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PREFACE

Rituals constitute the essential detail of all cultural life,
and especially so in social and religious fields. Itis not
possible oftentimes to distinguish between social and
religious areas. Temple, for instance, is a complex institu-
tion involving both religious and social aspects almost in
equal measure. And naturally the rituals that dominate the
temple are socio-religious in their import.

Here is an attempt to consider temple-rituals in this
context. Prescriptions found in the Agama texts provide
the framework for the festivals and rituals as they are con-
ducted now, but social idioms of the region in which the
temple is situated also play an enormous role. The signifi-
cance of this dual nature of the temple-rituals is sought to
be highlighted in this book.

More important than the actual ritual is the symbolism
thereof. It is this symbolism that operates as the thread of
continuity between generations and as the web in which
the entire community is enclosed. This detail is also dealt
with here.

| am grateful to Sri G. K. Ananthram, the Publisher, for
enabling me to write this book, as others in the Series, by
his manifold goodness and help in various ways.

S. K. Ramachandra Rao
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THE TEMPLE RITUALS

i
WORSHIP IN TEMPLES

The temple is distinguished from a household shrine not
only in its structure and organization but also in its rituals
and forms of worship. The worship manuals known as
‘agamas’ lay down procedural details for worship in a
teTﬁEle, while worship in the household shrine is largely
ruled by family traditions and customs.

Worship in the household shrine is by necessity a simple
ritual of comparatively short duration, conducted mostly but
once a day (in the morning at no fixed time). Generally, the
head of the family or some older member of the household
would attend to.it; and he does it not only for himself but
on behalf of all the members of the household. Actual
participation in the worship, however, is not obligatory for
the other members. Even when the ritual tends to be
elaborate, there would be little of ostentation and less of
formality.

Worship in a temple is characteristically elaborate, and
is conducted three, five or six times during twenty-four
hours. In many of the more famous temples, worship rituals
are almost continuous during the day and stretch far into
the night. And the ritual sequences are meant to attract




2 The Temple Rituals

and impress crowds of devotees. The priests who officiate
in temples carry out the worship not for their own sake but
for the sake of the public, the state and for the welfare of
all humanity (so at least the scriptures say). In fact, the
priest employed in a temple is expected to finish his own
household worship before he comes to the temple.

Worship in the household shrine is largely guided by
family traditions and customs rather than by set rules,
although there tends to be some uniformity in the rituals
owing to belongingness to religious groups. But the
worship-manuals known as ‘dgamas’ describe procedural
details for worship in a temple both elaborately and with
precision. They have done it so consistently and for so
long that worship in the temples has acquired considerable
uniformity desgite sectarian affiliations (like S’;iiya. 8-
Vaishnava, and Sakta). :

While it is true that temples in the South differ from the
temples in the North both with regard to their structures
and to their ritual details, closer inquiry would reveal that
these differences are more apparent than real, more super=
ficial than deep. It may appear at first glance that the hold
of the ‘agamas’ is stronger in South Indian temples than in
their North Indian counterparts, but among the more cele-
brated temples in the North (like Varanasi, Dwaraka, Puri-
Jagannath, Kamakhya, Badari, etc.), "agamas’ do play a very
significant role in the worship procedures. But the "Agamas’
of the North Indian temples have not been either as nume-
rous or as widely familiar as the ‘agamas’ in the South.
When, however, the two classes of the ‘agamas’ are
compared, they will be found to contain prescriptions which

are very similar and symbolism derived from a common
source.
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of accommodation and so on. But they are the true wor-
shippers. and the priest only officiates on their behalf.

The public character of worship in the temple is empha-
sized by the numerous processions and festivals involving
the participation directly of the whole community. The
‘agamas’ prescribe large number of festivals which are to be
conducted in the temple for the benefit of the people resid-
ing in that locality, for the welfare of the state in which the
temple is situated, and for the good of the entire mankind.
At the end of each festival, a formai blessing is invariably
invoked on the community, the administration and humanity.
The most important among these festivals is the ‘rathotsava’
or the ‘car-festival’, when the deity, normally worshipped
within the temple, is taken out and made to go round the
town, so that all the people (even those who are otherwise
disabled) have an opportunity of viewing and worshipping.

Such festivals are, for obvious reasons, excluded from
household worship. The images worshipped are never
taken out of the shrine-room, nor displayed to visitors. And
the occasions for festivals in a household are much fewer
than in a temple. Free and sumptuous feeding of all the
participating devotees is @ necessary feature of a temple
festival, and to facilitate this the more important temples
will have adequate financial resources. Such practices are
obviously impossible in a household. Thus, the family
members are the only participants in household worship,
even when a festival is being celebrated.

The temple, even the modest one, is basically an organi-
zation. It is structurally designed to accommodate large or
small gatherinus of devotees on cccasions, and also to
house the images, vessels, vehicles, clothes, adornments

-
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Worship in Temples 7

and other material required for festivals and processions.
Functionally it involves the services of several people.
Besides the priest or priests, a temple of some means would
have assistants for the priest, staff to clean the premises,
personnel for looking after several details of a festival,
guards and watchmen. Occasional, voluntary and free
service of devotees is also availed of. Thus a temple is a
social and economic organization, apart from being a
religious institution.

The worship in a temple is, therefore, multi-dimensional.
It is not so much spiritual as religious, and religious pheno-
mena are a complex of social, economic, recreational and
educational processes. A temple in its intent comprehends
all these aspects. Activities in the temple, especially during
festivals, represent a mosaic of the individual’s life within
the community. The history of the celebrated temples (like
the one at Tirumalai, or the one in Chidambaram, or the one
in Puri-Jagannath) illustrates how important the temple is
in the evolution of the ethos of populations through
dynastic successions. The interest shown by kings, chief-
tains, officers and the wealthy folk in the culture of temples
has always been remarkable, and records suggest that the
interest was not always religious, much less spiritual.

