the one at Ahiccatra
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(in the same region, but belonging to a slightly later
period) is a Siva shrine, now in ruins. It is a brick temple
(like the Bhitargaon temple), with terra-cotta plaques
depicting the forms and deeds of Siva.

Cults adoring Visnu and Siva appear to have provided
the initial impetus for the construction of formal temples
during the fifth and sixth centuries A.D. The folk-shrines
must have been as they are even now, devoted to the
worship of the mother-goddess in her various forms,
moods and manifestations. The early formal temples were
rock-cut, natural rock-shrines. Rock-shrines were mostly
caves, and caves were important centres of the cults of
the mother-goddess from pre-historic times. The expression
“Guhesvari” (the lady of the cave) is a common designation
for the mother-goddess all over the country. And numerous
ancient shrines of the mother-goddess are just caves, often
empty caves (the later sanctum) with no icon inside. In
the wake of iconic representation of the worshipful
divinities, Visnu icons appear to have been the first,
followed by the iconic (miirti) as well as the aniconic
(lihga) representations of Siva. When the icon was installed
in the rock shelter or sanctum, the shelter or sanctum itself
symbolized the mother-goddess. Thus the icon in the
cellar represents the grafting of the formal temple idiom
upon the folk-shrine.

It was only after the appearance of these early temples
that the Agama texts began to be composed to define the
cultic status of the temple, to prescribe the mode of
worship to be conducted in it, and the manner which the
structural expansion must adopt in order to be functionally
adequate to the details of the worship-ritual.
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3. TEMPLE ARCHITECTURE AND “AGAMA
PRESCRIPTIONS”

There is in our country a temple-lore, at once elaborate
and encyclopaedic, which is called ‘Agama’, relating to
the construction of, and worship in, a temple. This
literature consists of hundreds of texts, big and small, in
classical Sanskrit, which are heavily sectarian in orientation.
The texts are broadly grouped into Saiva, Vaisnava and
Sakta divisions, dealing with the worship of Siva, Visnu
(and also Laksmi and Hanuman), and Devi respectively.
While many of these texts are ascribed to seers and sages
of a bygone age, it is obvious that few of them can really
be assigned to a period prior to the ninth century A.D.

There were already temples in the country by then, and
worship was also conducted in them, probably according
to longstanding custom. The Agama texts set out to codify
the temple construction and formalize the worship-
procedures that were already in vogue. The texts, therefore,
rely not only on the architectural styles and religious
sanctions that had evolved by the time the ‘Agama’ was
considered necessary, but also on regional customs and
practices.

The temple culture was incidental to image-worship.
While it was conceded that representation of godhead in
an image was impossible, the use of image facilitated
contemplation. We read in Visnu-samhita (29, 55): ‘It is
not possible for any one to meditate (on godhead) without
a form’>.

God was looked upon as having two aspects - one that
was transcendental and beyond human understanding or
approach (para), and the other which was empirical and

worthy of worship by a devotee (apara). The former is
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devoid of form (nirakara) while the latter has form
(sakara)®. It is only the aspect with a form (viz. an image
made in stone, metal, wood or clay) that can be worshipped,
and contemplated upon. This image is technically called
‘arca’ (worship-worthy). As mentioned earlier, images
privately worshipped at home are ‘household-icons’
(grharca), and images installed in temples for public
worship are ‘temple-icons’ (alayarca). A temple is described
in the Agama texts as the body (deha) of godhead, and
the image in the sanctum, the ‘soul’ (jiva)’. The temple
acquires significance only by the image installed in it. The
temple as a structure houses the image, and as an institution
provides for worshipping the image. The Agama texts
deal with both dimensions of the temple, as will be
explained later.

Temples are classified in texts (like Padma-purana,
39,14-20 and Paramesvara-samhita (89,62) into five types:
(1) the temples where the image is a self-manifestation
of Godhead (svayam-vyakta); (2) the temples brought into
being by the celestial beings in very ancient times (daivika)
in places of exceeding purity or on mountain-tops; (3) the
temple built by the sages of yore in forest-retreats, by the
power of their penance (arsa); (4) the temples which are
acclaimed in the puranas (paurana); and (5) the temples
built by human beings in comparatively recent times
(manusa)®. The ‘human’ variety of temples are located in
villages or towns, and built in stone or bricks (Sri-prasna,
5)7. These are meant to contribute to the well-being of the
village or town (‘gramadi-sthiti-hetuk..m’, Padma-sarnhita,
‘Kriya”, 21, 12-14). The texts also prescribe that the
temple in a village or town must be built only after
obtaining permission from the ruler of the realm.
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The temple may be built in stone ($ilamaya), when it
is considered the best, or in bricks (istaka), when it is of
average merit, or in wood (daru), when it is regarded as
inferior (Visnu-tilaka-samhita. 176; Kapiijala-sambhita,
10,3-4)8. When the entire temple is built of one material
only (stone, bricks or wood) it is ‘pure’ (Suddha); when
two materials are used, it is mixed (misra); and when all
three materials are used, it is complex (sarkirna)
(Manasara, 18, 99,100).

The ‘pure’ type of temples has only one material from
the foundation to the finial, while the ‘mixed’ type has
stone for the main structure (alaya) and brick for the
superstructure (Sikhara); and the ‘complex’ type has stone
for the foundation, brick and wood for the main structure,
and brick for the superstructure. Temples built of brick
and wood (viz. without using stone) are considered inferior,
and not recommended. Temples built entirely of mud are
prohibited (isana-siva-guru-deva-paddhati, 86,89;
Visvaksena-sarmhita, 34).

The temples in South India usually belong to the
variety known as ‘six-membered’ (Sad-varga) in elevation
or vertical projection (cf. Kamikagama, 35, 21). The
component members are: (1) the lowest part of the temple,
basement or plinth (adhis-thana, adhara), of which the
texts speak of more than one hundred and fifty kinds and
prescribe different types of mouldings, and parts like the
plinth (upana), fillet (pattikd), dado (kandhara), torus
(kumuda), projection (ksepana), drip (nimna) and so on;
(2) the stone-walls with embedded and projecting columns
(kudyastarhbha; or stambha-varga, called in texts ‘pada’);
(3) entablature and roof (prastara) above the columns,
which is of several types and which is made up of parts
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like beam (gopura), filler (vajana), carona (kapota) and
drip (nimna); (4) the quadrangular moulding (usually
square) called ‘neck’ (kantha or gala); (5) the spherical
top in the $ape of a small tower raised over the moulding
($ikhara, also called $irah or mundaka), which covers the
areas of the sanctum (as the expansion of the word
signifies, ‘garbhaggaha—sthita-mar_atapa—éikharé, and this is
said to project it) and the upper part of w.hich is called
‘4ikha’ ($ikharadhara-$ikha) which in turn is surmounted
by a ‘crest-jewel’ (§ikha-mani) or the apex; and (6) the
pinnacle (stiipi), consisting sometimes of gilt copper-pots
(called stiipi-koda) and the spire (called stupi-kila).”

The last three members together constitute the super-
structure which raises above the sanctum, sometimes
referred to as ‘vimana’ and sometimes as ‘Sikhara’.
However, the expression ‘vimana’ has been used in the
texts in the sense of the entire sanctum (‘tad urdhve ca
vimanam’, Mayamata, 22, 57). The word ‘sikhara’ which
is commonly used to identify the superstructure over the
sanctum (as distinguished from the superstructure over the
entrance of the surrounding wall, ‘prakira-gopura’) is in
texts restricted to a part of the superstructure, above the
entablature and below the pinnacle. ‘Suka-nasa’ (lit.
“parrot’s beak”) is the projection of the Sikhara at its lower
half, covering below the ‘antarala’ or antechamber in front
of the sanctum (while the Sikhara covers only the sanctum).
The antechamber also is sometimes spoken of as ‘Suka-
nasa’.

The horizontal projection of the temple (ground-plan)
consists of the sanctum (or shrine, garbha-grha), the
vestibule or porch (ardha-mandapa, somtimes called
antarala) connecing the sanctum with the pavilion in front
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of the shrine (mukha-mandapa) and other halls or pavilions.
The word ‘mandapa’ means any roofed, but enclosed or
open, pavilion resting on pillars, standing independently
(within the temple enclosure or on river-banks or road-
sides), or attached to the sanctum of a temple. As limbs
of the temple, the mandapas are of various types, and they
are named according to the functions they are mainly
intended to serve: ardha-mandapa (porch, next to the
sanctum, where the processional icons are kept), maha-
mandapa (the central hall, where the devotees assemble),
nityarcana-mandapa (where the daily worship to the
moveable representatives of the sanctum-deity is
conducted), utsava-mandapa (used on festive occasions),
kalyana-mandapa (where the ritual-marriage is performed),
asthana-mandapa (where the processional deity holds
court), ranga-mandapa (which is usually a large hall with
elegantly carved pillars, and where dramas and other
entertainments are presented to the deity), nrtta-mandapa
(for dance-recitals), alankara-mandapa (where the
processional deities are dressed before they are taken out),
vahana-mandapa (where the processional vehicles are
kept), Nandi-mandapa (in Siva-temples, housing the Nandi
in front of the sanctum), vasantha-mandapa (the open hall
in the middle of the temple-tank, for use in vasan-totsava)
and pradaksina-mandapa (7 enclosed corridor or open
yard facilitating circumambulation of the sanctum).
The horizontal projection will also include a ceremonial
pillar (usually in stone but sometimes in wood) known as
the ‘flag-post’ (dhvaja-stambha), facing the sanctum, and
a stone seat or platform for ritualistic food-offering (bali-
pitha), also facing the sanctum and next to the ‘flag-post’
on the outside. Both these details seem to be later
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prescriptions, for their mention is not found in the early
Agama texts. Even when the Agama texts did find a place
for them, it was not clear where they should be located.
For instance, Tantra-samucaya prescribes that they must
be inside the main structure, whereas other texts would
have them outside, in the open space. The Siva temples
may have a detached Nandi-mandapa in the temple-yard,;
it should face the sanctum, and must be located between
the sanctum and the flag-post. '

It is usual for temples dedicated to Siva or Visnu to
have separate shrines for their consorts (Parvati or Laksmi).
These shrines may be detached from the main temple or
attached to it. In any case, they would have their own
sanctum (garbha-grha), and ambulatory path-way
(pradaksina-patha). In bigger temples, they would have
their own halls and pavilions. Other deities who constitute
the retinue or family of the main deity in the sanctum
(Parivara-devata) may be accommodated in separate shrines
in the courtyard of the temple.

It is prescribed in the agamas that the temple must
have a surrounding wall (prakara) in stone with an
opening facing the sanctum (called the principal gateway
or maha-dvira); and sometimes the gateways will be in
all four directions. Manasara (31,1 -134) mentions that the
prakara gives strength (bala) to the temple, accommodates
subsidiary deities (parivara-devata), adds charm to the
structure ($obha), and provides defence (raksana). Multiple
Prakaras are also permitted in the texts, depending on the
need for fortification. The main gateway of the prakara
is surmounted by a gate-tower called ‘gopura’ (more
properly ‘dvara-gopura’), with their own members like
ornamental and moulded storys (bhiimi), halls (mandapa),
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courts ($ala), narrow vestibules (ksudra-nasa), domes (
gala-kuita), cupolas (sikhara) and spires ($ikhd). The
maximum number of storys prescribed in the texts is
sixteen (Manasara, 33), but it is usual to have five or seven
storys. According to Artha-sastra (24), the front of the
gate-tower should be a turret resembling an alligator’s
head with its mouth open (godha-mukha). Tall and gigantic
towers (vipulottunga) became a characteristic feature of
the South Indian temples during the Chola, Pandya and
Vijayanagara periods.

4. FUNCTIONAL DIVERSITY IN TEMPLE

The temple, as a public place of worship, tends to become
an institution with social, economic and political
dimensions. Collective practice of religion naturally
involves professionals of various categories. A temple, for
instance, not only employs priests and their attendants, but
architects, sculptors, carpenters, smiths, musicians (pipers
and drummers) and suppliers of several articles. The
temple 1s a means of gainful employment for numerous
people in the community. The temple is also a big
consumer in the locality, for it buys not only the articles
necessary for daily worship (like flowers, fruits,
sandalwood, oil, milk, kumkum and turmeric, camphor,
fuel, plantain-leaves, betal-leaves and nut) but also the
provisions for the kitchen to supply the daily food-
offerings as part of the worship ritual. If the temple is
affluent, it must then have a well-furnished kitchen with
an adequate staff of cooks and servers, for traditionally
the temple is expected to feed the devotees, pilgrims,
ascetics and poor people once a day. A temple would
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usually have a kitchen (paka-$ala) and store-room attached
to it, and often a dining hall (Siva-kiita in the Siva temples
and Ramanujakiita in the Vaisnava temples), outside the
temple proper but within the enclosure. On festive
occasions, it is customary that the whole village or the
community around dine in the temple. Food provided here
is regarded as blessed by divine grace (prasada) for it has
first been offered to the presiding deity of the temple (as
naivedya). Food in a temple is, of course, free, although
the devotees may make some offering to the temple-
funds, but not as payment for food received. The temple
must have provision for such mass-feeding on occasions,
which would involve hired services as well as voluntary
service. This would call for elaborate economic
organization.

It is also a mechanism of social service inasmuch as
strangers and visitors to the village or town would have
ready and free access to food for a limited number of days-
(usually three days). This was expendient and welcome,
especially for those who had no friends or relatives in the
village or town they visit for whatever reason. In olden
days there were no hotels or restaurants. This arrangement
is prevalent in many temples even now. And it was usual
for many temples to finance or assist free lodging facilities
in the nature of choultries (chatra) in close proximity to
the temple. The priests in the temple often catered to the
boarding and lodging needs of the pilgrims and visitors,
but in return to some small payment. They also functioned
as guides (ksetra-purohita) for pilgrims who had special
vows to discharge. The practice is current to this day in
all important pilgrim centres.

It was customary in the village or town to celebrate
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religio-social functions like marriage in the premises of
the temple. The temple would in this event not only make
available to the parties a hall (mandapa) or courtyard but
also other services necessary for the solemnization of the
marriage, at minimal expense. This was indeed [ great
help for the poor folk.

Many of the temples were well-known centres of
learning, some of them universities (maha-ghatika-sthana),
imparting education in the traditional or scriptural lore.
Especially so were the temples managed by the Kalamukhas
in the South, such as those at Balligama, Hafijeru (Hemavati
now in Andhra Pradesh), Dharmapuri, Nandi and Avani
in Karnataka. The Kodiya-matha attached to the
Kedaresvara temple at Balligame was a centre for all
branches of learning, with free boarding and lodging
facilities for students. The renowned head of the centre,
Varuna-$akti has been described as going about
accompanied by a large number of his students (inscription
dated 1162 A.D.). Among the subjects taught at this centre
were the four Vedas, the six philosophical systems
(darsana), Buddhism, Purana and Sanskrit literature. In
the Pranavesvara temple at Talagunda, there were six
scholars teaching the Vedas, the Vedangas like Kalpa and
Vyakarana, Nyaya, Mimarhsa (Prabhakara) and Vedanta
(1158 A.D.). In the Hariharesvara temple at Harihara too
six scholars were employed to impart elementary education
to the children of the locality. KeSava-deva, the governor
of Banavasi, is recorded to have built a splendid temple
to Keshava in Balligame, and made provision for thirty-
eight scholars to reside around the temple, endowing on
them a piece of fertile land. Such colonies of teachers
attached to the temples were known as ‘brahma-puras’.
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The Siva temples made arrangement for teaching the
‘tevaram’ hymns (the Tamil compositions of the saints
Appar, Sambandar and Sundara-miirti) to whoever was
interested to learn them, and likewise the Vaisnava shrines
made a provision for teaching the ‘prabhandam’ hymnology
(the Tamil compositions of the Alvars).

Music and dance were specially encouraged by some
temples, and almost any temple of some standing had a
dance-hall (known as Ranga-mandapa) and possessed
several musical instruments. Musical recitals and
presentation of dance-items were included in the daily and
occasional worship ritual, after the main sequence was
completed. On occasions of festival, these became more
important than ever, and attracted large crowds to the
temple. While the ‘deva-dasi’ system and the institution
of professional dancers and musicians in the service of the
temple were not universal or widespread, it was customary
to hire them occasionally. However, the temple had on its
pay-roll pipers and drummers (nagasvara-mela) as their
services were required in several sequences even of daily
worship. Many temples in the coastal region of Karnataka
encouraged and supported Yaksa-gana artistes and actors.
Even to this day, the well-known Yak-$a-gana troops
(‘mandalis’) are known by the temples to which they are
attached.

It was not unusual for monastic organisations to be
associated with temples, although their functions and role
in society were altogether distinct from worship in temples.
To cite examples from Karnataka, the practice probably
began with the ‘mathas’ of Kalamukha sect around the
eleventh century, like the ‘Kodiya-matha’ attached to the
Kedare$vara temple at Balligame (the temple itself being
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called ‘Kedara-matha’ or ‘Kedara-sthana’), the minor
matha attached to the Nakhareévara temple at Tavarekere
(within the jurisdiction of the Kodiya-matha), the
‘Bhujanga-devara matha’ at the Tripurantaka temple in the
same area, the “Bonteya-devara matha’ at Hornbala, the
‘Soxpesvara-matha’ at the Brahme$vara temple at Abliir
and the ‘Kriya-Sakti-matha’ at which was the eminent
Sarvesvara-$akti-deva, which is recorded to have as many
as seventy-seven temples attached to it (about 1070 A.D.
Epigraphia Carnatika, Vol. 8, Sorab 276). Among the
important temples today which have close association
with local monastic organizations are those at Sringeri
(the Sarada temple and the Smarta Sringeri-ma;ha), Udupi
(the Krisna temple and the eight Madhva mathas), Melukote
(the Tiru-narayana temple and the Sri-vaisnava Yatiraja-
matha), Sravaana-belugola (the basadis and the Jaina-
matha), Adi-chufiicanagiri (the Bhairava temple and the
matha of the Natha-siddha tradition), Hurica (or
Hombucca, the Padmavati temple and the Jaina-matha),
Siddha-ganga (the Siddhagangesvara temple and the Vira-
$aiva matha) and Belavadi (Hooli, the Virab-hadra temple
and the Brhan-matha).

During the annual ratha-festival of a temple, which
continues for more than nine days, the whole village or
town assumes a festive aspect. It is usual for vendors from
neighbouring areas to gather here and ply their trade. It
is an occasion for brisk business, for there will be large
concourse of people drawn from different places. Known
as ‘jatra’ (pilgrimage), this is a social and €conomic
arrangement for trade and commerce, centering round a
temple, and is a source of revenue for the temple as well
as the local administration (village pancayat or town
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municipality). The occasion has entertainment of several
kinds to regale the assembly of pilgrims, and has musical
performances and dramatic shows too.

5. ADMINISTRATION OF TEMPLE

A temple, even a minor one, has two distinct functions:
religious and administrative. The temple as a religious
institution is the place where worship is conducted for the
benefit and well-being of the entire community. And
worship is the responsibility of the priests and their
attendants, who discharge it according to custom and
usage. The temple is also a public institution, owned by
the community, formally managed by the elders of the
community insofar as its social, economic and educational
functions are concerned. This was clearly a non-agamic
preoccupation. The temple overstepped its religious role
when its importance increased in the community.
Many temples were richly endowed by royal patrons
and wealthy devotees. The endowments by kings and
chieftains were normally made in terms of land-gifts and
revenue-grants (deva-bhoga, devadaya). An entire village
or a cluster of land holdings in a village was made over
to the temple, the entire revenue of the village, or a
substantial part thereof, was to be paid to the temple-
coffers. Thus it came to pass that temples were landlords,
not infrequently the biggest landlords in the region. The
maintenance of the lands, collection of the revenue,
control over farmers, action against illegal occupation of
the temple-lands and against misappropriation of temple-
funds, and employment of personnel to look after these
details necessitated an administrative set-up and elaborate
organization of functionaries. The more generously
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endowed the temple was, the greater and more complex
its administrative machinery. And not infrequently, such
a temple would be involved in litigation and legal wrangles.

The wealth of a temple was not only in its landed
property. Sometimes, devotees would make over their
buildings, and gardens to the temples, in which case the
temple would have to let them out and collect the rent.
Quite often, gifts to the deities of the temples would be
costly jewels and ornaments of diverse description meant
for daily or occasional wear, and silken and brocaded
garments of great value. They must be preserved and
protected in the temple-treasury, and guarding these articles
from greedy hands of the burglars or of the unscrupulous
temple-functionaries themselves becomes an additional
responsibility of the administrative machinery. The
devotees would make cash offerings, meant to be utilized
for specific sequences of worship in the temple, daily or
on festive occasions. Donations would also be made to
feed the pilgrims free of charge in the temple. The temple-
treasury should receive these donations, and arrangements
must be made for the proper utilization of the funds.
Accounting, auditing and financial contro] become
necessary aspects of temple administration.

The maintenance of the temple-premises and the
temple-property and the administration of the severa] non-
religious details of the temple necessitate a large number
of functionaries, whose calling is largely secular, The
administrative machinery of the temple would have to
operate within the_framework of the social and legal
sanctions prevalent in the region or the country. In olden
days, kingS xyould. be the Supreme authorities of all the
temples within their domain, and officers designated and
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deputed by them would generally supervise and control
the temple—administration. But in actuality each temple
would have its own elected or nominated administrative
council (sabha), consisting of the Jocal dignitaries, to look
after the temple-administration in all its details. Priests
and their attendants would in most cases be subordinate

and responsible to this council.
An inscription of 1148 A.D. from Karnataka tells us

that when a temple came into existence in a village or
town, several prominent citizens volunteered to share the
administration of the temple. These administrators were
known as ‘dharma-darsis’. This practice has survived to
this day. But another inscription dated earlier (viz. 1026
A.D.) mentions that the land-gifts and the revenue-grants
to a temple were managed by the king of the area and the
headman of the village (gavunda). Still another inscription
(of the same period) describes that the maintenance of the
temple-property was the collective responsibility of the
villagers or townsmen. The nomination of the few temple-
administrators (dharma-darsis) was therefore a later event.
The temple came to have its own ‘sabha’ on the model
of the village council, as an administrative set-up-
Some temples, however, had hereditary administrators,
who styled themselves ‘sthanikas’ who functioned
independently. The expression ‘sthanikas’ however, 18
derived from ‘sthana-pati’, meaning the head of the
temple (sthana) or the monastic or educational institution
(ghatika-sthana) attached to the temple, or rather to which
a temple was attached. We have seen that the Kalamukha
teachers, who were heads of the ‘mathas’ also administered
temples under their charge. Most of these teachers were
also ‘advisers to the king’ (rdja-guru), and therefore had
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royal .sanction for their control over temples and their
revenue. While the sthanika was the highest authority in
all matters relating to the temple, he was answerable to
the ruler of the realm (desadhipati), and could be removed
by an order of the ruler. If the temple was located in a
place far removed from the capital, then the sthanika was
answerable to the village-council (sabha). He was thus a
manager of the temple-affairs, and did not have absolute
powers. It was his responsibility to see that the customary
rites of worship were conducted every day by the priests,
that the temple was in good repair, and that the orders of
the ruler of the realm or the village council were properly
executed. The charities for which monetary or land
endowments were made by the devotees were a special
responsibility of his. He was also the custodian of temple-
jewels and manager of the temple property.

This arrangement was especially prevalent in the
temples in the coastal region, where inscriptions frequently
speak of the sthanikas of temples. The expressions ‘sthana-
pati’, viz. ‘resident head of the temple’ and ‘sthana-kartha’
(the manager of the temple) are used in inscriptions prior
to about 1300 A.D. and subsequently the word ‘sthanika’
is used. We have references to the sthana-pati of the
Loke$vara temple (Mundukur) of the Siva temple at
Palimaru, and to multiple sthanikas at the Subrah-manya
temple, Kukke, the temple at Barakiiru (which had a group
of them, sthanika-parivara’), the Manjunatha temple at
Kadari (four sthanikas), the Mani-deva temple at Gundmi
and the Caturmukha-basadi at Karkala (fourteen families
of sthanikas). But in later times, the sthanikas lost their
managerial powers, and are now only helpers in the
worship rituals.




58 ¢ The Agama Encyclopaedia

The main task of the temple-committee and the manager
was to look after the temple-properties (lands, villages,
buildings, jewels, garments, vessels, utensils, icons) and
to collect the revenue due to the temple (from the lands
gifted and rents of buildings owned by the temple), and
to make proper arrangements for the daily worship as well
as the customary festivals in the temple. The manager and
the committee were in charge of the temple-treasure and
had to keep accounts of all the assets. Once the gifts were
made to the temple, the temple authorities (viz. the
committee and the manager) had powers to retain or sell
them. Land could be leased out to private parties; temple
functionaries could be appointed or dismissed; structural
additions could be made to the temple or some of the
outlying structures altered or demolished.

But they had no power to interfere with the worship
procedures, which were guided by scriptural prescriptions,
custom and usage. It was natural, therefore, that a struggle
to gain control over the temple and its properties was
frequently in evidence between the priests on the one hand
and the management on the other.

For a typical example of this phenomenon, let us again
turn to Karnataka. In the erstwhile state of Mysore, the
year 1788 marked a change in temple administration.
Tippu Sultan, the then ruler of the state, issued an order
“resuming the lands endowed by the temples except those
which were supported by ‘Huzur sanads”, and two years
later placed “the managements of the temples under the
Amildars and other taluk officials under the supervision
of Fouzdars”. The committee (sabha) and the manager
(sthanika) had no say in temple management from that
time onwards. The rules that were framed at this time
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insisted that (1) the offerings made to the temple were to
be distributed among the poor and not appropriated by the
priests; (2) care was to be taken to prevent the money and
provisions belonging to the temple from being stolen; and
(3) all the jewels belonging to the temple must be recorded
and listed, and placed in charge of the temple administrator
(parupattegara), a new position now created to manage the
affairs of the temple on behalf of the Amildar. The rules
were probably made necessary because of the conditions
that were prevailing in the temples. After the death of
Tippu Sultan in 1799, the British who reorganised the
administration of the state, included the temple-
management (called officially Muzarai) as one of the
responsibilities of the Government. The nominal head of
the state, Krisnaraja Odayar 111 (1799-1868) took personal
interest in the affairs of the temples in the state, and
himself appointed the local superintendents (parupattegara)
to important temples like those at Nafijangud and Melukote.
But the British Commissioner, who was the real ruler of
the State, appointed in 1847 a committee of citizens,
called ‘pancayatdars’ to manage the affairs of the temples,
and this committee was to be responsible for the
Superintendents of the Divisions.

The arrangement does not appear to have worked out
satisfactorily; and in 1852 the Commissioner took over
the administration of temples under his own direct
supervision, and issued a new set of rules for the guidance
of the Amildars who were again entrusted with the task
of managing the temple-affairs. In the year 1861, when
Sir Mark Cubbon was the commissioner’s the management
of the temples was taken out of the Commissioner, Office
and placed under the direct charge of the Superintenden
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of the Divisions. And six years later (viz. in 1867), the
temple: coming under the jurisdiction of the Muzarai
Department wen entrusted to the supervision of a native
assistant (viz. Hindu) in each district. The native assistants
began by appointing separate committees of management
for the more important temples, but finding that this
arrangement only encourage rivalries, feuds and discontent
among members of the committees without achieving any
improvement in the management of the temple, the
committees were abolished in 1874, and the management
of the funds of the temples was entrusted to the Muzarai
officers who were responsible to the Deputy
Commissioners of the Districts.

In 1881, when Sir K. Sheshadri Iyer was the Diwan
of the State (after rendition), he found that the
administration of the temple; by the Deputy Commissioners
of Districts was neither effective nor beneficial to the
Huzur office; a separate officer designated as the Muzarai
Superintendent and Secretary to the Government was
appointed and the management of the temples was placed
under his charges. But in 1901, this post was abolished,
and the responsibility of managing Muzarai institutions
was transferred to the Deputy Secretary to the Government
in the General and Revenue Departments, under which
arrangement the Deputy Commissioners of Districts were
again directly in charge of the temples. In 1904, however,
this arrangement was modified and a separate and
independent Muzarai Department came into existence,
with an officer of the rank of a secretary as its head But
the new officer could only advise the Government, but has
no executive functions. Four years later, this post was
amalgamated with that of the General and Revenue
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Secretary, and a Muzarai Superintendent with the rank of
an Under-Secretary was appointed.

In 1913, the Muzarai Regulation (VI of 1913) was
passed bringing all the places of worship in the state in
the sole charge of the Government (defining at the same
time the duties and functions of the Muzarai officers in
the Districts), and empowering the Government to appoint
non-governmental supervisors known as ‘dharma-darsis’
or a committee of citizens to manage the affairs of a
temple. In 1917, the work of the Muzarai Department was
decentralized and the Deputy Commissioners of the
Districts were again entrusted with the management of
temples in their jurisdiction. In 1922, the office of the
Muzarai Commissioner was created and this office was
amalgamated with the office of the Revenue Commissioner.
In 1927, the Mysore Religious and Charitable Institution
Act (VII of 1927) was passed, and under this Act, the chief
controlling authority of temples was the Government,
who could delegate its functions to the Muzarai
Commissioner, directly manage the institutions through
the district or taluk officers, or transfer the management
to the ‘dharma-darsis’, to the committee, or to the local
authorities.

Under this arrangement, the immediate administrative
functionaries in the temple were: (1) the ‘peskar’, the
principal executive officer who being a revenue officer,
responsible to the Amiidar represented the Interest of the
Government on the spot and who controlled the affairs of
the temple, religious as well as socio-economic, and the
accounts, under orders from the Government; (2) the
‘parupattegara’, who was to supervise personally all the
routine activities of the temple within the temple premises,
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and who was answerable to the ‘peskar’; (3) the ‘nagadi-
gumasta’ (called also ‘indm-gramada $yanubhoga’ in some
temples), who was responsible for the accounts of the
temple, both receipt and expenditure, who also looked
after the financial aspects of the lands endowed upon the
temple, and kept records concerning the temple-property
and temple-treasury; (4) the ‘jinasi-gumasta’ (or “jinasi-
$yanubhoga; who was in charge of provisions, the store
room (ugrana), supply of the articles necessary for routine
and occasional worship as well as the temple-kitchen, and
the special worship-sequences for which endowments
have been made by the devotees or by the Government;
and (5) the ‘manegara’ (usually two of them), who was
directly in charge of the several services conducted within
the temple-premises and who was answerable to the above
officers. There would also be a ‘golla’ who assisted in the
routine activities in the temple, and especially worked
under the ‘jinasi-gumasta’ in the store room. In some
temples, there would be an assistant, called ‘bokkasa’ to
the ‘nagadi-gumasta’.

The above administrative arrangement was prevalent
in all the important temples of the country, with minor
modifications.

6. THE TEMPLE FUNCTIONARIES

The real purpose of a temple is to provide an opportunity
for public worship of a deity. Therefore, the administration
of a temple is secondary, in comparison with the worship
that is conducted there. The worship, however, is the
responsibility of priests (arcaka) and their assistants
(paricaraka), who visit the temple twice or thrice during
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the day and perform the prescribed rituals of worship. The
priesthood in a temple was until recently mostly a hereditary
calling; and there is a professional priestly class in the
country who are specially trained to do this job. The priest
performs worship in his own household before he comes
to the temple. Worship in a temple is not so much for the
priest as for the public. The Agama prescribes two kinds
of worship: private worship at home for one’s own sake
(atmartha), and public worship at a shrine for the sake of
others (parartha).

The latter is rewarded monetarily or materially, while
the former is its own reward. The professional priests are,
therefore, hired by the temple authorities, and do not
normally have a voice in the administration, for which
there is another set of officials as detailed earlier. In the
administrative set-up of a temple, the priests occupy a
secondary position, albeit the temple becomes popular and
prosperous only by the mode of worship that is conducted
there.