Another particular also merits mention in this context.
The priests officiating in the temple tend to form a class of
their own, quite distinct from others belonging to the
priestly profession such as the purohits (or those who
officiate in special religious events like the marriage, investi-
ture, funerary rites, obsequies, sacramental rituals and so
on), vaidiks (or those who visit households and assist in
the worship rituals daily or occasionally), and pandits (or
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learned brahmins who teach scriptural texts, or give public
discourses on religious subjects). The temple-priests
usually belong to the priestly families who have served in
the temple for generations. They have their own especial
initiations (diksha), and their training involves an acquaint-
ance with the ‘'agamas’ of particular sectarian persuations.
It is these that quy them to conduct worship in temples,
for the other priestly brahmins do not undergo the special
initiation, nor acquire a knowledge of the ‘agamas’.

In fact, the more learned and conservative among
brahmins consider worship in a temple not suitable fora
truly religious person who is evolived. For one thing,
idolatry itself is the lowest form of worship, prescribed in
the texts only for a person of ordinary equipment and incli-
nation. For another, carrying on worship in public smacks
of exhibitionism ; the display of religious fervour in public
is denounced in the scriptures as vulgar. For still another,
warship which involves remuneration or recompense is in
reality a business transaction, and fails to bring about
spiritual benefits. For yet another, all acts of worship can
only be personal; scriptures do not commend collective
worship.

Thus there is a prejudice among the orthodox against
temple-priests, in fact against all professional priests.
Manu denounces even a learned brahmin who teaches sacred
texts and gets payed for it as a ‘hireling’ (bhrtakadhyapaka).
This prejudice has resulted in relatively” well-defined,
closed, endogamous, and distinct classes of temple-priests
of Saiva, Vaishnava and Sakta persuations. They have been
for generations custodians of the scriptural lore concerning
worship in temples. And they have been responsible for the
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temple-culture that has prevailed in the country since the
early centuries of the Christian era.

The arguments of the orthodox against temples and
worship of images in them are not unknown to the authors
or compilers of the worship-manuals (‘agamas’). They
concede that the best form of worship is co;l-t_é'rﬁplation on
the invisible God as the inner-controller (antaryamin)
abiding in ones own heart (' munindm hrdi daivatam’) ; and
they are aware that it is only peopie with little intelligence
that see God in an icon (‘pratima svalpa-buddhinam® ). This
opinion is quoted in the Smrtiascribed to the great Apararka.

While this is so, the ‘dgama’ texts point out that it is
exceedingly difficult, if not 1mpossible, for one to contem-
plate on the divinity without conceptualizing a form (‘na cha
ripam wna devo dhyatum kenapl sakyate Vishnu- sam"ma,
2510 ‘It is in the very nature of mind to conjure up
images. If the mind is forbidden to do this, it may lapse
into drowsiness cr get withered up. Mind has necessarily
to be employed in worship, and therefore one finds an
image of God a great advantage. Another text (Parama-
samh;ta 3, 5-10) suggests that a human form for God is
very helpful for the devotee to meditate on the divine attri-
butes. to offer prayers, to approach with love and devotion.

It is therefore that the temples contain images of God
in human form, excepting the Siva shrines where the image
in the sanctum is a /ingam (but the processional images
even there will be in human form). It was usual in the
medieval times for pious kings and chieftains to build
temples, and the underlying idea was that God was the
overlord even of the kings. If the king ruled over a region
or territory, God rules over the entire world, nay over all
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the worlds that be. The God in the temple reminded the
devotee of the king in his palace. The old Sanskrit expres-
sion for the temple, ‘pﬁsada', means also a palace.

Thus all honour that was due to an earthly king was
considered due on a more magnificent scale to the God,
who is the king of kings and before whom even the kings
bow their heads. All earthly kings derive their glory from
Kubera-Vaisravana who is addressed as the ‘overlord of the
lords" (maharajadhiraja) and who bestows wealth and

--""'"—'—F——- "
power on mortals ; and this Kubera attends on God. Thus,
worship in a temple tends to incorporate customs and
formalities of a typical royal court.

O




]
RITUAL REQUIREMENTS

Worship in a temple is a complex of ceremonies which
are essentially religious in significance and of events which
are essentially social in impaort. The former pertain to the
rituals meant to preserve the spiritual power of the image
in the sanctum and to promote the sanctity of the shrine.
The latter, however, are the means of attracting thesdevo-
tees and of improving the image of the temple in the eyes
of the people. The former may be described as ’rituals’
(karmarcha), while the latter are the ‘festivals’ (utsava).

There will be procedures to be carried out, inside the
sanctum or outside it, every day by the priests at the
appointed hours in complete or partial seclusion. They are
not meant for public view, nor do they involve participation
by the lay devotees. These activities, being in the nature of
rites, must necessarily be carried out, and in precisely the
manner prescribed in the manuals. The ‘agama’ texts contain
the prescriptions in minute detail, and a thorough acquaint-
ance with these prescriptions is one of the major qualifica-
tions for a priest. And these are activities which only a
priest can perform, by virtue of the initiation that he would
have received.

These activities include the preparations for the day's
wotship, like cleaning the enclosure, cleaning of the vessels
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for use in worship, removal of the old flowers from the
image in the sanctum, collection of fresh water for the day’s
rituals, gathering of flowers for decorating the image and
trimming the oil-lamps in and around the sanctum. These
are not necessarily carried out by the priest himself, unless
he has no assistants or the temple has no provision for
attenders (paricharaka). They are not rites proper, and so
do not requirgTnitiation. But in temples where the rule of
custom is old and strong, no one other than the qualified
priest is allowed to enter the sanctum or touch the image,
and therefore much of these preparatory services falls to his
lot.

Water for use inside the sanctum has to be ritualistically
pure, and can be collected only by the priest when he is
ready for the day’s service. Flowers, fruits and other
materials required for daily worship may be brought by
others, but they need to be sanctified before being taken
inside the sanctum. It is only the priest that can so sanctify
them. He does it by sprinkling water on them, and this
water must have been previously sanctified by him, having
been collected by himself.