The temple houses the main deity in the sanctum, and
entrance into the sanctum is the privilege of the priest who
worships in it. None of the administrative staff, including
the highest, can enter the sanctum. Even the rulers of the
realm had to stand outside the sanctum, regardless of their
munificent gifts and grants to the temple. And among the
priests employed in the temple, not all of them have the
freedom to enter the sanctum. It is only the chief priest
(viz. worshipping the presiding-deity, ‘sannidhi-arcaka’)
that can not only enter the sanctum at will but touch the
deity that is worshipped. A few of his assistant priests can
also enter the sanctum, but they are not allowed to touch
the image in the sanctum.
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The nature of worship in the sanctum would not allow
the chief priest to move out of the sanctum until the
worship is over. He would, therefore, require some
attendants and helpers (paricarakas), who were also drawn
from the priestly class, but who were free to move out
of the sanctum and enter the santum for bringing articles
from outside or taking them away when their use was
over. Thus a temple would have several functionaries
assisting in the routine worship.

It is usual for a temple of some standing and antiquity
to have a number of priests on its pay-roll. There will be
the chief priest who worships in the sanctum and directs
all other priests. He is called ‘sannidhi-arcaka’ (viz, the
sanctum priest). The priest who helps him inside the
sanctum is called ‘sannidhi-paricaraka’ (viz. the sanctum
attendant). In many temples, especially in the coastal
regions, the general worship conducted inside the sanctum
is known as ‘$anti’, and the chief priest is called ‘melu-
éanti’, and his attendant in the sanctum ‘kilu-$anti”.

The job of the sanctum-attendant is to clean the
sanctum (for no one else can enter the sanctum), trim the
lamps (nanda-dipa), attend to the preliminaries of the
worship (like arranging the water-vessels, utensils, flowers,
fruits, sandal-paste and other requirements), and help the
chief priest during worship by handing over to him
whatever he needs in various sequences of worship. He
is sometimes also required to prepare the food-offerings
to be presented to the deity during the main worship
(naivedya). If, however, there is a cook, the sanctum-
attendant will bring the food-offering from the kitchen
into the sanctum. This attendant has to white-wash the
inside of the sanctum whenever necessary (as on festive
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occasions like ‘rathotsava’ or on occassions of sanctum
purification for whatever reasons).

Priests whose work is scheduled outside the sanctum
but not outside the main premises of the temple, are
generally known as ‘devakaris’. Cleaning the vestibule
that is immediately in front of the sanctum and the cells
where the processional icons are kept, cleaning the temple-
kitchen (paka-$ila) and cleaning the vessels used in worship
is the responsibility of one of the priests. He also carries
the bali-image in his hands, when the chief priest (or his
sanctum attendant) sets out to offer ‘bali’ (food-offerings)
to the secondary deities in the enclosure of the temple.
Another priest is entrusted with the task of bringing water
from the river or pond every morning for worship
(technically called ‘ganga’), preparing the sandal-paste
needed in worship daily (‘gandha’), offering brief worship
to the enclosure-deities (@varana-devata), the door-
guardians (dvara-pala) and Nandi (in Siva-temples). In
some temples, this priest is called ‘agni’, while the other
priest mentioned above is called ‘Santi’. It is prescribed
that during the ball-offering, the ‘agni’ should pour water
and wash the feet of the ‘$anti’ who carries the bali-image
around.

There are also priests engaged in the room where fire-
sacrifice is daily offered according to Vedic rites (yaga-
$ala), and priests engaged in the kitchen (paka-$ala), who
prepare food for offering to the deity during worship.
There will be priests whose services are required whenever
the processional images are taken out for ceremonial
worship outside the sanctum.

Some priests are detailed for specific recitations like
Veda, Tevaram and Prabandham (Tamil hymns), Sahasra-
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nama and Stotra while the worship is being conducted
inside the sanctum. An astrologer’s services are also
required, to read the relevant details of the almanac every
day during a worship sequence (paficangasravana), and to
recite the hymns of benediction (asirvada) to the king, to
the devotees who have arranged special worship, to the
country, and to all the people, at the end of the worship
ritual. This priest is known as “purohita”. Some priests
are required to read the ‘purana’ in the premises of the
temple during specific hours. Priests who are musicians
have also a role to play when presentations are made to
the deity, like astavad-hanaseva and among them is music,
vocal or instrumental. Many temples in the South had
professional vina-players as their employees. These priests,
whose services are thus only casual and specific are
known as ‘upadhi-vantas’.

Besides the priestly functions, the maintenance of the
temple and the daily routine of worship rituals have
necessitated another class of functionaries, whose duties
are neither religious nor administrative. Among them are
the guards inside the temple (‘sannidhi-kavalu’), guards
outside the temple (bailu-kavalu), the palanquin bearers
(palkiyavaru), the torch-bearers (divatigeyavaru), the
carriers of the ceremonial umbrella and parasol
(chhatriyavaru), night-watch (pahare), the man in charge
of the locking arrangement of the temple at night (golla),
the suppliers of flowers and garlands, who were also in
charge of the street decoration in the temple
(rangoliyavaru), cleaners of the temple premises, the
kitchen-vessels and the grains for cooking mohari, §ruti
and sammela (pipes) and percussion instruments like
bheri, nagari, halage, jagate, sarikha, chinnamgala, davane
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and kai-tala. There would thus be a group of musicians
attached to a temple.

In some temples, there will be a priest known as
‘tantri” who is an expert in Agama. He supervises all
routine worship, but he will himself conduct worship only
on special occasions. He sanctifies the temple-premises,
the materials of worship, vessels, and the priests who
conduct the worship rituals. The priests who worship in
the sanctum are next in importance to the ‘tantri’. The
temples may also have functionaries like the one who
assists the sthanikas (managers of temples) and make
necessary preparations for the diverse activities that go on
in the temple, or storekeeper and supplier of the materials
needed for worship under the manager’s orders, accountant,
assistant to the priest, the beater of the drum (while
worship is going one), guards, and sweepers.

(Jhadamali), keepers of the temple-gardens (totada-
mali), those who were entrusted with the job of keeping
all the lamps in the temple in good shape (dipada-mali),
suppliers of fuel to the kitchen, and washermen.

The services of pipers and drummers (vadyadavaru)
were also requisitioned, especially on festive occasions.
Among the instruments ordinarily used in a temple are
wind-instruments like




APPENDIX I

A NOTE ON TANTRA

The expression ‘tantra’ means many things: among others,
it means a technique, a method, a system of thought, a
body of practices, or a collection of books. The original
meaning, however, appears to have been in the context of
weaving on a loom: it was thus a vocation-derived word.
Tantra, in the Vedic corpus, is the loom on which the
threads are ‘spread out’, or ‘extended’; it also means the
pattern or design that emerged out of this spreading or
extension. In the latter sense, it stood for a book or a
chapter thereof, whf:re arguments and explanations brought
out a theme (like Sastitantra), or stories which illustrated
a point (like Pafiicatantra). Originally referring to individual
manuals, it came in course of time to stand for a whole
literature of religio-magical treatises. More significantly,
‘tantra’ suggested the theme of books belonging to this
category viz. the act of spreading out, or the process of
extension techniques, methods, practices, tricks. The
expression thus came to mean skill or competence in
combining the methods and techniques.

Ayurveda as an illustration of the early use of the term
in a non-magical context makes use of the word ‘tantra’
in the sense of ‘body’, and another word ‘yantra’ in the
sense of its machinery. Body is an interdependent collection
of organs (angas), an organisation of forces (dhatus, dosas,
and malas), and a pattern of becoming. Even in its
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extended sense, ‘yantra’ means a geometrical pattern, a
synthesis of lines and ‘seed-letters’, a total representation.
And ‘mantra’ likewise is an organisation of sound-systems
such as letters and words with some uncommon potency,
namely a magic formula. Tantra technically is a process
of relating the unusual patterns (yantra) with mystical and
mental formulae (mantra). Basic to both patterns and
formulae is the belief that the human body is the ground
where they operate. Yantras are merely extensions Or
externalisation of the lines of forces imagined as working
within the individual; and mantras are in the nature of
concretisations or formuliasations of the vibrations
occurring within. Tantra refers to the common field
wherein these forces and vibrations operate, viz., the
body.

That the physical body contains within it a subtle.body
is a very ancient thought, common to most people m.the
world. The Tantra ideology developed this thought‘mto
an internal dynamics, a sort of psychical energetics within
the individual. Thus the individual context becomes
significant in the Tantrik tradition: Instincts, impulses,
aspirations and inhibitions of the individual were sought
to be harnessed and so organized that they functioned
effectively, purposefully and unitarily. By such
reorganization of the internal forces, one not only
overcomes his natural limitations but heightens his natural
efficiency. The actions involved in such organization are
the ‘rituals’, which are both symbolic and suggestive. This
pattern of actions corresponding to the pattern of the inner
field-forces is what is meant by Tantra; and the yoking
of actions to the field-forces within Yoga. It must be

recognized that the two expressions, Tantra and Yoga,
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emerged from the same source, and become meaningful
in the same context.

(2)

The earliest employment of the expression ‘tantra’ is
in the Rgveda (10,71,9):

aqafy aremtvee e T

The context is the ‘vulgar’ trades that the lay-folk with
unrefined speech, but not the learned or soma-extracting
priests, take to. The word ‘tantra’ is used here along with
‘work’ or manual labour. Sayana in his commentary on
the above, explains that ‘tantra’ is an agricultural implement
(plough or loom) which is ‘spread out’ (vistarayanti) or
which ‘worked’ (kurvanti).

Atharvaveda (10, 7, 42) used the word more specifically
in the sense of ‘loom’; and Panini takes the word ‘tantraka’
to mean a piece of cloth just taken out of the loom
(Astadhyayi, 5,2,70). It is possible that this was the
original connotation of the word. But it came, in course
of time, to signify a system composed of aspects, as for
instance in Apastarmba (1,51,1 -anga-samudayah). This
line of development is intriguing because it had already
acquired a. ritualistic involvement. Apastambas’s
commentator explains that it is a ritual procedure with
multiple details. A curiously extended meaning in the
same context is furnished by Sabara: “when what is
performed but once serves many purposes - even as a lamp
lit up in the midst of priests™

Tq WFq Fed
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What perhaps was meant here is that in the event of
one being unable for some reason to go through the entire
sequence of rituals, performance of a detail thereof would
suffice to bring about the desired result. Alternately, it
referred to some detail which is employed in diverse
sequences in the selfsame manner but with different
benefits.

Tantra as a discipline appears to be a later interpretation:
The Samkhya for instance, styled itself as a ‘tantra’
(Sarhkhya-karika, 70, 99 = @&e1 Fd =) and Sarmkara
recognises it as such (BSB 2, 2,1). Paficaratra was known
as ‘Sattvata-tantra’. Kautilya uses the word in the sense
of fundamental canons employed for explaining and
expounding a system of thought (Artha—s’éstr.‘a, 15, tantra-
yukti). This interpretation appears to have gained grmlmd,
and ‘tantra’ came specifically to mean a V\{el]—orgamzed
body of thought, with its own logic and rationale. IF was
even looked upon as tantamount to ‘authority’ or tradition.
But the word was still used rather sparingly with -ref"erel_lce
to the orthodox systems. Kulluka-bhaﬂ__:a’s d1§t'1ncnon
petween the Vedic tradition and the Tantrik tr.adltlon (or_;
Manu, 2, 1) was the prevailing view in the mediaeval ages.
In many works, the term ‘nigama’ stands fpr the Veda and
‘agama’ for the Tantra. That the rit‘JE-lliSFiC 1mp‘orF lingered
on even when Tantra came t9 signify ‘discipline’ is
brought out by the references 19 some Puranas and in
Bhagavata, thgt speak of tbree kinds of worship, Vedic,
Tantrik and mixed, as for instance in Agni-purana (372,
34) and Bhagavata (11):

éﬁﬁmﬁaﬁfwyﬁrﬁmﬂmz.

The Tantra in actual practice comprises of numerous
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tribal and regional cults, all of them having some common
concepts like the importance attached to the guru, the need
for initiation (diksd), the secretive character of ritual
performances, and the employment of occult symbolism.
Tantra is often described as ‘symbolic wisdom, directly
communicated through -a teacher’:

Hadraar TEaerl

We have a mass of Tantrik manuals, digests, handbooks,
instruction sheets and picture-books right from the fourth
or fifth century onwards till comparatively recent times,
most of them in Sanskrit (often in corrupt Sanskrit). But
Tantra is what is got from the teacher through oral and
personal instruction, and there is a strict injunction that
books are never to be substitutes for teachers. It is
-surprising that not only theoretical explanations, even
instructions for actual practice (like Sadhanamala, Sadhana-
sancaya and Sadhana-vidhi) exist in large numbers. Experts
could not resist the temptation to write; and when they
were motivated by compassion for fellow-creatures (as
the Mahayana and Vajrayana Tantriks ostensibly were)
they had an additional incentive. But they were aware of
the Tantrik prejudice against publicity, for the Tantra is
essentially a mystic and secret affair, strictly a transaction
between the practitioner and the master.

In order to reconcile their urge to write with the
injunctions against writing, they found an expedient method
in employing ‘symbolic speech’. They wrote no doubt in
a language which all could read, but took care to use
expressions which few could understand. The language,
or rather the style of writing, is technically known as
‘sandhabhada’ (or sandhyabhasa’ which, is, however, a
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mistake): ‘internal language’ (Vidhusekhara Bhattacarya),
‘enigmatic language’ (Burn of), ‘mystery-language’ (Kern),
‘language international’ (Eliade), or ‘hidden sayings’ (Max-
Mueller).

The strangeness of the language used in Tantra was
due also to the fact that characteristic expressions were
taken over when foreign cults were incorporated. The
sixth century work Jayadratha-yamala, recovered from
Nepal, contains some monosyllabic words (ekaksara-
samullapa) described as those used by yoginis, and they
are identified as the Trans-Himalayan dialects Pai$dca and
Bhota (presumably Tibetan). The yoginis appear to have
been mainly of non-Indian extraction. The Tantras of
extra-Indian origin like the Maha-China-tantra and the
Nila-Sarasvati-tantra mention that the yoginis employed
the secret language (sandhabhasa).

It is not only the language of the Tantrik text that is
symbolic. Tantra is in fact committed to a symbolism in
a more essential particular. The source of this commitment
1s not far to seek. One of the basic propositions of Tantra
is the primacy of the individual as the product and source
of energy. The individual, in this view is a miniature
universe; macrocosm is not only contained within the
microcosm, but has a certain parallelism with it. The
forces that operate in the world are all dormant within the
person, functioning however at a different plane. But
when they are organized adequately and harmonized
effectively, man would become the receptacle of some

extra-ordinary power. The more practical and mundane

forms of Tantra speak of mastery over elements and
magical attainments (siddhis), but the more spiritual forms
insist on ‘great liberation even while alive’ (jivan-mukti)

..*\._\
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as the proper goal. Besides magic, sorcery and witchcraft,
enthusiasts also evolved exercises for tranquillity and
liberation.

Tantra is obviously not attractive to the common
people, because it involves attitudes which are different
from, and sometimes contrary to, those which are normally
held, and also because it demands uncommon effort. And
the Tantra’s externals and the superficialities are likely to
induce in one an aversion for the discipline as a whole.
The Tantra itself recognises this, and therefore, makes the
Tantrik practices as little known to others as possible. The
secrets are revealed to none but the really serious and the
fully ready; and thus ‘initiation’ (diksa or abhiseka) is
made an indispensable prerequisite for the practices.

The Tantrik initiation is not to be confused with mere
‘instruction’ (upadesa); it is communication of certain
secret doctrines by transforming the recipient entirely, and
communicating the mystic power to him. The process
involves elaborate and careful preparation where texts
occupy a secondary role, the primary task being the
ritualistic involvement with the teacher. Says a text:
“There can be no salvation without initiation, and there
can be no initiation without a teacher”;

famr dtei = W T wgwe RrawrE
| o A g i e i)
(Kularpava, 14, 93)

“For one without initiation there is no progress, nor
success; therefore one must by all means get initiated by
a teacher.” The expression ‘diksd which means ‘initiation’
is a compound of two ideas, “to give” or “to endow”
divine qualities (di), and “to destroy” or “to remove” (ksa)
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the sins and obstructions, thereby freeing the individual
from phenomenal fetters. According to Kularnava and
Prapanica-sara (5,2)

feaauauem=ar e Sheuae W
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It is thus that the disciple is prepared.

One may reasonably expect that the guru will observe
and study the novice’s talent and temperament and then
decide on the particular initiation that is likely to profit
him; for initiation places a profound and direct
responsibility on the teacher with regard to his pupil’s
success in his career. It is a personal transmission of
unseen but great power from the teacher to the pupil as
effectively as possible and as secretively as feasible. The
Tantra emphasis is on tradition based on such personal
communication and it frowns upon picking up practices
from books and hearsay. It insists that one who gets
initiated must guard the details thereof zealously, for
mentioning them in public would lead him to unpleasant
states of existence.

Initiation means for the individual a total
transformation; it is a new birth. Formally, during initiation
the individual is given a new name, and the ritual sequences
suggest a rebirth coming out of the womb of a mandala.
The initiated is no longer the son of his parents, the
member of a profession that he was following, or the
member of a caste that he originally belonged to. He has
ritualistically given up all old associations and he is ready
to growup in a new setting.

Initiation is of two types, or rather it is at two levels:
(1) initiation for life, which makes the initiated an altogether
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different individual, functioning with entirely new
coordinates, becoming dead to his old modes of behaviour,
old associates and old situations; and (2) initiation for a
particular ritual, which is temporary. The latter is frequently
known as ‘entrance into the circle’ (cakra). A citation from
Mahanirvana-tantra will make the position clear: “When
one enters into the Bhairavi-Cakra, names and castes are
lost, conventional inhibitions do not apply. One is exactly
like the other. But coming out of the circle each assumes
his name and caste again, and each attends to his job as
an ordinary man.”

Initiation differs also according to whether the rituals
are external or are merely mental. The Tantra is classified
into Kulacara and Samayacara. The former bristles with
external rites and rituals, while the latter is characterized
by internal worship, conducted in one’s own ‘heart-lotus’,
without necessarily having to recite the sacred formulae,
or to make offerings to fire, or to engage in any worship
detail whatever. The word ‘kula’ is taken to mean several
things: Sakti (kulam $aktir iti proktam), ones own body
(kulam $ariram mahaprayojana-hetutaya jfieyam, ye$am
tu kulah), and family traditions (sva-sva-vamsa-
pararhparaprapto margah).

Samayacara is an interesting contemplative technique
where visualizations are all that are important. In fact, the
Vaj-rayana sadhand, the Buddhist Mahayana thought-
practice complex, developed out of this technique. And
in this kind of abstract worship, instructions, explanations
and guidance from an adept become indispensable and
significant for the novice. The novice here retires after
having received instruction from the teacher to a solitary
place and practices contemplation. The other kind of



Appendix 1 & 77

Tantra is always community-oriented practice and is done
in groups, and there are well-defined rituals available for
observation and initiation.

The Tantra is essentially .a practical discipline; and its
philosophy was never completely crystallised. The need
for this was never strongly felt, and much of the instruction
was oral, occasional, and situational. Some of the Tantrik
texts do deal with philosophical matters, but these accounts
are neither systematic nor consistent. It is hard, therefore,
to define and describe what may be called the Tantrik
philosophy. The presuppositions of the Saiva, Vaisnava,
Sakta and the so-called Buddhist tantras are all different;
and the functional role of the concepts in each Tantra
varies.

The common idea, of course, is that of ‘energy’ ($akti),
which is a sort of Tantrik counterpart of the Vedantic maya
and the Sarkhyan Prakrti. The Tantrik tradition being
theistic they point to the supreme and absolute, but
qualified, Lord (saguna-paramesvara), whom some Tantrik
texts describe as ‘glorious with being, sentience and bliss’
(sacchidanandavibhava). In Him is inseparably merged
the infinite and transcendental energy (Sakti) as His aspect
(kala); this is beyond the phenomenal context. But the
Lord by His free will sets energy into motion and brings
forth creation, as oil is pressed from the oil-seeds.

Creation is merely the manifestation of energy, and the
texts illustrate the process by drawing attention to the rise
(or rather revival) of remembrance in a person who wakes
up from deep sleep. His memory which had merged in
him, lost as it were, reappears as soon as wakeful awareness
is established. There is conjured “a vision of void’, as a
result of which emerges the undifferentiated and diffuse
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light-sound nucleus (java-nada), ‘filling the void’. This
void-essence focusses itself and crystallises into the
‘transcendental drop’ (para-bindu), highlighting the aspects
of self-awareness in the Lord (the Siva category) and ‘the
seed’ (bija) of all creation, emphasising the energy aspects
of the Lord (the Sakti category). This splitting is
accompanied by a secondary light-sound complex (apara-
nada), which is described as ‘the great sound’ or ‘the
sound-absolute’ (mahanada or sabdabrahman). In fact,
this light-sound complex is what holds the two categories
together and thus symbolises their union.

The thought-transference from macrocosmic level to
the microcosmic led the Tantra to find in man the
counterpart of this ‘great sound’ in ‘the coiled serpent’
(kundalini). It is the causal energy in man (Sakti),
represented as a triangle, consisting of the three categories
mentioned above as its sides: ‘the drop’ (bindu), ‘the seed’
(bija) and ‘the sound’ (ndda), all emerging from the
materialised “transcendental drop’ (para-bindu). Even as
the entire creation issued from the ‘sound-absolute’,
man’s being and behaviour arise out of the ‘coiled serpent
power’. It is ‘coiled’ in the sense of being inactive
normally; it rests in itself, perfectly self-contained, turned
on itself and devoid of all outward orientation. The
secondary ‘light-sound complex’ (apari-nada) or ‘the
great sound’, located in between the eyebrows, is imagined
to enter the central psychic canal, susumna, and flow
down to the ‘basal center’ (miiladhara) and rest there in
the form of kundalini.

The purpose of Tantrik sadhana is to rouse this
slumbering giant, who when roused would return to the
psychic center between the eyebrows ascending along the
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susumna canal. Kundalini in its initial wakefulness is
described as ‘visarga’ (‘sending forth’) “discharge’,
‘departure’ and also the mark of hard aspiration after the
modifier in the Sanskrit alphabet. It is represented (as in
the alphabet) by two dots one placed on top of the other.
The dot on the top is identified with ‘fire’ (agni) while
the one below with ‘moon’ (soma). We have seen above
that this symbolises male-female configuration or biunity.
The aspirate mark has no doubt two components, but it
is not indicative of duality; it points out rather to the fact
that these two are necessary structural elements involved
in a unity; each divorced from the other would be
meaningless. In the Tantrik texts, this stage of initial but
incipient activity on the part of the awakened energy is
styled ‘awareness-instant’ (chit-kala), which booms and
buzzes, and develops into a pleasurable prospect of activity
(technically described as ‘bliss,’ ananda).

Carrying the sound-imagery further, kundalini, is said
to comprise of all audible (aksara) and visible (varna)
sound; and the first flush of awareness is the initial sound-
form ‘a’, from which in due course the entire alphabet
proceeds. This ‘awareness-sound’ as it arises in the ‘root-
basic’ center is termed the ‘transcendental speech’, para-
vak, characterised by mere intention or will (kama), which
is unspecified but fundamental. It is not a desire for
something or a will to do anything; but the glimmer of
volition which lies at the back of all life.

In fact, we read in the Tantrik accounts that life
proceeds only from this intension or will: life (prana) is
the phenomenal counterpart and an emergent of the
transcendental ‘awareness-instant’. If the former is
symbolised by ‘@, the first letter of the alphabet, the latter
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as the final effect is symbolised by ‘ha’, the last letter, and
also pictured as a swan (hamsa). ‘Aha’ thus represents the
totality of origin and effect, of the trascendental and the
phenomenal, of awareness and activity; ‘parama-hamsa’
is a word that denotes ‘the whole man’ in whom the
elements are perfectly integrated.

The Saivite Tantra looks upon ‘a’ as Siva (pure
awareness or illumination, prakasa), the absolute being;
and ‘ha’ is $akti (the energy aspect thereof, or the inherent
expressive activity, vimar-$3), the phenomenal emergence.
The two are paralleled by Brahman and Maya in Advaita
Vedanta. The coming together of the two categories (the
union being symbolised by the terminal ‘m’) is signified
by the Sanskrit expression ‘a-ham’ (‘") or ego, which also
comprehends in itself the entire aiphabet. The mass of this
union is technically termed ‘mithuna-pinda’ (the pair-
body or two-in-one), or ‘Siva-$akti’ (awareness-energy).
When ‘awareness’ and ‘activity’ thus unite in the act of
‘visarga’ the unity is spoken of as ‘kama-kala’ (aspects of
desire). ‘Awareness’ (prakasa), when implicit in ‘activity’
(vimarsa) is represented by a white coloured ‘drop’,
symbolic of semen or male energy; ‘activity’ as implicit
in ‘awareness’ is symbolised by a red-coloured ‘drop’,
also called ‘sound’ (nada), denoting female energy. The
two drops really are two aspects of the ‘transcendental
drop’, but only in its phenomenal phase (called kama, the
aspects of which are the two coloured ‘drops’). ‘ Awareness’
is likened to fire, and ‘activity’ to the butter that melts in
its heat; and interaction between the two is described as
‘bliss’ (ananda or hardhakala).

The ‘transcendental drop’ is the kupdalini in its original
condition, altogether uninvolved in individuation and
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unrelated to the phenomenal evocations. In this condition
it is called ‘mahamaya’. But when ‘awareness-activity’
arises in it, the pristine state of quiet is disturbed and it
becomes individuated. However, the free power of activity
lies hidden or is in a dissolved state within ‘awareness’
(antarlina-vimarsa). This condition is what is described as
“coiled’; kundalini is said to be asleep here. And in such
a condition, “awareness’ is impotent and inert (Siva is here
figured as sava, a corpse). When owing to the Tantrik
practices ‘the power’ is stirred, then ‘I-ness’ (ahariita) or
egoity is instituted. In this context, egoity means merely
‘self-awareness’, the individuated power discovering its
own identity. As against it, there is projection of the same
power into the phenomenal canvas; and consequently
there appears the external world of things and events. The
source of this externalization is spoken of as ‘non-egoity’
(anaham). When ‘self-awareness’ interacts with the
projected phenomenal world, we have the relating process
‘thisness’ (idamta).

The Natha-Siddha tradition takes the same stand
but elaborates on individual development. The abstract
world as projected by the awareness-energy complex
out of an initial stir (spanda) or of inspiration (sphiirti)
is described as the ‘transcendental structure’ (para-
pinda), a materialization that is cosmic in its import.
But as individuated with the nucleus of ‘egoity’, it
becomes transactional, and it is termed ‘individual
structure’ (vyasti-pinda). In each individual, however,
the transcendental structure is reflected; the entire
universe is contained within one’s body. The awareness-
energy complex occurs in the individual as spirit
and body: the spirit is Siva and the body is Sakti.
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The dichotomy in our thought and action is unnatural and
therefore stressful.

The goal of the Natha practiticner is to realise in one’s
own being the identify of Siva and Sakti, to integrate the
two apparently divergent dimensions, and to perceive the
entire universe as the expression of Siva-Sakti. The Natha
practice suggests a procedure which is both natural (sahaja)
and effective for transmuting the body into the spirit,
thereby achieving enduring and unbroken inner identity.
This procedure is called ‘harmonising’ (samarasa) the
immanent, the transcendent and the universal into one
reality. Our ordinary consciousness is fragmented, torn
into states and conditions and processes, and therefore our
identity is involved in a crisis. The ‘splitting’ causes pain
because of its unnaturalness, and ego-involvement in each
detail frustrates the basic self-awareness (ahamta). The
Yogi like a Taoist, recommends a perfectly natural and
therefore relaxed easy life; the mind should become ‘sky-
like’ (kha-sama), freed from all specific fixations.

The purpose of Sadhana in Tantra is to transform the
individual and to harness the energy that is locked up in
the body and that normally conditions him to rather
narrow and unsatisfactory conditions of existence, so that
he begins to function more effectively, more meaningfully
and more zealously. Naturally, therefore, Sadhana involves
a set of exercises, physical (like breath-control and effective
body posturers) and mental (like contemplation,
concentration and visualization). Sometimes extreme forms
of asceticism or curious sexual practices are also included,
rarely though. Rejection of convention, withdrawal from
normalcy, performance of some gruesome and disgusting
rites and apparently perverse sexual indulgence are no
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doubt glaring features in many a Tantric cult; but it must
be remembered that they are neither regarded as natural
nor as strictly necessary for Tantrik achievement. Even
bodily postures are confined to a few elementary types,
although hand-gestures and finger-manipulations (mudras)
loom large. The main emphasis, however, is on mental
exercises; breath control is made secondary to, and the
means of, thought-control, and thought-control is the
gateway to gain mastery over psychic energy. Sadhana,
whatever the variety or affiliation, is the procedure by
means of which the four basic aspects of the individual,
namely the vital current, mind, consciousness and energy,
are harmonized.
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As it is said in Kularnava-tantra

All practices are directed towards collecting and
organising psychic energy. An early and common device
that the Tantra employs is the ‘mandala’. Mandala has
been variously translated by experts as ‘cosmogram’,
‘cosmogenic model’, “map of the soul’, ‘cosmic plan’,
‘symbol of cosmos’ , and ‘layout of the psyche’. Basically
it is a visible geometrical design, frequently a circle
(cakra), denoting the entirety of existence; and forces are
symbolically projected on it and arranged according to a
theme. It is a topological concept, involving the
reconstruction of subjective space. Represented externally,
it symbolises the layout of the entire earth; the central
point signifying the mountain Meru, round which all the
continents, subcontinents, realms and states of existence
are arranged stylistically. But the world has meaning only
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as related to man, and man is the chief concern of the
Tantra. Each individual therefore absorbs the world into
himself, or conversely gets himself absorbed into the
world. The relating process that goes on in every one of
us normally does not ‘center’ the world properly in the
individual nor does it ‘center’ the individual in the world
correctly. The Tantra recognises that all our misery is due
to this improper centering, and sets out to teach the
effective procedure for correct centering.

If the cosmos is extended in one dimension of space
(mahakasa, the physical space), the individual psyche is
extended in another dimension (cittakasa, subjective space).
The growing distinction between the two dimensions is
the source of subject-object duality, which is fundamental
to normal experience. The course of life is busily concerned
with the almost impossible task of balancing the two
dimensions, unaware of the fact that the two can really
be unified only in the third dimension of space (cidikasa,
the space of pure consciousness). The Mandala device
seeks to center the dimensions neatly; it is therefore
correctly described as ‘a centering technique’. The human
body itself is a mandala, the psyche being the dimension-
less point at its very center (bindu). Even as a point
describes a circle in its spread, the psyche unfolds itself
into a mandala. This inner space is projected onto the
symbolic outer space (the material mandala as a design,
a diagram, or a model), by a creative process of
visualization.

The hand-gestures and finger-manipulations (mudra)
representing the bodily processes (kaya), the utterance of
mystic formulae (mantra) representing verbal behaviour
(vak), and symbolic diagram (yantra) representing mental
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functions (chitta) are aids in this process of projection.
The Tantra makes extensive use of the imagery of seed
(bija), sprout, evocation and tree. The external mandala
is the soil, mantra the water, mudra the sunshine, and
yantra the manure. The guarding of the external mandala
by protective spells and devices is also attended to. In the
words of Tucci: “A mandala delineates a consecrated
place and protects it from invasion by disintegrating
forces. It is much more than just a consecrated area that
must be kept pure for ritual and liturgical ends. It is, above
all, a map of the cosmos; it is the whole universe in its
essential plan, in its process of emanation and of
reabsorption”. :

The Tantra design is always enclosed in a protective
circle of square serving both as a contour and as a cover
of defence. It is important that the practitioner should get
into it and thereby become invincible,” adamantine, and
firm (vajra). For achieving this entrance into the mandala,
one has necessarily to leave the normal world of distractions
and fragmentation behind and pass into an altogether
different world of symbols and visualizations. Mandala’s
description as ‘the mansion of gods and goddesses’ is
symbolic of higher life, conceptual and projected. The
practitioner creates this symbolic world as an emanation
from his own depths and as an expansion of his own
consciousness; after the ritual or contemplation is over,
he withdraws this symbolic sphere into himself. The latter
process is technically styled ‘reabsorption’, it is resumption
of the normal and everyday coordinates of being, knowing
and doing.