Scriptural texts insist that water for use in worship must
be collected from a running stream, a spring, a natural lake
ora pond, or a well exposed to sunlight and fresh air. It was
customary in the olden days to select the site for building
a temple in close proximity to a natural and perennial source
of water. It is usual to find in old temples a natural or
artificial pond, called ‘pushkarini’, which will not only
provide water for various services in the temple but will
facilitate the festival called ‘jala-keli’ (or ‘nir-attam’ in
Tamil) or "teppotsava’. ’
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The use of water in a temple is manifold and much. And
water for rituals needs to be freshly collected every morning.
Generally, the use of water with reference to the image in
the sanctum is four-fold : (1) water offered to the image
for washing the feet (padya), (2) water offered for sipping
or rinsing the mouth (achamana) ; (3) water offered as obla-
tion (arghya) ; and (4)#\."vaterforbathing the image (snana).
Scriptural texts insist that water used for different fuhctions
must be differently got up. The water for washing the feet
is mixed with four substances, wv/iz., khus khus (u__é_i_ga),
sandal-wood pieces (chandana), blades of durva-grass and
white-mustard (siddha). Water for sipping Ts mixed with
six articles, viz., cardamom (ej) cloves (/favanga), camphor
(karpiira), the fruit called jambi, jasmine (]au) and the
fruit called priyangu. Water for oblation must have eight
substances put in it: gingelly (tifa), rice (vnh:), tips of
the kusa -grass, milk, wheat, winnowed grains (tandula),
mustard (sarshapa), and water from the conch. g

Water for ceremonial bath is elaborately prepared with
numerous herbs, spices, flowers, grains and unguents. The
bath is also given by a herbal decoction (kashaya) made by
the barks of seven trees: palasa, udumhFé}a, asvattha,
madhuka, plaksha, patala and jambi. Water from the
tender cocoanut (nahkera) is also employed. A preparation
known as ‘panchamrta’, consisting of an amalgum of fruits
like plantains—and mangoes mixed with five substances
(milk, curds, clarified butter, honey and sugar), is used for
administering a bath on festive occasions.

Purificatory bath is conducted with the mixture of five
products of cow (panchagavya) : clarified butter (ghrta,
representing Rudra, and regarded as most adorable), curds
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(dadhi, representing Soma and productive of progeny), milk
(ksmra representing Sukra, and helpful in eliminating
enemles) cow’s urine (ga mitra, representing Nata and
productive of prosperity) and cow’s refuse (go maya,
representing Arka or Sun, and beneficial in warding off
diseases). This bath is given on astrologically significant
days (like ayana, vishuva), or during solar or lunar eclipse,
or during any auspicious occasion. There is a standard
method of preparing this concoction : the cow’s refuse is
first mixed with cow’s urine, and then this is put in clarified
butter, which in turn is mixed with curds, and finally the
whole is put into milk.

It is usual in the temples to keep five large vessels to
contain water for the above mentioned purposes, arranged
on a large circular plate made of gold, silver or copper,
standing on a tripod. The water for oblation (arghya) is
placed on the South-East corner, the water for washing the
feet (padys) on the South-West, the water for sipping
(achamaniya) on the North-West, and the water for bath
(sn_a;iya) on the North-East. In the centre is kept the vessel
coﬁtaining water for general purposes (sarvartha-toya).
This will contain only afew tulasi leaves, some flowers,
gingelly seeds and sandal paste.

The tripod (wooden) on which these vessels are kept, is
placed in front of the image in the sanctum, close to where
the priest sits and offers worship. There are also prescrip-
tions about the seat and posture used by the priest while
worshipping and what direction he should face while sitting.
An wooden plank (darvasana) is said to be the best seat,
for it is conducive to prosperity. Sitting on a piece of cloth
spread on the floor is health-giving; woollen blanket used
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as a seat removes sorrow; and sitting on the deer-skin
facilities the obtainment of wisdom (Amsu maty- agan'a)
According to Karanagama the best posture fora worshlpper
is to squat so that t the knees and the tips of the feet are
close together, and to focus the vision slightly on the tip of
the nose. This is known as ruchirésana described as
‘beneficial in all worship’ (‘sarva- pula hita').

Among the other articles necéssary for worship, conch
(samkha), bell (ghanta) and utensils for waving lights
before the image (arat/ or aratrika) are important. The conch
is used in bathing the image, and for sanctifying the articles
of worship as well as the worshipper himself. Legends
describe that the ancestral conch emerged from the ocean
of milk when it was churned by the gods and demons for
the sake of ambrosia, and that it was adored by all the gods
and received by the hand of Vishnu. Called ‘Pancha-janya’,
it is said to be a divinity ints own right. Sun and Moon
are said to reside in it; Varuna, the god of waters, is said
to abide in the middle portion ; Prajapati, the first born and
the progenitor of all beings in its tail portion: and the twin
river-goddesses Ganga and Sarasvati in its front portion.

Vlshnu himself is said to be represented in conch.

Conches are called in Sanskrit ‘sankha’, which expres-
sion signifies elimination of all misfortune (‘$amyati
asubham asmad iti’). Hence they are auspicious. Conches
are blown on festive occasions, and no ritual can dispense
with it. Conches occur in many sizes and shapes and are
classified into many types. There are ‘male’ conches (having
the tail-portion and the head-portion equal), ‘female’
conches (with the head-portion thick), and ‘hermophrodite’
conches (with the tail-portion thick). They are also grouped
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into brahmin, kshatriya, vaiéya and siidra varisties. But the
most significant is the grouping into ‘left-inclining’ (vama-
varta) and the ‘right-inclining’ (dakshinavarta). The Tatter
are regarded as Very valuable and sacred. The ‘superior’
conches are said to be got from the river Tamraparni,
while the ‘ordinary’ ones from the river ngga, and the
“inferior’ ones from the river Nar_rpﬁga. Conches are held so
sacred that they are never placed on the floor, but always
on a special stand meant for it. The conch is worshipped
before the worship for the image begins and also after the
worship is over-