That the body itself is a mandala is a basic premise
of the tantra. There is a notion, held almost universally
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in India, that an individual has three bodies: a ‘physical’
body (sthiila-sarira), a ‘mental’ body (subtle, siksma-
Sarira), and a ‘causal’ body (karana-sarira):
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The physical body is made up of the five elemental
forces and is sustained by food. The mental body, on the
other hand, is constituted by the vital currents, the organs
of sensations and actions, mind and consciousness. This
is no doubt founded on physical structures but its essential
nature is psychological. The third body, viz., the causal,
is not relevant to our discussion here. The physical and
mental bodies, although distinct both by constitution and
in function, are related to each other intimately and the
points of contact are described as “psychic centers’ (cakras)
and pictured as lotuses (padmas). Lotus is a flower that
has cought Indian imagination not only by its beauty and
delicacy but by its multiplicity of petals, vitality and
purity.

Attempts, often fantastic, have been made to identify
these centers with anatomical regions and physiological
functions known to the modern mind. But it is important
to note that these do not belong to the physical body as
such, nor to the mental structure as such. It is true that
they are located in the Tantric texts along the brahma-
danda or meru-danda, by which we usually understand the
spinal column. But the description of the column as
encasing a subtle tube (known as susumna) extending
from the spinal base to the cranium is obviously abstract.
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Further, each center (also termed plexus or vortex) is
looked upon as a network of very subtle, altogether
invisible, arteries (nadis). The human body is said to
consist of seven hundred million of these arteries, some
gross and others subtle, along which the vital currents
flow continually in order to keep the body alive and
active. The principal of these arteries is the susumna (also
called avadhiitika), just mentioned. Inside the Meru-danda
(roughly corresponding to the spinal column) is a fine but
hollow canal, extending from the region of penis to the
head, called ‘diamond’ (vajra or vajrini), and inside this
is another artery, exceedingly fine like the thread of the
spider’s web, or as thin as the thousandth part of the hair
called ‘wonderful’ (chitrini). And this latter in its turn
encloses the artery known as brahma-nadi, the essential
but highly abstract life-current.

The cakras are composed of networks of arteries,
arranged along the susumni The Tantrik texts of the
Hatha-yoga division enumerate as many as thirty of such
centers, ranging from the big toe of the foot to the top
of the head. Each of these has a characteristic colour,
number of petals (when pictured as a lotus), elemental
association, a particular sense-organ, an organ of action,
a variety of the vital current (prana), a seed syllable, a
Symbol, a male deity and his consort, and representative
animal,

They are located at the big toe (padangustha), heel
(parsni), ankle (gulpha), knee (janu), anus (guda), ‘sacral
plexus’ (mﬁladhéra), perineum (yoni-sthana), testes
(muska), genital organ (medhra), groin (arhksma), ‘prostate
plexus’ (svﬁdhisthﬁna), bulb-nest (kunda-yoni), navel
(nabhi), ‘solar plexus’ (manipiira), thumb (angustha),
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elbow (aratni), arm-pit (kaksa), ‘heart’ (andhata), tip of
tongue (jihvagra), back of throat (visuddha), soft palate
(ghantika), uvular palate (talu), tip of the nose (nasagra),
middle of eye-brows (bhrii-madhya), Just above this area
(ajid), in between the above two (lalana), near the ajna
(manas), about the midcranial region (soma) and on top
of the cranium (sahasrara).

Of these centers seven are regarded as especially
important, six inside the body and one outside it. The last
one, named sahasrara (after the picture of an inverted,
thousand-petalled lotus, and known to Buddhists as usnisa-
kamala, the crown-lotus), is imagined to be located four
finger-breadths above the crown of the head. Although
outside the physical body, it is a part of the mental
structure, but at its topmost level. Here is supposed to be
the source of the “liquid of immortality’, the liquid that
drips on the cranium continuously and thus makes one
alive and active. It is clearly a mystical center. The other
six form a group’, ‘the six-centers’ (sadcakra), arranged
in an order along the susumna.

The lowest in location is styled ‘the root-basis’
(miiladhara), pictured as a triangular space, red in colour,
within a square of yellow, right in the middle of the body:
it is called ‘the earth mandala’. Its physical location is said
to be in the sacral plexus or perineum (?), or between the
base of the genital organ and anus. It is the lower limit
of the susumna canal and here two other arteries, celebrated
in Tantrik exercises, meet.

In Tantrik lore, the central susumna is flanked on its
left with ida and on its right with pingala, two subtle
psychic arteries both arising from the ‘root-basic’ center
and running parallel and close to the susumna until
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they cross and the right-left positions are reversed. The
two arteries signify opposite poles and male-female
components within each individual. Ida (also called
lalana) is the river Ganga, pingala the river Yamuna; and
susumna is the hidden stream Sarasvati. The three together
constitute the sacred triple-stream (triveni), commingling
at the ‘root-basic’ center. Rudra-yamala (6,49) speaks of
ida as the moon, pingala as the sun, and susumna as the
fire.

The imagery of sun and moon has been a persistent
one in Tantrik literature; the Natha-Siddha Tantriks even
wear large ear-rings symbolising sun and moon. Moon
stands for Siva, the static but enduring element both in
the universe and in man; it is the repository of nectar
(amrta); its normal location is said to be the highest center
(sahasrara); its white colour signifies the male aspect
(pandura-bindu-cakra). Sun, on the other hand, is the
dynamic but ever-changing element both in the universe
and in man; it stands for Sakti, the female aspect, and is
represented as ‘reddish ovum’ (lohita-bindu-maharajas); it
is located in the ‘root-basic’ center (miuladhara). “In the
miilidhara is Sakti and in sahasrara Siva” (muladhare
vasate Saktih sahasrare sadasivah).

Further, the ida and pingala arteries are described as
possessing the following opposing characteristics: day,
night; exhalation, inhalation; food (upabhogya) - consumer
(bhoktr); vowel prana-apana; samsara-nirvana. The
opposing characteristics are all summarised in the moon-
sun imagery: moon has a cooling effect on the system
while the sun dries up the system; one builds up the body
and the other breaks it down. In the mytical parlance, one
determines the individual involvement in the phenomenal
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vortex, while the other burns up this bond and releases
the individual.

But it would be an error to look upon man as a helpless
victim of two contending forces. As a matter of fact, the
two are complementary and make for a “biunity” (Dr.
Ananda K. Coomaraswamy’s expression), male-female
configuration which is essential both for creation and
release. In the ordinary individual, in the state of normalcy,
unity is not recognised or consciously achieved; and hence
the pain of life. The union of ida and pingala at the lowest
center (where most of us mostly function) is described as
the darkest phase of the moon (amavasya). Commingling
with the hidden Sarasvati (viz. the susumna), the triple-
streams are ‘freed’ (mukta-triveni), that is to say, they
flow separately.

But when the individual takes up the Tantrik life, or
practices Yoga, the openings of ida and pingala at the
‘root-basic’ center are blocked, and the currents are forced
to move along the central susumna. The three streams are
now commingled into a unitary flow (yukta-triveni),
which reaches its culmination in the center between the
eye-brows. This is described as the brightest phase of the
moon (purnima). In some texts, however, the expressions
mukta and yukta with reference to the triple-flow (triveni)
are used in a sense exactly opposite the one mentioned
above. The ‘root-basic’ center is described as ‘joined or
yoked’ (yuktd) as regards the three streams, while the
center between the eye-brows is described as ‘freed’
(mukta). The presupposition here is that the confluence
of the three streams is responsible for individuality, while
the cessation of that confluence, achieved by sadhana,
would release the individual from narrow phenomenal
existence. '
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The center located above the ‘root-basic’ is known as
‘self-supporting” (svadhisthana), and is pictured as a
colourless crescent, representing the water element,
1dentified with ‘prostatic plexus’ (?) or located in the navel
region. If the ‘root-basic’ center is the source of all desires,
the ‘self-supporting’ center provides all the excitement;
the two together are responsible for the instincts of sex
and survival. The psychological traits originating at this
level (the vrttis) are given as: affection, suspicion, contempt,
infatuation and cruelty.

The third center, ‘jewel-filled’ (manipiira), is said to
be located in the lumbar or ‘epigastric plexus’ (?); it is
more usual, however, to take it as a ‘navel center’ (nabhi-
padma). Red in colour, it signifies fire. The psychological
traits associated with this center bring out the ‘burning’
character: shame, jealousy, fear, remorse and disgust.
Curiously, this center is spoken of as responsible also for
sleep and thirst. The ‘unstruck’ (anahata) center, situated
in the heart and known as ‘cardiac plexus’ (?), is imagined
as a hexagon with two interlacing triangles, grey-blue in
colour.

The Buddhist texts, however, locate this center at the
throat, and give its form as semi-circular and its colour
as green. Associated with the element air, it provides the
individual a subjective frame of reference, viz., an ego.
Among the psychological traits originating here are hope,
worry, effort, the feeling of ‘I’ and ‘mine’, arrogance,
egoity, covetousness, double-dealing, indecision, regret,
and discrimination. The perfectly pure ‘(visuddha) center,
golden in colour and circular in shape (white disc in
Buddhist texts), is located in modern accounts at the
‘laryngeal plexus’ (?) or at the junction of the spinal




92 ¢ The Agama Encyclopaedia

column and medulla oblongata behind the throat (located
at the crown of the head by Buddhist authors). Governing
the organs of expression and articulation, this center is
associated with the following mental traits: faith,
joyousness, guilt-feeling, restraint, respectability,
friendliness, sorrow, agitation, enthusiasm and detachment.

The sixth center is styled ‘all-around understanding’
(ajiia); the Buddhist texts describe it as the ‘third eye of
wisdom’, the center of formless contemplation. Situated
between the eyebrows or a Jittle above, formed by two
white petals representing sun and moon, this center
governs efforts at concentration as well as states of trance.
Some Tantrik texts call this center ‘the highest house’
(parama-kula) and ‘the breaking up of the triple-confluence’
(mukta-triveni).

Although these six centers are the ones widely known
and frequently enumerated in the Tantrik manuals,
sometimes another center is mentioned, ‘the center of
mind’ (manascakra). Located just above ‘the center of
understanding’, this is said to be the secret center
responsible for all perceptual processes and dream states.
Above this center is ‘the moon center’ (soma-cakra), also
infrequently mentioned. Said to be situated in the middle
of the cerebrum, the psychological traits associated with
this center are all morally positive and constructive:
softness, courage, perseverance, humour, humility,
concentration, poise, industriousness, emotional stability
and generosity. This is the highes. center within the
psychological system, immediately below the one that is
outside the system, viz., sahasrara (described as ‘the house
without a support’, niralamhbapuri).

It should be remembered that the concept of cakras is
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essentially esoteric. And, therefore, attempts at discovering
the physiological correlates are bound to be both far-
fetched and misleading. The cakras are more properly
different levels of psychological reality, and their ‘petals’
symbolise the dimensions thereof. Read, for instance, the
following description of the four higher cakras, and their
mystical significance becomes at once apparent: The
manipiira is a lotus of 64 petals turned upwards, their
colours being yellow, and the seed-syllable being Ah; the
anahata is a lotus of eight petals, blue black in colour,
turned upwards, with the seed-syllable Om; and sahasrara
has 32 petals all white in colour and turned downwards,
the seed-syllable being Ham

This Tantrik account is slightly different from the
Yoga account (which, for instance, gives the number of
petals of the six cakras as 4, 6, 10, 12, 16 and 2
respectively, accommodating the fifty letters of the Sanskrit
alphabet, and gives their seed-syllables as lam, vam, ram,
yam, ham and om). The description is derived from
visualization and not from reflection. The cakra ideology
is thus a product of mystical contemplation, which taps
the fundamental energy dynamics at work within our
constitution.

More significantly, the cakra ideology would be
meaningless without reference to the more fundamental,
if also more mysterious, concept of kundalini. The
psychological space (mandala) which we call an individual
is a field for energy to operate. We have seen above how
the cakras represent several levels of this energy dynamics.
But the source of energy is hidden and inarticulate, and
the full potential is normally not realised.

The vast storehouse of great energy in its normal state
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is pictured as a serpent sleeping with its tail in its mouth,
making three coils and a half, lying right at the entrance
of the susumna blocking it. Because of its characteristic
form, the hidden energy-store is called ‘kundalinr’, meaning
‘coiled’, like an earring. This form is abandoned only
when the energy wakes up and becomes active - a case
with none but the great yogins. Normally, it is profoundly
asleep all through our lives, and we are not even vaguely
aware of its existence. Tantra and Yoga prescribe procedures
to arouse it.

This storehouse of energy is linked with the ‘root-
basic’ center of our constitution. Situated, according to
one account, two finger-breadths above the anus and two
finger-breadths below the genital organ, the ‘root-basic’
center appears as a lotus, and in the middle of the lotus
is a triangular space, figuratively called womb or vulva
(yoni), attached to the lower end of the susumna canal,
already described. Inside this triangular space towards the
bottom is perched ‘the self-born emblem’
(svayambhulinga), shining like molten gold and facing
downward. Above this ‘emblem’ is the kundalini, ‘fine as
a fibre of the tender lotus stalk, gently blocking the mouth
of the susumna-door’. Although sluggish and asleep, it (or
she, because the usual supposition is that kundalini is a
goddess) gleams like a chain of bright lights in a dark
night.

As long as this energy-store is asleep, one is outward-
oriented (bahir-mukha), the subject-object duality persists.
The body is heated and cooled alternately so that it is
aroused (jagarana or utthapana); it becomes tense and stiff
like a rod and begins to ascend the susumna tract. On its
upward journey, it passes through the six centers, striking
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against the downward petals and turing them up: this
denotes the total transformation of orientations and
attitudes. According to some texts kundalini pierces the
lotuses and burns them up: it is in this sense that kundalini
is called ‘the mystic fire’.

Of interest in the accounts concerning the action of the
aroused kundalini is the view that each center gets
animated and illumined as the ‘serpent power’ passes
through it. Besides the mystic import of the energy-store
that the kundalini is, it is considered as the place of .origin
for the vital currents that sustain life (vayu), for the seed
of life that ramifies and differentiates (nada). These three,
responsible for individuality and survival, animation and
articulation, function in a passive and constrained manner
when the kundalini is sluggish; but they become active
and free on kundalini’s arousal. It means a reorganization
of one’s energies and orientations, a restructuring and a
revitalization.

There are certain signs (which are by no means all of
them pleasant) that suggest that kundalini has been
awakened: bodily heat increases, sweating occurs copiously,
there are all over the body sharp sensations like scorpion-
bite, and so on. But the urge to continue the exercise is
so imperative that after this stage one does not give up.
As he perseverse, however, these signs give way to more
abstract and less distracting signs. It is interesting that
there are at first essentially vigorous auditory hallucinations
(the expression has been used guardedly) like sounds
made by the sea at a distance, peals of thunder and roar
of the waterfalls. Then the sounds become softer and more
pleasant: jingling and tinkling of ornaments worn on the
body, the soft strains from a hand-drum, the muffled
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sound from a handbell, the musical notes from a lute or
flute. Finally the sound becomes exceedingly subtle like
the humming of a bee.

At this stage, it is reported that one feels dizzy, and
salivation becomes copious; the heart-beat gets fainter but
steadier; bodily sensations are benumbed, and immediate
surroundings seem to fade away. Later, one begins to hear
distinctly the exceedingly subtle sound that is internal and
emanates from the very essence of the individual; this is
‘the voice of inner silence’, unstruck, and inarticulate.
Simultaneously in some cases, but frequently reported as
subsequently, one begins to see things’: dots of bright
light, flames of fire, orb of brilliance, gleaming lines of
diverse colours, and geometric patterns of great variety
and light.