The bell (ghantd) is an other indispensable article in
ritualistic worship. 'tis sounded even before the actual
worship commences, in order to invite the gods to assemble
and drive away the evil forces. The sound from a good bell
is uninterrupted, reverberating, deep and sonorous. There
are bells specially made which will produce the long strains
of the sound ‘Om’. The ringing of the bell accompanies
several worship-sequences, such as waving of the light
(arati), administering the ceremonial bath (snana or abhi-
sheka), and the offering of food (naivedya). The body of
the bell is said to represent the divinity of time, viz.,
Ananta, and the ‘tongue’ the goddess of speech, Sarasvati;
the handle signifies the vital principle (p(%}}}f-é'afﬁ) in the
form of Hanuman, Garuda, Nandi or Chakra. The bell with-
out a handle in one of these forms is forbidden to be used
in rituals, as it would bring about misfortune.

Waving of light before the image is a ritual known as
‘dipa’, ‘nirajana’, "arati’ or ‘aratrika’. It is done towards
the close of the worship sequences. For this purpose either
camphor (karpiira) is used or a set of three, five or seven




Bell used in worship of Vaishnavite deities. Hanuman is represented
on the handle
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cotton wicks dipped in clarified butter (ghee) or in oil. The
worshipper who waves the light during worship as also the
devotee who witnesses this procedure will be said to
conquer the dark worlds (viz., ignorance) and burn up all
evil done in this life Even if the ritual of worship has been
deficient owing to some lapse concerning the mantras used
or some sequence in the procedure, it is said to be made
good by the waving of lights (Skz}gpﬁ?-pciiagg). The waving
of the light is accompanied by the ringing of the bell
(ghanta) blowing of the conch (sankha) or beating of a
flat metallic instrument known as ‘jaya- ghanta Hymns of
praise are also recited while this is done.

This ritual tends to assume considerable importance, as
it is always done before the gathering of devotees. Itis
considered meritorious for the lay folk to participate in this
ritual sequence. And therefore the ritual is elaborately gone
through. Several rounds of waving the lights are resorted
to. And different kinds of implements made in silver or
bell-metal are used for this purpose, in order to enhance the
effect and make the occasion very impressive. Among such
implements are those that are shaped like a water-pot
(kumbha), a tortoise (kurma), a serpent with seven hoods
(naga), oratower with the wick-containers arranged in a
tapering manner (gopura). Commonly, however, a large
round plate is used for the purpose ; sometimes a small plate
with a long and ornamental handle is used.

Flowers constitute an important article of worship. The
image in the sanctum is decorated with garlands of flowers,
and flowers (unstrewn) are required for several sequences
in the worship. The texts contain prescriptions about the
flowers that may be used in rituals. In general, flowers with
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strong odour or without fragrance at all; the flowers that
are still unblossomed or have become old, flowers that are
bitten by insects or otherwise mutilated, and flowers that
have been kept unused for a day are avoided. Flowers
grown in a garden (drama) are considered the best ; flowers
collected from a forest (vana) rank next, and flowers
bought (vikrita) are regarded as inferior.

Flowers are classified with regard to their colour, frag-
rance, shape and origin. A three-fold classification is men-
tioned in the texts : (1) the Sd_HVIka (or the ‘superior’)
variety includes flowers like svetarka (white calotropis),
nandyavarta drona (Leucaslmlfolla) sveta- padma (white
Iotus) ]dl'! (jasm:ne) mandara (coral tree, Erythrina Indica),
malati (Jasmlnum Grandlf!orum) punnaga (Rottleria Tinc-
toria), kurava, $ata-patriki (Anethum sowa, a kind of rose)
etc. ; the ‘rajasa’ (or middling) variety consists of flowers
like brhati (solanurn), dhattiira (white thorn-apple, Datura
alba), raktotpala (red lotus), palasa (Butea Frondosa),
patala (trumpet flowers) etc.; the ‘tamasa’ (or inferior’)
variety includes flowers that must not be used in daily
rituals (varjjita), like the blossom of the cotton plant
(kirpasa), Pandanua odoratissimus (ketaki), Saccharum
spon”taheum (kisa. a variety of grass), china rose (japa),
a variety of lotus (sri-parni, Gmelina Arborea), Terminalia
Bellerica (vibhitaka) and Pentapetes Phoeniciea (bandhiika).
The last mentioned variety, while forbidden in the'daily
rituals, may however be used on festive occasions, as for
instance in decorating the image that is carried about in
procession. Along with flowers, some leaves are also used
in worship. like the tu/asi (basil), the bilva (bel) and the
dirya grass.
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According to Suprabhedagama, in decorating an image
for worship, one part must be covered with flowers, one
part with cotton or silk apparel, two parts with jewels and
other ornaments, and one part must be left clear for worship
(pujabhaga). It is usual for colourful garlands to be hung
round the neck of the deity, reaching the ankles. Unstrewn
flowers are placed at the feet of the deity, the ritual being
called ‘pushpanyjsa’.

Aromatic incense is also burnt during worship. Itis
usually a preparation of the exudation of the tree known as
Amyris Agallochum (guggula) mixed with clarified butter.
The best quality of it, however, is said to contain one part
of agaru (Agallochum), two parts of niryasa (fragrant gum
resin), and three parts of chandana (saﬁHé’l paste), all well
kneaded with camphor (karpira) and honey (madhu).
Offering incense precedes the waving of light, and hence
the two offerings are often together called ‘dhiipa- dlpa ;
before the food-offerings (naivedya) are made.

Different kinds of seats (asana). for the image are pres-
cribed to be employed in different sequences of the ritual.
Usually five are employed : an octogonal seat called
yogasana for inviting the deity for worship (avahana), a
quare seat called simhasana for giving bath (snana), a
circular seat called mahapadma for actual worship (archana),
an hectagonal seat called vimal/a for offering food (naivedya
or bhojana), and a triangular seat called anantiasana for
relaxation or recreation (vinoda). Details of the pentad
(panchasana) are given in texts like Chandra-jnanagama and
Suprabhedigama. The former work also provides the infor-
mation about the symbolic significance of the five seats:
the five asanas represent the five primary elements, fire
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{agni), water (apah) air (vayu) akasa and earth (prthNI)
respectively.

After food is offered to the deity (naivedya), it is custo-
_mary to] ‘present tarmfn.lla*j consisting ofjsome betel leaves
(naga -valli-dala), Tareca-nut (pugl phala), mixed with some
camphor- powder (karpura) and spices for aroma and
fragrance. Even when no prepared food (consisting of the
ffour varieties of food, viz., bhakshya, bhojya, choshya and
pamya) is available for offering, the [tambil/a is offered
a!b‘ng with a cocoanut and some fruits (plantains, mango
etc.). This would ,be an adequate substitute for the food-
offering (naivedya).

In temples where the Vedic influence prevails, fire obla-
tions (havis) are offered daily in the morning or at noon.
It is usual tolhave a separate enclosure for this ritual known
.as homa or agni karya, ,This enclosure may contain a formal
platform (ved/ or sthandila) or a fire-pit (homa-kunda), or
may have a mobile metallic fire-container (chu//a). The
temple may also have a supply of all the implements (like
the sruva and sruk) that are required for the ritual, as well
as the vessels to contain the articles for {oblation (ahuti-
dravya). However, priests tend to content{themselves with
carrying out the most essential details of the ritual, which
has now become incidental and routine, if indeed it is
performed at all. It must be borne in mind that this ritual
bears no natural, nor necessary, relevance to the worship
rituals that are conducted in a temple.

After food is ceremonially offered to the main image in
the sanctum, portions of food are laid on the altar (bali-
pitha) and on several spots around the sanctum, in order to
ﬁropitiate the attendant-divinities (parivara-devata). Food is




Fire oblations being offered in a temple
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also offered to the ‘door-keepers’ (dvare pala) In temples
which are affluent, this usually assumes the character of a
procession, where some priests along with the bali-icon

Ritual laddle

(bali-bera, a representative of the main image in the sanc-
tum) go about the temple premises, to the accompaniment

of music (ndgasvaram pipe and drums) and ringing of the
bells. i




1}
DAILY RITUAL

The word piija (meaning ‘worship’) signifies the fulfil-
ment of the pr&Scribed rituals (' piryante sarva- karmanl ) and
the obtainment of the knowledge of the divine (‘jayate
jianam atmani’) (Karanigama). Thus the rituals constitute
the necessé_ry part of worship. This aspect is emphasized
in words synonymous with pUJd, viz. saparya, archi,
varivasya, pa%ryd and upusana (Amara-kosha, 2, = 34).
THe several rituals that constitute the worship are called
'upacharas’ or services.

There are as many as sixty-four ‘upacharas’ listed in
texts like Tantra- sara and Siddha- yamafa But in actual
practice not more than eighteen are recogmzed And it is
usual to offer only sixteen upacharas ; hence the popular
expression ‘shodashopachara ptuja’. They are fashioned
after the details of the customary reverence shown to an
honoured guest. They are: (1) seating (asana), (2) wel-
coming (svagata), (3) offering water to wash the feet
(padya), (mffering water to wash the hands (arghya),
(5) offering water to sip and rinse the mouth (achamana),
(6) providing a bath (sniana), (7) offering fresh clothes and
decorations (vasana-bhiishane), (8) offering a fresh sacred
thread (yajnopavita), (é) offering aromatic substances like
sandal paste (gandha), (10) offering flowers (pushpa),
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(11) burning incense (dhipa), (12) waving lights, (dipa),
(13) offering four kinds of food (naivedya), (14) offering
rambula (betel leaves, areca nut, camphor and spices),
(15) prostrations (namaskara), along with circumambula-
tions (pradakshina), and (16) send-off (visarfana).

If the worship has to be brief, only five upacharas are
gone through (pafichopachira) : (1) inviting (avahana),
(2) seating (sthapana) (3) establishing communion
(sannidhikarana), (4) worship (piijana), including offering
water for the feet (padya) offering sandal paste (gandha),
offering flowers (pushpa) burning incense (dhipa), waving
lights (dipa) and offering food (naivedya), and (5) send-off
(visarjana). This is a normal routine in house-hold worship
which is also followed in the temples with moderate means.

In affluent temples, however, many other details are
added like offering of ornaments (abharana), -decorations
(alankara), holding a mirror (darpana), applying unguents
(anulepana), fanning with a fly-whisk (ch@in_g{a-vyajana),
presenting dance and music (nartana, gita-vadya), reciting
laudatory verses (stut/ or stotra), present"ing fire-oblations
(homa), and,providing bed (Sayana).

These do not include the rituals that the priest has to
perform preparatory to worship. The day for the priest
commences with a bath after the morning ablutions. It must
be noted that the bath itself is a ritual for the priest, for
there are prescriptions about the water to be used (well-
water or water from the running stream is preferred), the
place where the bath is to be had (open), the hymns that
must be recited during the bath (snana- mantra), and the
clothes that must be worn after the bath (vastra). The
bath is followed by the ritual of internal purification by
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means of sipping sanctified water (achamana) regulating
the breathing process for the specified duration (pranayama),
and investing the various parts of his body with divine
presence (anga- nyasa kara- nyasa). Then he performs the
customary ritual of sandhya-vendana which is indispensable
for the twice-born, and proceeds with the aAnika or the
day’s rituals which are incumbent on him to perform. Then
he finishes his household worship (the worship of his
tutellary deities in accordance with his family-custom and
according to the initiation that he has received), before he
goes to the temple for conducting worship there.