Higher stages are to be characterised by ‘sights’ of
stars, bright and whirling circles, dense fog and smoke,
mirage, tiny dots of dazzling hue between the eye-brows
or on the forehead, a steady light from an oil-lamp which
no wind disturbs, and great illumination within. It is
recognised that such signs (nimittas) are subject to laws
of individual differences; they depend considerably not
only on the particular techniques employed for the
awakening of kundalini but on the practitioner’s
temperament, talent, early experiences and situational
involvements.

Besides the six centers, in the upward journey of
kundalini three ‘knots’ (granthi) are also said to be pierced
through: the six centers basal knot ( at the muladhara
center) called “Brahma’s knot”, the middle knot (at the
anahata center) called “Visnu’s knot”, and the top knot (at
the 4jiia center) called “Siva’s knot”. After piercing
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through the six centers, commingling with the moon’s orb
(that the thousand petals of this lotus constitute) causes
nectar to ooze out. Bhaskara-raya’s Saubhagya-bhas-kara
(87-91) contains this account:
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After reaching its destination which marks the
culmination of the sadhana, the kundalini returns home
(i.e. muladhara) by the same path (cf. Sarada-tilaka, 25,
65).

During its ascent, the individual is reported to
experience illumination, and during its descent, (or return)
it is said to suffuse the individual with ambrosial delight.
The lowest center is the home of energy (Sakti), while the
highest center is the residence of consciousness (Siva).
Life keeps them apart, and hence stresses of all sorts fall
to the lot of man. Sadhana can bring them together, and
the union of the two will eliminate all stress and secure
the delight of being. This achievement is styled ‘paravrtti’
(total transformation), where not only the normal stress-
producing conditions disappear but even the ordinary
coordinates are transmuted. It is a case of regeneration of
the individual, revitalization in one sense and reintegration
in another.

Basic to the Tantrik ideology is the conception of life
as a configuration of vital currents (prana). Sun’s energy
is said to produce and preserve in all living beings the
conditions necessary for life. In man, the solar energy
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divides itself into ten aspects or currents, five major
(prana, apana, samana, vyana and udana) and five minor
(naga, kiirma, krakara, devadatta and dhanan-jaya); ‘prana’
signifies ideas of primacy (pra) and subtle force (ana).
Prana is the home of spirit (jiva), called picturesquely’the
swan’ (hamsa, ham signifying outward flow and sa inward
flow), the mythical bird that constantly moves out of the
celestial lake Manasa on the Himalayan heights and back
to it. Prana moves along the seven hundred million
arteries or nerve channels (nadis) that compose the body,
although its chief centers are the heart (hrt), navel (nabhi),
nose-tip and the great toes.

As the prana moves along the arteries, consciousness
is occasioned as a by-product, as an epiphenomenon. The
movement of prana normally is irregular, spasmodic,
jerky and strained because of our stimulations, urges,
excitement and activity; and, therefore, normal
consciousness is narrow, stressful and shallow. Most of the
Tantrik techniques emphasize that it is not consciousness
that should be sought to be corrected but the basic vital
currents that should be handled in order that consciousness
spontaneously gets expanded, relaxed and deep. And it is
thus that ‘control of breath’ (pranayama) figures
prominently in all such techniques.

An elaborate theory of the breathing process has been
developed. Breath alternates during the course of the day
between the left nostril (connected with 1da, representing
moon, and in effect cooling) and the right nostril (connected
with pingala, representing sun and in effect heating).
Normally, breath passes through the arteries 960 times an
hour. From midnight to noon, it flows copiously along the
nerves, and from noon to midnight along the blood
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vessels; precisely at midnight and noon, it is equal in both
the systems. At sunrise it ascends through the sun along
with the course of the sun, and towards sunset it descends
into the blood vessels. During our normal respiration,
inhalation is an active process and exhalation a passive
one. Thoughts arise and cease in accordance with the
respiratory rate.

In an ordinary individual, thoughts are muffled,
clouded, sluggish, excited, inadequately articulated, pass
with inordinate speed, or jostle confusedly because his
breathing habits are improper: weather, health, diet,
diseases, rest, anxiety, guilt-feelings and cares have an
impact not only on the rate of respiration but on the
amount of air inhaled and exhaled. If breath does not
alternate between the nostrils but continues in one nostril
beyond the normal period of an hour and fifty minutes,
it is symptomatic of impairment of health due to either
excess of heat or of cold. If the breath moves in and out
through a single nostril for as long as 24 hours, the
derangement of humours is serious; if the condition
prevails for two or three days, the illness is serious
enough.

The science of pranayama recognises the need to
change quickly the flow of breath, to regulate the flow
of the vital currents in the arteries, to suspend the breath
inhaled, or to keep out the exhaled breath for a period.
There are techniques to gain mastery over thoughts. The
time required for a thought to emerge into awareness is
said to be 6/25 of a second; but when inhaled breath is
restrained, the time taken for the thought to flash out in
awareness would be 12\25 of a second; when the retention
is of a longer duration, the thought would require as long
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as one to one and a half hours. That is to say, the thought
is “fixed’ or held out (dharana).

The thought-arousal is totally suspended if one can
restrain the breath inside his body for 131/2 minutes
without a flury; this goes by the name of ‘$ammadhi’ (one-
pointedness, or settling the mind). The Tantrik texts
suggest several devices for ‘thought-lessness’ (un-mani or
‘no-mind exercises’). Like the Sambhavi-mudra where
the mind is absorbed as a result of gazing intently on the
nose-tip or at objectless space, also regulating the breath
in the arteries at the same time.

During 24 hours, the number of respiration is calculated
by the Yogachudamani-Upanisad to be 21,600 (15
respirations for a minute and 900 for an hour). These are
distributed among the seven centers (the seventh being the
manascakra) as follows: muladhara 600 respirations taking
a total of 40 minutes; svadhisthana. maniptra and anahata,
each 600 in 6 hours and 40 minutes; visudha, ajia and
manas, each 1000 in one hour, six minutes and 40 seconds.
The breath that is exhaled is believed to be accompanied
by the mystic utterance of *ham’ from the very core of
ones being, and inhaling of the breath by the syllable ‘sa’:
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When exhalation-inhalation order is followed, it is
termed the ‘ascent’ and the mystic utterance is ‘harsa’
(also word for the mythical swan that lives in the Himalayan
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heights). When, however, the inhalation-exhalation order
1s followed, it is the ‘descent’ and themystic utterance
would be ‘soham’ (‘I am he’). The prana is looked upon
as the mystic fire that leaves the system with ‘ham’ and
enters it with ‘sa’; the spirit (jiva) is imagined to be
performing passively but ceaselessly the ritual of muttering
‘ham-sa’, which is the nature of the goddess of life
(*hamsa-japa’ in Paropasana). The sound of this mystic
muttering is generated at the miiladhara and is articulated
at the anahata, which in fact is the prime support of the
spirit. The purpose of the practices included in the Sadhana
of this category is to make this muttering conscious and
deliberate, so that the sound rises above the anahata and
carries the kundalini along with it.

In the Tantra, two kinds of ‘sacrifices’ are recognised:
one external (bahiryaga) and the other internal (antaryaga),
the latter (performed in Samayacara) being the superior
of the two. One must engage in external acts of worship
only until wisdom dawns. While external worship is not
condemned, it is decidedly inferior. However, the need
and usefulness of such worship for certain types of men
are also suggested. Three types of Tantrik dispositions are
mentioned: animal disposition (pasu-bhava), heroic
disposition (vira-bhava) and divine disposition (divya-
bhava). Under sixteen years, the aspirant is generally
ignorant and incapable of understanding aright the subtleties
of energy arousal.

If, however, he is religiously inclined he spends his
time studying scriptures, worshipping deities and
performing rituals and leads a disciplined life without
however going to excesses but being earnest about spiritual
advancement. Notwithstanding this, his mind is still
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underdeveloped, and his feelings still immature. This
phase of religious life tied to instincts and urges is known
as “animal deposition’. It is no doubt low, but has the
capability of passing on to higher stages.

When the individual grows older and becomes mature

‘as a result of study, experience or contact with the right

teacher he begins to understand the subtleties, and becomes
steadfast in the practice of virtue; his actions reveal
courage and conviction. Nothing can frighten him or
tempt him off the path he has chosen. He perseveres,
endures, and pushes on against all odds. He is described
as having the ‘heroic disposition”, also termed “great
disposition’ (mahabhava). He has conquered his anger,
greed, passion, envy and worry; and he has neither
inhibitions nor reservations, fears nor anxiety, while he
engages himself even in the rather gruesome experiments
like the $ava-sadhana (experiments with a corpse in a
crematorium).

The next stage is that of ‘divine disposition’. Here the
practitioner is almost like a god, having abandoned dualities
of good and bad, pleasure and pain, right and wrong, and
being perfectly tranquil and pure at heart; he is not driven
by instincts, nor is he prey to temptations.

Vamakeg$vara-tantra defines ‘disposition’ (bhava) as a
mental process, a quality of the mind, capable of being
handled only at the psychological level. The above
classification of disposition into three types is with regard
to the mental energy that is brought to bear (Sakti-
pradhanyat). And there is a supposition that the physical
constitution too is of three types - superior, mindling and
inferior. We read:

R frfad wiee SauremaesaH)
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The superior is characterised by the dominance of the
sattvik element (wisdom), the midling of rajasik element
(energetic action), and the inferior of tamasik element
(lethargy-ignorance-infatuation).

The variety of Tantrik practice that suits and benefits
each type of individual must be determined by the master,
because successful practice presupposes temperamental
facility. One of the texts suggests ‘daksina’ path for the
inferior, ‘vama’ path for the midling and ‘uttara’ for the
superior. We read in the Paranan-da-siitra:
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Likewise, for the inferior (‘animal disposition”) Vedic
rituals, worship of gods like Siva and Visnu are
recommended; for the midling (‘heroic disposition’) the
‘siddha’ and ‘vama’ rituals, and for the superior (‘divine
disposition’) only ‘kaula rituals.

The classification of personality into three types is
elaborated in some of the Tantrik manuals, and it is linked
with the concept of ‘seven-fold conduct’ (saptacara). The
seven-fold conduct is necessitated because human nature
is not uniform. The seven are: vedic rituals (vedacara),
rituals based on puranic prescriptions (vai$hnavacara),
worship of the goddess by employing Vedic hymns
(daksinacara), secret worship which employs liquor, fish,
women, meat and symbol (vamicara), worship of Siva
using vedic hymns (saivacara), ecstatic rituals performed
in crematoria (siddhanticara) and unfettered and wisdom-
dominated rituals (kaulacara).
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After detailing the seven paths, a text sums up: “Many
are the paths mentioned by those who are adepts in
practice and experts in scriptural lore; but one must follow
the path suggested to him by his teacher and no other”.
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The more interesting view, however, is the arrangement
of the three ‘dispositions’ mentioned above in a sequential
order. The ‘animal disposition’ is said to be the primary
stage, universal in its scope: “a]l the animals, as ground
for human beings on earth to be founded upon”. And it
is considered a necessary stage; and every one, however
evolved, must start only here. When wisdom begins to
shine, the ‘heroic disposition’ will set in; and then
‘gradually’ (kramena) one becomes ‘divine’ in his
disposition. The three dispositions are accommodated
within the major stages of life: childhood, adulthood and
old age.

And in some texts, the consecrations (abhiseka) are
made the turning points of the three dispositions. The
normal householder, being initiated into some mantras,
starts with the ‘animal’ stage. He lives according to
conventional norms, fulfilling all ritualistic expectations.
Then when he obtains the saktab-hiseka (consecration as
a Tantrik practitioner), he continues to live at home but
is indifferent to normal cares and worries of domestic life
as well as social participation; he is called a ‘householder
recluse’ (grhavadhiita).

When in this condition he advances and gets ‘the full
consecration’ (piirnabhiseka) the ‘heroic’ stage starts. He
now stays away from home and commences visiting
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cemetaries for pyre-practice (chita-sadhana), and indulges
in the five ‘m’s (wine, fish, flesh, gestures and copulation).
The last practice is Yogic, the articles mentioned are in
fact symbolic and refer to accomplishments in the psychic
center. Unscrupulous masters and uncultured students
together with the forces of ignorance and temptation have
helped to bring lasting infamy on this practice. The
practitioner at this stage also practices the ‘six actions’ of
sorcery and witchcraft: pacification (Santi), possession
(vasikarana), hold-up (starhbhana), rousing enmity
(vidvesana), driving-away (uccatana) and killing (marana).
After the ‘heroic’ stage, the practitioner becomes eligible
to ‘the great empire consecration’ (mahasamrajyadiksa):
but this means giving up all wordly involvement and
devoting oneself entirely to the yogic attainment of
Brahman. He is now on the last lap of his journey. His
disposition is naturally ‘divine’; he is now above the
human frailties and beyond the agitations that plague ihe
common folk.

Although the Tantra is mostly an approach to Sakti and
therefore properly described as Sakta, there are Tantrik
texts purporting to extol Siva or Visnu. Accordingly, they
are designated Saiva or Vaisnava Tantras. The Saiva
Tantra includes pure Saiva, Pasupata, Kalagamana and
Kapalika. The Tantrik works of the Saiva group are
traditionally twenty-seven (or twenty-eight) in number
while those of the Vaisnava are 108. The former (also
called Saiva agama) are again grouped into two categories:
Saiva proper (10 works like Kamikagama, Karanagama,
Suprabhedagama, Kirandgama, Svayambhuvagama and
Rauravagama). The Vaisnava works are principally grouped
under Vaikhanasa (like the Sarhhitas of Marichi, Bhrgu,
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Atri and Kasyapa), Paficaratra (like Jayakhya-sambhita,
Purhkara-samhita and Sattvata-samhita), and Tantra-sara
(followed by Madhva devotees).

The Saktas are either Kaulas or Samayacarins. While
the differences between them are numerous, we may
roughly describe the former as given to external rituals
while the latter as preferring ‘internal worship’ (antaryaga).
Laksmidhara (Saun-darya-lahari 10) says:

THATERT  AWRYSTRI: | S{eerl AW

FPYSAR (T TG T A qIyerut

i SRSty i stggsTtagEsta T

TEd| T U@ 6 G sad |l

The Kaulas are worshippers of Kali, and maintain
secrecy in their rituals. And their rituals include drinking
wine (madya), eating meat (mamsa), and fish (matsya),
hand-gestures (mudra), and sexual indulgence (maithuna)
(the famous five ‘m’s). But they also insist that the Kaula
path is not for one who lacks control over his impulses
and senses. There are several Kaula sects like * piirvakula’
(who take the five ‘m’s only symbolically),
‘uttarakula’,’kapalika’,and ‘digambara’(all of whom resort
to outlandish rituals). The purvakula practitioners draw a
triangle and worship the point in its centre, or they
worship Sri-cakra. The uttarakula adherents, on the other
hand, worship the actual vulva of a young maid; others
both. They all identify themselves with Bhairava and
worship in a nude state the Goddess. The Kaulas are said
to assume numerous garbs: they are Saktas (or Kaulas)
within, but Saivas in appearance and pass for Vaisnavas
in assemblies:



Appendix I ¢ 107

A= IR §@fE: YEm W dwrer wan
AT AT hiem: Tt wEEe
(Kaulavali-nirnaya, 10, 85)

The Samaydacarins, on the other hand, are more
restrained in their ideas and practices; they are given to
symbolic Sri-cakra worship and their philosophy is based
on the ‘centers’ in the body. They have a five-fold canon
named after the Vedic sages Va$istha, Sanaka, Suka,
Sanandana and Sanatkumara.

Most of the Tantrik ideas got crystallised at the hand
of the Siddhas and the Nathas, who lived during the early
centuries of the Christian era. The Apabhrarnsa dohas and
the Chryagitis of the Siddhas and the Sanskrit works of
the Nathas (especially Goraksanatha) are important sources
of Tantrik ideas. Under the impact of the Siddhas and the
Nathas, a rich Tantrik literature sprang up during the
medieval ages. Kasmir Saivism and South Indian Saiva
Siddhanta have very interesting works bearing on Tantra.
Kasmir Saivism is well represented by Somanada’s
Sivadrsti, Abhinavagupta’s Tantriloka and Tantrasara,
and Ksemaraja’s Pratyabhijiahrdaya and Spandasandoh.
Later Saiva-Siddhanta treatises are in Tamil. Important
among them are Manikkavacakar’s Tiruvacakam,
Meykandadevar’s Sivaj—ﬁzinabodam, Sakalagamapandita’s
Sivajiianasiddhiyar; and the writings of Tirujiiana-
sambandar, Appar and Sundarar made important
contributions towards crystallising Tamil Saivism.