Opening of the temple-door for the day is also a ritual.
Custom requires that the priest at dawn carries the keys of
the temple on his head goes round the temple thrice, and
prostrates before the main door of the temple. It is only
then that he reverentially unlocks the door and enters the
sacred precincts, along with the attendants. He again
circumambulates the main shrine (or the sanctum) thrice,
and looks at the tower over the sanctum (vimana), before
he opens the sanctum. He bows to the deif’rand offers a
short prayer. In temples where the entrance of the sanctum
is flanked by 'door-guardians’ (dvara- pala), they receive the
first homage, even before the door of the sanctum are
opened.

The priest, or his attendant, trims the wicks of the oil
lamps, and provides fresh oil for the lamps. The precincts
of the temple as well as the vessels used for worship are
cleaned, water for the rituals is collected, flowers and other
articles required for worship are gathered. The sanctum has
to be cleaned by the priest himself, for texts forbid a lay

3
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person from entering the sanctum. He also attends to the
lamps, which have been left burning all through the night in
the immediate vicinity of the deity. Then he proceeds to
formally ‘wake up’ the deity to receive the day’s worship.
This is technically known as ’prabodhana’. This completes
the series of preparatory rituals and signifies preparing (or
getting ready) the deity for the sequences of the ritual
worship (18, 16, or b).

Worship in the temple is usually conducted three times
in the course of twenty-four hours : morning (pratah), noon
(madhyandina) and evening (siyam). This is known as ‘tri-
kala paja’. This is regarded as the minimum number of
times beneficial worship may be conducted ; for worship
conducted twice only is inadequate, and once only altogether
ineffective. But the number may be increased, and some
texts provide worship as many as twelve times.

Most of the texts, however, prescribe six times of
worship as most beneficial. Known as ‘shat-kala ptja’,
this worship involves worship at early dawn ’(p}éryﬁsha,
about 5 a.m.), early morning (kala-sandhi, about 6 a.m.),
pre-noon (upa-sandhi, about QET.m.), noon (madhyahna,
12 noon), evening (sayankala. 6 p.m.), and late night
(ardha-yama, 10 p.m.). Sometimes an early-night worship
(known as pradosha-puja, at about 8 a.m.) also is conducted.

The Vaikhanasa texts provide for worship six times,
whereas the Saiva texts insist on the ‘pradosha-piija’ as the
sixth, before the ‘ardha-yama, paja’, is condﬂaed The
Pancha-ratra texts suggest even 12 times, if possible. How-
ever, some texts, which are more realistic, prescribe six
times as most desirable but do not preclude three times,
two times or even once from the benefit.
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Worship at different times have different benefits,
according to the texts. Worship early in the marning
(pratyusha or arunodaya) is said to increase the cattle-
wealth and progeny in the community ; in the morning
(pfabhara or pl‘dfdh) to promote religious fervour among the
people ; at noon, secure prosperity of the kingdom ; during
afternoon, eliminate enemies and destroy demonic forces ;
in the evening, to increase wealth and production of grains,
and late in the night, to help spiritual welfare of the people.

The ritual of daily worship consists of five main ingredi-
ents : The first is inviting the represented divinity to partake
in the ritual (avdhana). The second is invoking life-force
(sthapana) in the representation of the divinity so that the
ima—g‘é worshipped is for the time being the divinity itself.
This is necessary in household worship, but is not relevant
in temples, where the images installed according to agamic
prescriptions are always ‘alive’ and fit for worship without
formal ‘infusion of life-force’ (prana- pratrshtjja) However,
the ritual detail of sthiapana invelves seatmg (asana) and

other formalities of preparing the deity for the day’s worship.

This is followed by (3) getting the deity in proper
communion with the worshipper (sanmdh: karana) so that
the worship conducted becomes effectlve The worship
proper, (4) pu/a or archana, is the main stage, which will be
described in “some detail presently. The final aspect of
worship is (5) the formal bidding farewell to the deity
(visarjana, literally 'dismissing’), which marks the comple-
tion of the ritual.

While the above five details are of universal validity and
are in actual practice, customs and sectarian traditions have
brought about variations in other particulars which consti-
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tute the full ritual. There are variant hymns used and diffe-
rent procedures adopted, according to Vaikhadnasa, Pancha-
ratra, $akta, and Saiva prescriptions. But the five sequences
mentioned above are common to all these traditions, and
there is in them not much of variation in hymns or in
procedures. Thus there is a fair degree of uniformity in the
worship, despite differences in the agama followed. What
follows is the ritual sequence, accor‘ding to the Vaikhanasa
tradition, as an illustration. o

The priest sits to the right of the image and rings the
bell, in order to invite the gods for worship and to scare
away the evil spirits. He utters a hymn to this purport. Then
he cleanses the earth (bp_g:s’;u_g’ghi), purifies the elements,
and recites the resolve to worship, known as ‘sankalpa’. He
invokes blessings on all the residents of the village, as he
is conducting the worship as a representative of all of them.

The priest then removes the old flowers from the icon,
starting from the East and proceeding in a clockwise fashion
to North-east, uttering a hymn which seeks to remove dis-
eases and throw away the evil forces. He then obtains
permission from the deity to proceed with the worship ritual,
and cleans the place of worship with water and lays flowers
at the feet of the deity (nirmalya-Ssodhana and pushpa-
nyasa), 3 "

This is followed by the transformation and accommoda-
tion of all the elements that constitute both the worshipper’s
own body and the world around (bh‘ﬁ_ta-sarphara-gyfz'_lﬁsg). Then
comes the ritual of bringing into being the elements that
help the worship ritual (bhﬁra-srﬁ;hgi—n‘yésa), preparatory to
the infusion of life-force into the icons that are meant to be
worshipped as representatives of the Highest Spirit. This
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latter ritual sequence, known as prana pratlshtha is an
important one, as it establishes the necessary communion
between the worshipper and the deity worshipped.