The Tantra drew both Jainism and Buddhism within
its fold in the early centuries of the Christian era. In both
these religions worship of gods and goddesses in the form
of Yaksas and Yaksis, and adoration of teachers (like
tirthankaras, dhyani-bud-dhas and bodhisattvas) became

p
QQ
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important involvements. In Jainism, each of the twenty-
four tirthankaras (the ford-making Jinas) came to possess
his own characteristic Yaksa and Yaksini Most of these
spirits and divinities were directly borrowed from the folk
cults (like Garuda, Kubera, Gomedha, Kinnara, Brahma,

' Vara-Nandi, Gomukha and Turhburu); some of them were

already well-known in Tantrik circles (like Kalika,
Vajrasrikhala, Bhrukuti, Gauri, Jvalamalini and
Maharhanasi). It is small wonder that what appealed to
popular fancy was the cult of these Tantrik divinities, and
therefore numerous Jain Tantrik manuals came to be
composed by celebrated Jaina saints. Bhirava-Padmavati-
kalpa, Jvalamalini-kalpa, Rsi-mandala-mantra-kalpa,
Jagatsundari-prayoga-mala, Sri-chintamani-kalpa-sara and
Vidhi-prapa are good illustrations of what may be called
Jaina Tantra.

Considering the anxiety displayed by the Tantrik
adherents to keep their lore a well-guarded secret, it is
surprising that we have a very large number of Tantrik
works, most of them well preserved in public institutions
(like royal libraries), and not a few of them given wide
publicity. The extant Tantrik literature is vast, and the
content various, so various in fact that an adequate
classification is almost impossible. Besides, most of the
Tantras that we possess are indefinite about their
philosophical positions, sectarian affiliations and
authorship. Not a few of them are rambling in their
accounts and grandiose in their claims. And they are most
obviously late compositions, the dates extending from the
10th to the 18th century. Themes overlap, ideas are
repeated and verses are reproduced in the Tantrik works
so much that it is difficult to determine borrowals. .
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There are, however, some criteria for classifying the
Tantrik texts that appear to be rather old. One of them is
based on the ‘amnaya’ concept: (1) works of eastern
‘amnaya’ (predominantly belonging to the mantra path);
(2) works of the western ‘amnaya’ (karma path); (3) works
of the northern ‘amndya’ (jfiana path); (4) works of the
southern ‘amnaya’ (bhakti path); and (5) works of the
central ‘amnaya’ (comprehensive or mixed). Another is
based on the ‘guna’idea: (1) the texts emphasising sattvik
nature (the tantra proper); (2) those which are rajasik in
nature (e.g. the yamalas); and (3) those which are tamasik
(e.g. the damaras).

Still another classification relies on geographical areas
of prevalence: Gauda (Bengal and neighbourhood),
Kasmira (and the frontier areas like the Swat valley, called
in the old texts Uddiyana), and Kerala (South India). It
appears that this was a widely accepted classification of
traditions (sampradaya). There is also a classification
based on whether the texts follow Vedic religion (veda-
marga), Buddhism, or Jainism. There are some tantrik
texts that advocate secrecy (vamacara), while others do
not mind publicity.

A large proportion of extant tantrik works is still in
manuscripts. Of those that have been printed, many
belong to the Kaula and Samaya persuations. Kubjika-
tantra, Saura-samhita, Kirana-tantra, Jayakhya-sambhita,
Paramesvari-tantra, Kularnava, Mahanirvana-tantra,
Bhavachiidamani, Mundamala-tantra, Prayogasara.
Kamikagama, Jayasimha-kalpadruma, Jianasankalini-
tantra, Vamakesvara-tantra, gﬁkrama-tantra, Tantra-raja-
tantra, Kaulavalinirnaya, Saktisangama-tantra, Rudra-
yamala, Sarada-tilaka, Parananda-siitra, Parasuramakalpa-
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sitra, Kaula-rahasya, Matanga-paramesvara-tantra (with
Ramakantha’s commentary), Bhairava-damara, and
Kakacan-desvara-mata are some of the better known texts.
Most of them are still in their Sanskrit original. John
Woodroffe (Arthur Avalon) has done much not only to
translate some tantrik works but to expound the concepts
involved in them. Chintaharan Cakravarti, Haraprasad
Sastri, Bhavtosh Bhattacarya, M.R Pandit, Kapali Sastri,
Prabodha Candra Bagchi, M. Eliade, G. Tucci, PH. Pott,
Gopinath Kaviraj and Hazariprasad Dvivedi are some of
the scholars whose writings have illumined many a dark
niche in the tantrik mansion.

Of the numerous tintrik works that are still in
manuscript stage and are included in catalogues, a large
number deal with rituals connected with particular deities
(like Kurukulla-patala, Ekajata-sidhana, Kumari-tantra,
Gauri-yamala, Tara-nigama, Tarini-nirnaya, Bhairavi-
yamala, Matangi-tantra, Varahi-tantra, Laksmi-kularnava,
Bhiitadamara and Mallari-mahatmya), and some are general
works (like Tantra-dipika, Tantradarsa, Tantrika-darpana,
Prayoga-sara, Brhat-tantra-sara, Saktégama-sarvasva,
Mantra-tantra-prakasa, and Nigama-kalpa-druma).

Some contain the view-points of particular sages or
schools (like Pippalada-mata, Pingala-mata, Kaulesakoti-
prabheda, Goraksa-mahartha-mafijari, Dattatreya-sambhita,
pheru-tantra, Vaisampayana-samhita,Soma-sambhu-
siddhanta, Gaudapada-sSakti-sitra, and Vidyananda-
nibandha).

Some deal with magical rites (like Abhicara-kavaca,
Yoni-tantra, Sat-karma-dipika and Soutramani-tantra), and
some are simple worship manuals (like Lingarcana Pija-
sara, Krshnar-cana-candrika, Kai-mata, Kali-kalpa, Sri-
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cakra-karma and Syama-saparya-krama). Some are in the
nature of lexicons and glossaries (like Matrika-kosa,
Sanketa-paddhati, Matrikarnava, Mudra-nighantu,
Gudhartha-dipika, and Keraliya-yantra-sastra).

Some describe regional cults (like Kamariipa-dipika,
Kamak-hya-tantra, China-tantra, Jayadratha-yamala,
Munda-mala-tantra, and Bala-vilas); Maha china-tantra,
Rudra-yamala, Tara-tantra, Svatantra-tantra, and Nila-
sarasvati-tantra indicate Tibetan and Chinese origin of
some of the Indian cults. There are tantras (like Maha-
nirvana, Sakti-samgama, Munda-mala, Sat-karma and
Maha-chinacara) that recommend aggressive and erotic
measures, and there are those that insist on austerity (like
Kularpava, Parananda, and Sn“—krama).

The Tantra literature is thus not only vast in extent but
varied in scope and nature. It not only reflects the diversity
of outlooks and attitudes, but explains the multiplicity of
cults that prevail in our country. Its impact is evident in
all our religious behaviour and sectarian thinking. Even
Vedic orthodoxy is coloured to a great extent by the tantra
ideology. Tantra has drawn into its fold all the tribal
customs and folk culture in all its aspects, including arts
and crafts, economy and social organization. It holds the
key to understand aright the apparently incongruous but
eminently effective pattern that is called Hinduism.




APPENDIX II

The following excerpt from MRGENDRA-TANTRA
(Vidya-pada, chapter I entitled ‘upodghata-prakarana’)
illustrates how in the Agama texts the origin of the
particular Agama is traced. While all Saiva-agamas emerge
originally from Siva, the way a text is handed down
through a succession of teachers varies from Agama to
Agama. Mrgendra-tantra is affiliated to the Kamikagama
group, one of the most celebrated divisions of Saiva-
agama.

The excerpt reproduced here contains portions from
the commentary by Bhatta-Narayana-kantha, son of Bhatta-
Vidya-kantha of Ka$mir (between 10th or 11th century
A.D., according to the editor of Mrgendragama, ‘Institute
Francais D’ Indologie, Pondicherry, 1962, Sanskrit
Introduction’). The portions given here not only elucidate
the text but present very well the Agama viewpoint.

The origin of Mrgendra-tantra is described in the
commentary with reference to a legend. Once a powerful
and arrogant asura with two heads and four arms was
reigning supreme on earth. He was reciting the Vedas with
the mouth in one head, and drinking liquor with the mouth
in the other, thus causing an unholy mix-up (mukha-
dvayena vedadhyayana-surapana-$afkara-karinam). Indra,
who saw him was enraged at the sacrilegous act, and cut
off his heads with his Vajra. He suspected, however, that
this would bring on his own head the sin of having
murdered a Vedic scholar, and approached Visnu for
strategy to overcome it. Visnu bestowed upon him the
Narasimha-armour (kavacam) and advised him to perform
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penance in Uttara-kuru for a thousand years and please
Siva thereby. Indra did so, and Siva, pleased with his
devotion, taught him the Kamikagama. Because Visnu, in
the shape of Narasimha (viz. lion-man, Mrgendra, the king
of animals) listened to this teaching, the text was called
‘Mrgendragama. Indra communicated this agama to the
sages headed by Bharadvija, and the sage Harita learnt
it from Bharadvija. The present text is in the words of
the sage Harita as he told his disciples (sa punah $§va-
sisyebhyah praha). ;

The text given here belongs to the Saiva-siddhanta of
Kasmira. (cf. The Sri Mrgendra Tantra, ed. Madhusudan
Kaul, Ka$mira Series of Texts and Studies, Vol. 50, 1930).
It agrees in essence with the South Indian text published
by the Sivégama-Siddhﬁnta-paripélana Sangha of
Devakottai in 1928, along with the commentary known
as Dipika by Aghora-givﬁcérya.
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APPENDIX III

Here is an account of how the Vaisnava-agama
descended from Godhead to mankind. The excerpt is from
Sattvata-samhita (1st pariccheda), which has been regarded
as one of 'the three jewels' (ratna-traya) of the Pancaratra
division, the other two being Pauskara-samhita and
Jayakhya-sambhita.

The scene is laid in the Malaya mountains, where
dwelt the segeeees devoted to the worship of Visnu and
celestial beings like devas, gandharvas and vidyadharas.
Once Narada, the celebrated sage dear to Visnu, arrived
there is order to visit Rama (viz. Parasu-rama or
Sankarsana). Parasu-rama complemented him on the deep
and unswerving devotion which was described as sattvati-
bhakti, and directed him to instruct the sages residing
there about the practical discipline prevalent in the Sattvata
cult (sattvate Kriyamarge).

Accordingly Narada went to the herrmitage where the
sages were residing, and after receiving worship from
them, invited them to listen to the teaching which had
come down from Visnu to Sankarsana and from Sankarsana
to others in traditional succession (paramparyagatam).
When they expressed eagerness to listen, he said:

Long ago, when the Krta-age ended and the Treta-age
began, Visnu's complexion changed from white to slight
red. Sankarsana inquired of him the reason for this
transformation. Visnu explained that Krta was the age
when the good people abounded, but now the passionate
folk are large in number, and that in accordance with this
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his body-colour also underwent a change. Sankarsana then
wanted to know how this passion, which is the natural
characteristic of the times did not affect the devotes of
Visnu. Visnu answered that those who worshipped the
eternal and supreme Brahman in three ways were free

from the influence of passions.
When Sankarsana wanted to know what the three ways

were, Visnu proceeds to describe the three aspects, Para,
Vyuha and Vibhava, which constitute the characteristic

pancaratra doctrine.

foorreq o g Heparere |
witerar:  fagrradfaemerfutaan Qu

W hAte, TG THEIHETE: |
TATEAON  SAfAIEr ST | R
AT aETEen Wied od:  WRYEArso: |
JATTHESYTE, W™ =radril 311

| A UERdeT: WeheeTqeret i
JATHIE @ CEWRTE, aATeT ¥
HAE WA T weRan {r
qaTiE Wigaterem  SrHeSTgag st 4 )

uar § Wil YT Femetieniot
frsfa gt o widarn & wEmMN s
A Wiad feramml wgreRmefs @S
Taqeenl q o faumsior fEaeradnion
STHIEYIS ety e

U q gedw e frar enfieren aqien
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FretmeifaaTsg T weEeR g
UVIASTHH T AFTgSATEag Il ] 1
AETHReRIG]  aTdiepugaTi-aan|
AEREEaERdfgeaRrETtea: 1 o
gfaversues  fatafyrafase:
JATSATALRAT: T oot Tarast: 1| R 1
Tefd SR eINd ad g9l
STl AHITaoTeh a1 YUTIUgTerll § 1
TR TS qFREE e
T FardHrEE T fawen gmEmEi g3

Wafqy: We Wl o AshE grwmsml
SlsE Waame  ITRUTTRTZHHTTI ¥

Tq ASHA: WA IMHUITA WA

gy SATTHARTERER STl 4l

EEHATGRAT Jyague |
qHT He: |

TN ferua= R War Ttz R8N

ANTAUYE U= aEd Wehrv|
S 5Y;

ToElfgam efTT UNTeR  SIshaTuTanil 2ol

ARENTE - Ted:  SJurd fgem

RURLICER Cl 1 B e o il O TR PA L
FUERAIA AMd  SATEIAN STl
g wgwuun fawy wrenr famEamia 0
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fwftid 2@ uyarth @@ wufaudam)

TEEETT  WE Wi fRr o1

qE W HET UATHI HAeAeheagel o

IR I TS ARATEHI %1
g, HUUT IATA

HICEANTES: ehd HHUT AT T

AresTEata ARl AgWeRT Il fageaa: 1 :31
ot srTeTIaTe

frfaem geRor wWH w@T yvaa)

AgEfa ¥ Al (ETRETSsta gra il 31
HEHEUT 3T

wafafad gfe 3ud sSEreeom)

feard o wo=Tn emEfatEEREn %0
ot wrargaTer

TMEUAETE 8 HRE~ TSy

wea: WfTaTE @, HEarStERTETI [y 1)

WA, TS GateE T

A 79 SR id IO R8N

fafg @ =Ed wg F Sowwewen)

TR go  Faehior:|
TreRfd @ ag fafg dwed sfwmfama o
vaw: a3



REFERENCES AND NOTES

The general import of the word Agama is that
which helps one to understand things correctly and
comprehensively = 31 1 9% WA= TG d
ST ¥a:| (Pingald-mata) Some Classical defini-
tions of Agama are given below:
G Tog fag: wurtg fed @sy o=@ =
ANH I LA
whatever is definitely ascertained by ( Tantra-sastra)
trustworthy means of knowledge and whatever
contributes to our welfare here and hereafter is
Agama, the scriptural testimony of reliable authori-
ties (8ptanam $astram). The reliable authorities are
described in Jaya-mangala, as the persons who are
engaged in their own proper duties, who are free
from attachments and aversions, who entertain no
hostility for anyone, and who are honoured by the
good folk:
wWHEHUTIgEt A TEIgutaatTa: |
v gfem: afemrmar 3= | e
(Jaya-mangala)
iy Gfeya wed da Sgar qgreE)
s < WA QUySRumE =
VEHHAE d At |
TG @I afggae: |

(Sabda-kalpa-druma)
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The learned regard that book as Agama which is
distinguished by seven characteristics: (1) it deals
with creation and (2) dissolution of the world; (3)
it prescribes how gods are to be worshipped; (4)
it tells how rituals could be accomplished; (5) it
provides details of visualizations of mantras, (6) it
treats of the six magical practices, viz. pacification
of evil forces (§anti), attraction and subjugation
(vasikarana), arresting movement or speech
(starhbhana), causing ill-will between friends or
lovers (vidves$ana), driving the enemy out
(uccdtana), driving the enemy out (uccatana), and
killing (marana), and (7) the four methods of
contemplation.
(i) FATET § IT AGUEAHIE |
FANTG:  FEATE: FRIURTH  Faqil
(I$vara-sarhhita)
The four-told devotional procedures which are
resorted to with a sense of duty and with well-
known symbolic employments are Agamas.
(iv) 3N \u=Ig Tmafa el o ud
IMET whfua 3fa defaar fag:n
The word 'agama’ is derived from the root “gam”
meaning “to go”, “to tell” with the prefix “a” which
means "from all sides". The word therefore means
whatever comprehensively tells an individual abcut
what is proper and what is improper is Agama.