The ritual of investing the physical icon with life, so as
to make it ‘alive’ during worship is a highly symbolic
procedure wherein the worshipper draws out (of course
symbolically) the vital currents from his own ‘heart’ and
infuses them into the icon before him (bimba), and at the
same time he draws the presence of the Highest Spirit
(paramatma) into his own individual being (jivitma). In the
Vaikhinasa tradition, however, the temple ritual is meant to
draw the ever-present 'life’ in the main, immoveable stone
image (dhruva-bera) and invest itin the small moveable,
metallic image that is used in worship (chal/a-bera). The
main image will not thereby be deprived of any of its own
life, and the situation is likened to a lamp lighting other
lamps, and burning as bright as ever. The ‘life’ present in
the main image is assured to it at the moment of consecra-
tion and does not need to be renewed, whereas the move-
able images need to be invested with ‘life’ every time the
worship is conducted viz., daily.

After this ceremony, the worshipper proceeds to prepare
himself for the worship, by securing competence to worship
(bhagavad—éraqhan@—dﬁkéra-ycqyata-gfddhi) through the
ritual of 'brahrﬁa-nyésa' (involving the sequences of invoking
divine presence in his heart, in his head, and in the tufts of
his hair, and protecting himself from disturbing factors by
means of a visualized armour, called kavacha and astra).

Having thus prepared himself, he sanctifies the water
that is kept ready for the worship in five vessels. When the
water is duly purfied, the other articles of worship as well
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as the platform on which the worship is conducted are puri-
fied by sprinkling some of this water on them. The wor-
shipper then conjures up the five forms of Vishnu (Satya,
Purusha, Achyuta, Aniruddha and Viiw, and offers
flowers at the feet of the main image, which is now connec-
ted with the metallic icon on the platform by means of a
silken or golden cord (sambandha-sitca).

He then contemplates on the resplendent form of the
deity he is worshipping (dhyana) and removes the icon
from its position on the platform (vedi) to a separate seat
for bathing (snanasana), while reciting an appropriate hymn.
Commencing with the feet (which are reverentially washed),
a bath with clean water is given to the icon to the accom-
paniment of a recital of sacred hymns like ‘Purusha-siikta’.
Before the administration of the bath, the icon is formally
welcomed (svagatam), offered water to wash the feet
(padya), offered water to wash the hands (arghya), offered
water to sip (achamana), offered water to clean the teeth
(danta-dhavana), offered water to wash the tongue (/fhva—
sodhana) and finally offered water once again to sip “and
rinse the mouth (achamaniya).

It is customary to use water sprinkled with sweet milk
for the second round of bathing. after which the icon is
rubbed with turmeric, and again washed with clean water
(Suddhodaka). The bath being over, the icon is dried with
a piece of cloth (pfota) while a hymn is being recited, and
then is returned to its former position on the platform.
Sometimes, after the regular bath, a shower-bath with a silver
plate containing a thousand holes (sahasra-dhir) is given,
before being shifted to the platform. The ritual bath is
known as snana, or abhisheka or marjana. It is usual to




Bath being given to the processional image on a platform (snanasana)
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Bath to the main image in the sanctum with water from the tender cocoanut
(abhisheka)




Bath given with water poured from the conch (suddhodaka snana)
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employ a conch for giving bath with clean water (§uddho-
daka). ST

When the icon is returned to the platform, the formal
worship (piija) begins by offering the deity garments (vastra
and wttariya), ornaments (abharana) sacred thread
(upavita) and flowers (pushpa). The sequence constitutes
the ‘main worship, when flowers, sandal paste and conse-
crated rich (gandhakshata), incense (dhupa)r light (dipa).
food (najvedya) and tambiila are ceremOmaIIy offered.It"is
during this sequence that one hundred and eight names
(ashtottarasata) or one thousand names (sahasra- nama) of
the delty are recited, offering a flower or tulaSr leaves or
consecrated rice while reciting each name.

The different offerings during worship are said to have
different benefits : water for the hands (arghya) is to please
the gods ('deva-priyartha’), sandal-paste (gandha) is the
favourite article of Brahma, flowers (pushpa) favour prospe-
rity ('vrddhi-prada’), incense (dhipa) is dear to the god of
fire (’vaiévénara—priya‘), waving lights (aritri) is conducive
to victory (‘jaya-prada’), and food offering (naivedya or
havis) is for abundance (‘samrddhi’).

On occasions a variant bath known as ‘pafichamrta-
snana’ is administered. After the first round of bath in
water a bath in milk (dugdha) is given, followed by a bath
in curds (dadhi), a bath in ghee (ghrta), a bath in honey
(madhu), a bath in sugar ($arkara), and a bath in cocoanut-
water (narikela-jala orphala'géka) are given in order, reciting
an appropriate vedic hymn for each article. Finally, bath in
clean water (e’;uddhodaka—.s'_nana) is administered. Before
the five articles are used, five forms of the divinity are
invoked in them : Vamana in curds, Vishnu\in ghee (clarified




Bath given with milk (kshirabhisheka)
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butter), Madhusiidana in-honey, Achyuta in sugar and
Govinda in milk. The vessels containing the five articles
are placed before the deity in a definite order : curds to the
East, ghee to the South, honey to the West, sugar to the
North, and milk in the centre. And before the offering is
made, the priest sanctifies the articles with a symbolic
gesture known as ‘dhenu-mudra’.

It may be noted that the vessels containing water for
different ritual sequences are also placed in a prescribed
manner : the vessel containing water for arghya is placed to
the North-West, the vessel with water for padya to the
South-West, the vessel for achamaniya to the North- East,
and the vessel containing water to be used for giving the
bath (snana) to the South-East. In the centre is placed the
vessel bontaining what is known as ‘madhu-parka’ (literally,
‘a mixture of honey’, but containing curds, milk, ghee,
honey and sugar). The lastis the offering usually made to
an honoured guest, and in worship it is offered immediately
before the bath is given.