(v) SR GRIAT N TaaTa-ard: |
WETEI-Td  hIAENEySid T

(Purusottama-samhita)
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Agama teaches us about the right conduct, about
the nature of divine states and the manner of

obtaining them, about the glory of god and about
reality.

). s frEEEeh T oW friesh
Ui O AEea™  qeenHHed |

(Sabda-stoma-mahanidhi)
A variant reading is:

Ird Pragesn W ow FifsmE
AAFATGAITeATENTH:  TRehttaa: ||
. Matanga-paramesvara, Vidya-pada, 1st patala,
'upodghata-prakarana' verses 1-28.
Matanga was a sage who performed austerities on
the Kailasa mount in the Himalayan ranges. He was
greatly devoted to Siva:
REL I (B NGRS BRI Ot R
EIEHER CLBE G WW
Tyraem e fomTen  arreaTaafer: N
He played on the flute melodiously and full of

fervour to please Siva, and along with Parvati
appeared before him:

HAHEIA &l YR AT
Afaiferar 9of W g o e
qq@: W WIEETS: qreer |fedrt w3
W qUEYiaHE AT wETEAil
After Matanga duly worshipped him, Siva asked
him to choose a boon. Matanga thereupon sought for
the wisdom which would benefit all mankind and
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which would bestow the two-fold rewards (happi-
ness here and liberation hereafter, bhukti-mukti) to
devotees. This is the Agama, which is full of jewels
of factuality, which has wide connotation, which is
easy to comprehend and free from defects and
doubts. Matanga's words were:

FaGaisiA A9 e, e

UTEed I Uged  aelTaHiEe Jari

TR A TS AR IE R T

ffremetug shwgraRerRSTemT

e A for

faueeimafers wamaer wdifs @
Rauravagama, Vidyapada, st patala, ‘upodghata’
The text is in the form of a dialogue between Siva
and the sage Ruru. But the introductory chapter
mentions that several sages, Bhirgava, Angirasa,
Atreya, Paulastya and others approached Ruru and
requested him to enlighten them about the supreme
knowledge of Siva with all accessories:

W Prafaeraaatagrdtaem)
arTEERTEATyY  fatraaeeite T
The ‘Kriya-pada’ section of the text begins with
request addressed by Ruru to Siva on the Kailasa

mountain:

FHAMYTEE qaed e
wdelwfgargta d @€ # 9wt
(cf ‘mantroddhara-vidhi’)
Ajitagama (Kriya-pada) opens with a description of
the Mandara mountain, on which Siva, the lord of
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Uma, was seated. Visnu (Achyuta) approached him
with humility and requested him to reveal the detail
of the Ajita-tantra as he had heard it from the
primordial Siva:
R fes gt afterfeud
IAY Ayl WH WHfEYEoT
foarreg@t T geste SEiE
AT ATT ﬁg{m el

(Sﬁmat—pauskara)

Ryl ehemfyE e enfatrE)
T, AAHTGRTIANA:  TOTaTe: |
qar ATgeRTa: wreervn: q: emmrfy werwTdn: |
. Wi faftmmema s wgeeduE q)
T A & g =

(Bhisma-parva, 66th chap., Maha-bharata)
. Rigveda, 10, 71, 9

q T aremvea gvar s aadl

Sayana on above: falt: WO sfen o= Hfteremt
d=a fawrat Hdf<l of also Athrva-Veda, 10, 7,
42, 2 9% ot etc in the sense of loom; and
Panini, 5, 2, 70 mentions ‘tantraka’ as cloth recently
removed from loom.
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7. The root A signifies “to explain”; Isana-siva-guru-
deva-padhati has Tifq wmaie  &RONq)
8. Also Bhagavata, 1, 3, 8
9. Sabara on Jaimini-siitra, 11, 4, 1.
TAFhd AU TAT STEIUTA WA
Thd: USHa:
cf also Sankhayana-Srauta-siitra, 1, 16, 1 comm. qq
Herd SgAHIEI qq FEtgeEil
10. SRS GEATATC SUSITR T A (el
(Nyaya-bhasya)
Also Apastamba-$rauta-siitra, 1, 15, 1
ISR
1. udial ¥ a7 A o TR |
gfa == d=d qEEn aiReedi
cf also { Visnu-sambhit3)
aafa fagemgi aremeEramT T
AU W HEA T AT AN

(Kamikagama)
12. MR g e aqTiafard: |
AT IAGRMy . Tuadll
(Purusottama-sarhhita)
13. gfeyer wordl o aar qgreEm)
WEE O WA qReeRuEe 9l
Wﬁ'ﬂnﬂ# SE| W’*‘ﬁﬂmﬁﬁ:l
Twfieiged @nH  afggeen:
14. Kullika-bhatta quotes this from, Harita while com-
menting on Manusamhita, 2, 1:
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sifager fgfeen Sfget et =0
Bhagavata (11th skandha) adds a third line of tra-
dition, viz. 'the mixed’:
Afea wifer faur sfa ffaer =@
TaToTHfERTe  fafaer W wEeEa)
T fuar Temiar qeder e
e TR TEEW W FR T wHFEA
(Rudra-Yamala, 2,6,5)
T wTEEfE W R SnEafae
Ry gl @ wEior W swdll
(Kularnava-tantra, 12,45)
famr et T e Wroged  Rrawme
W W A TS SO T
(op. cit.)
TR T e s Feeaa
gireat i e Smgion waa
(Jfiana-sankalini-tantra)
FONURRT Wean: QIFTohell o
(Kularnava-tantra, 38)
T T E T W | AT, O S
o uw T gfa e
(Parananda-Siitra, 38)
HAMENR WHF SERa afes:|
AEYEEYERT | T T6: el
(q. Saivagama-paribhasa-maiijari)
AU TE: FHal AN wa TR
aeEye gfaeter aeferemmaster
arerd: wee: wr fafad Tewwwn
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rerEl arefyene AeEEte wqEe: |

ey wara aq @R e
(op. cit, 77-78)

TG TUTETAl  [ERTHEHA: ||
(Sarada-tilaka-tantra, 2, 142, 144)
16. &fa farsm S pEigE: |
A ATHATIN  YroerTAga all
(Jamadagni-smrti)
17. gt Agmgta g e
(Bhairava-damara)
18. 91T vITEATioT quam dlaster, fafaentt q
gfeefafasgit fret aw & amet
WHUTH UTSeTR o IHel arATg )
wd faenfv ==t Aemgift @t qu
(Kdrma-purana, 1,11, 272-3)
19.cf also Matta-Vilasa-prahasana and Yasastilaka
campii, where the Pasupata-Sivas are ridiculed.

T gu framaEteia

el EWTAAfArstghava au:|
AHiigemgyad W

draigeeg WA | fuereurion

Kaula-rahasya has this confession of the Pasanda-
Saivas:
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eEga-T: i wusy
3RUSYUl o g fuaa:
TATUTTE TSRt
qfed o Hiemd o o FqSW:0
interpolations to the Tantra was recognized even in
some of the Tantrik texts. For instance, we read in
Kularnava-tantra (2, 166)
sEd: hifeer ad fHeagtase:|
TWAGLAT Hoaa=<itd g faatsar: ||
21. 9T o gaEdw T fafgws s
(Kaka-candesvara-mata)
22. AEYEAYRIUNT  WTHISATOTERT
(ST YRIOTM TETN ATARIA 3T vl
T 4 vmwer faEn ar seagial
WA WIfARER ST e
FroSTiahg Uawsta vt waRmHll
(Sakti-sangama-tantra, Tara-khanda, 36, 24, and 35)
23. Tqdel e yaueTeyH:
TS AT FRIunEiaieAdil
(Kularnava-tantra, 2, 17)
Tehd: Hehell oW J@crdaded:|
U weeye @t G
(op. cit.,, 2, 11)
24, 4fger wETOTAT § T AfgwartAce
At dvaygmon watw A g A
(g. In Séivégama-paribhés’é-maﬁjarl, 3, 155)

25. a9 Tafad Wad swd AeHrEHl
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hae REA=Rg avE dmE Jadl
afeh: Rramerg oo wead wem)
oot Afgshdsed = WA
qo g rEsereTe e
(Amsumadbhedagama, 1, 75, 7)
IH HeAW waTed e W)
Ferel:  JLEvEEHEETHTe
26. AEHeRTIR AW der BRta e
Aeded UToeRTE Hige dfeharaardll
(S’ri-pras'na—samhité, 2, 38)

27. Wigar YTHTEATar  AETE=T iR
ToamEat fgen  AmefeseagfaenTi
adl: weRfau: UXreRedvel WA
AMMTEEAERST AR a9iari
ITAgA TSy gTed ST |
A groRaeTa wgsn fgmE au
AT e favien o wwfream
Afaforegg= TR wfaaerani
warstr gfgmemeen fgam @)
T GIORE-eEy ST Haa
TEIAERE W Giear faweman

(Ahlrbudhnya samhita, 1, 68-73)
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TEHEUT FAUMYT USATHYS  Jra-awe)|
(Matanpa-parame$vara-tantra,
vidya-pada, 1, 30,-33)

m.mqqaﬁm ﬁ:?rrqmrﬁtmu

(Rauravagama, vidya-pada, 3, 15-20)
30. IqTE:  WTESRyE eee fgfast w@q
HIEIUET:  AHTRISEH FET Jaql
UM FUIUTR  Ehal AT EAT G|
Tehreh! faerer® SdE: | w@eEm
(Saivagama-paribkasi-mafijari, 2, 113-115)

3]. HHAFAEAATF U9 AR =
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JFYATYA SAMEATT ST HAUTTeaTH|
3 USUYRRISE JTER:  Wehlfdd: ||
(Siva-dharmottara, 3, 12-15)
32. TEATAr Aot WA GiEGista UEiEral

UdE WiHeh: Hdiq w@a wq afatrestan
(Pingala-mata, q. by comm. on.
Sarada-tilaka-tantra)

33.7% AT Uehded:|
(Sﬁ-netra—tantra, 16, 30)
R HEUCTEn gW W9 a9l
~ (op. cit. 16, 36)
34. 3 o wnd w fgfasd fyragsem)
(Acintyagama, 29, 2)
agra: duaeaw  fyrarsitatisham)
siiue wefgerst TRt Ufaad
weft fgfasd wiammmnd = e
wigen fufafed a1 stewd semraq
dfagar et sremdHETET
wdaifedtar see a wwERe)
(Suprabhedigama, 1, 8, 2-3 and 14)
rgreTtafy wed  Yiwgfameden)
e wrdfaee fgfasl @ weifaasn

(Kamikagama, 1, 4, 1-2)

Wil e weaeray, wrdeRn)

(Ananda-sarhhita, 3, 25)
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T TEUT ew foedt ar wafueeniaen)
I YR @R Eee ga:
(Karmikagama, op. cit)

Td o e foed waftse wEmTE

gfures  WoUsH i EE Taql

wauTERgneta amrfey fagiea:)

s fafirn faem giat gifim)

TWEEAfsI o Uiewr SvaRTiee

aq uY WErEAd AT weril
(Karanagama, 1, 30, 10-18)

QYRS &1 el Udd wg dm

IR = HERA

WA daEuTE feeIE e

o tenfua fasd udae s

IR ST aE g5

e fagead Ty

(op. cit)

e W frafatg e

arfieR: weaq e fgsimm:n
gl fam & § S s@on qEm

T WEEN T AW g URrE TRt

afy W e, T e e

qyad 4 frd faur st =S|
HUHTA@AA  9ii-d g, TRestEell
Fradiantufres fafara dimm:
Fragayews T T W)

(Karanagama, op. cit.)
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Trafauor =dea emamed = wreERW)
fauatmdvava yEwee g e
e wEw Ay wrdwH

(Amsumadbheda, 3, 4)
Frafirea aq W seor e
gfrarfeaamon - sEm 9 adwH
(Ajitagama, 20th patala, 8)
RIGELE R R i R R
areetael dremErd g awedwH)
nfesam wdemaranef o wrdwHN
(q. from Rauravagama in
Varnasrama-candrika)

36. e o und w auw fgfad wgam)

A TwOT T T foreT e
T a9 9w gfute wafvselsy |l
S o Uiawrn @1 "ueer femenstr am
TS A T AT wagendusm)
Rrafaem wemye fasar amonfefaste am
e g @ we e wrRsfr e
qEfeay WY TAme ARl
TEISIey WelT Ty sgsatai

TR a1 ASheddl ASiTueE] Al
YA Fai I foRud Teresiy
Aqrdtafd Wvh o= el ||

(Ajitigama, 20, 1-7)

37.99 fgfasd wivramand o1 wrede)

forerg eOTEt g SifaRERTer

(Rauravagama, kriya-pada, 59, 3)
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38. Afqer Viafrdw =@ fe fgfasd wam
- Safttemi wderuetaTe S
Rredtgmue g StememT
ERCCIRIE SR L R EreEaniG (]

(Matanga-paramesvara,
carya-pada 52, 17-18)

wg wrdfaege ger w fgfasm w@qu
(Karanagama, purva 30, 44-45)
41. gemd v gead ywn w0 fgfaam w&am
gead vtwagw qaad @aw fag:
(Suprabheda, 61)
42. yrpahaeamsmend  fifaer swam)
WG o vhwRd dae wnRwEgE)
drafeesud< fasi afa weifaaq
(Suksmagama, 40, 4-5)
43. 95 Taem = daton gew @ fifaer w@e)
T B veren fasn Freleweraen
wehtott YL e Frferenem
(Ajitagama, 20, 19)
uE e = wat gwr = fifaer wam
G @WEge e fast wrgsehstr e
Hentort wsenget wwdstr frer wamy
(Saivagama-paribhasi-maiijari, 3, 186-187)
44.qw fgfaed s womre] S wem
rrfs fermmy wenfud aerede)
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45.

46

S geEtae oemd q fagiea:
wag oy o ey Rregeem
Tt g A wrfreer Prueesin
(op. cit., 2, 63-65)

R W ua fyfaat fremfre
WreR wfud fosm S difee fagiu
TTEEHES ek eRd wae)
TeTNfesIgd WAl AaEad waaril

(Mukutagama, kriya-pada, 2, 295)
gy wgels gerffagfieam)
AT quTgEe W At fefeast
TS Y TG aaar Jadq|
AT F{EWIEE TS 9TEta A
HAAUSAHUSIE  Fohamaraae:|
1 1 T O R A e o £ A s L e Ee
AT TeReS |a  TWHIETAHSSTHT|
TR QEETEETeT: ||
e = foRar @@ ggAmeiERRoT)
FET QAR TSR EATaE: |

‘ (Padama-sammhita)
far wasd aqfefod cearremTiaEsT|
TP AR TUT, Hehagradll

‘ (Sarada-tilaka, comm. 2, 14, 3)

T 9 a@d gfagmites  fammn

Wb aauErar feraran wen T

W AR FAT U AR |
FuaTERoTEE fag wfa o g
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wr forem o= eur wdenm a9 vIERa:)
AR FAT oY HOAON T I N
(Saivagama-paribhasa-marfjari, 1, 7-11)
JTSENIE UfaesT< e ur S|
YT O haed oWt fameafan
(op. cit., 1, 13)

(Paramesvara-samhita)
48. fqa= fatiem =isd: Wig@sT ql
AR faae arfaswem
T T FAE A AT T g
IqT v g awdd  faemeann
gurfatiaa: wd afe @ e
auTfaied: awhed Aadl H{HgIE
el UETRd VawRAITERI =«
foeg o TRer" A g e aResm
durer dfgd 99 SraarerntaRify aq
(Matanga-Paramesvara,
carya-pada, 52, 107-111)
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