Towards the end of the sequence of worship comes the
final waving of light (nirajana), very elaborately done,
following by hymnal offerings (mantra-pushpa), recital of
laudatory verses (stotra), seeking pardon for the lapses
(kshamapana), circumambulations (pradakshina) and pros-
trations (namaskara). !

On special occasions, the deity after normal worship is
seated on a throne and is treated like a king : an umbrella
(chhatra) is held over the head, fly-whisks (chamara) are
waved, a mirror (adarSa) is presented, and the deity is
entertained by music (gita, vadya), dance (nrtta) and
recitals from the vedic literature, poetical works, purianic
narratives, kalpa-sitras and smrti-texts.
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Waving of light in front of the deity (diparadhana)
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FESTIVALS

The Samskrit word for festival is ‘utsava’. Derived from
the root ‘su’ (meaning ‘generating’, ‘producing’), and with
the prefix ‘ut’ (meaning ‘up’, ‘rising’, "excitement’), the word
signifies an event that generates happiness or excitement
(‘utsite harsham’). Thus the lexicon Amara-kosha gives
'ksﬁ'ana' (‘great moment’), ‘uddharsha’ (‘excitement’),
‘mahah’ (“auspicious occasion’) as synonyms of ‘utsava‘.
The word also is taken to mean ‘up-lifting’ (‘un-nati‘),
‘prosperity” (abhyudaya).

The agama texts give other explanations. The Uttara-
kiaranigama (4, 1) takes ‘ut’ in the sense of wisdom
(‘indnam’) and ‘sava’ in the sense of what causes all benefit
('sévah kalydna-karanam’). Purushottama samhita (32, 2),
however, means by ‘ut’ what is excellent (‘utkrshta-vacha-
nam’), and by ‘sava’ sacrifice ('yajna’), N_é?adiya-samhita
(18) and I$vara-samhita (10, 3) give yet another interpreta-
~tion : ‘ut’ means “‘obstacles’’, ‘‘impediments’’, ('vighnah')
and ‘sava’ is ""throwing out’’ (‘udgatah’). Thus ‘utsava’ is
an event calculated to eliminate impediments. Other texts
(e.g. Aniruddha-samhita 20,1, Padma-samhita 2, 10),
explain that ‘sava’ is misery, misfortune (‘amangala’) and
‘ut’ is the act of tiding across; ‘utsava’ enables us to cross
over all sorrow.

~
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Festivals constitute a necessary aspect of any religion.
Besides the benefits which are purely religious, they make
for group-feeling and participation and channelize the
individual energies towards a common social concern. They
are especially important in the Indian religions, both in
households and in communities. Joint families and rural
communities encouraged these festivals for social, economic
as well as spiritual purposes. The temple being essentially
a collective institution and a centre of social interaction, it

attaches significance to festivals, for festivals attract more
crowds than the daily worship.

Temples have more festivals than households can
possibly manage, and many of them are different from
household festivals. Festivals in households are largely
calender events with astronomical significance (e.g. Yugadi,
Sankranti, Onam, Chittirai, Adi, Diwali, Vasantha-panchami,
Sravani, Vaisakhi etc.), or in honour of a divinity (e.g.
Rama-navami, Krishna-janmastami, Mahai-siva-ratri, Durga-
puja, Vara-lakshmi-vratam, Narasimha-jayanti, Naga-
paiichami, Ganesa-chaturthi, Skanda-shashti etc.) or for
participation in a community activity (e.g. Raksha-bandhana,
Dasari, Vana-yitra, Kaveri-mila, Guru-piirnima etc.).

Special worship is offered in temples on all these occa-
sions, but they do not exhaust the number of festivals
conducted in temples. In fact, the house-hold festivals are
not of much importance in temples, except when the divinity
who is worshipped in a festival is also the main deity in the
temple (e.g. Krishna-janmashtami in a Krishna temple,
Maha-siva-ratri in a Siva temple, Ganes$a-chautiin a Ganeéa-
temple). Temples have their own festivals, which are meant

to ‘contribute to the alround prosperity of the people as
4
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well as the nation’ (‘prajanam api rashtrasya sarvabhyudaya-
sadhakam’, Purushottama-samhiti,”23, 6), to ‘undo the evil
effects of calamities, famine and terrible portents’ (‘dur-
bhiksha-durnimittadi-ghoranam $antidam’, /bid.), and to
‘bring about welfare of the people by securing for them the
four-fold values in life, viz., virtue, wealth, pleasures and
liberation” (‘dharmartha- kama-mokshanam  purushartha-
pradam $ubham’, /ibid. 7).

Festivals in temples are described in texts as greatly
meritorious, as they achieve renewed sanctity for the deities
worshipped (‘devanidm api sarveshim pavitrikaranaya cha’,
I$vara-samhiti. 11, 275), as they help people accomplish
all their cherished objectives in life, enhance celebrity, and
increase prosperity and prolong life (‘ayushkaram yasaskaram
saubhagya -vivardhanam... sarva- kdma phala-pradam’, Purva-
kiranagama, 141), and as they assure success and victory
forﬁings (‘rajnam vijaya-vrddhim’ 7bid.). Pidma-samhita
(10, 5) tells us that gods in olden days celebrated their
victory when they defeated the demon Vrtra, and that this
was the origin of, and model for, festivals in the world of
mortals. Another; text (Sri-prasna) informs us that Indra,
when he defeated Vrtra in the battle, celebrated the glory
of the great God Vighpq who in fact gave Indra the strength
and guidance. All the festivals on earth are in memory of
this festival which Indra and the other gods celebrated in
the celestial realm.

Temple festivals are classified into three kinds : (1) nitya
(routine, recurring, necessary), the annual festivals conduc-
ted according to the month and fortnight which are consi-
dered auspicious, (2) naimittika (occasional, ‘nimitte sati

| kalpitah’), festivals conducted for pacification, in situations
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like earthquake, eclipse, fall of meteor, appearance of
strange objects in the sky, damage to the tower of the
temple by lightning, fire accidents in the temple premises,

famine, floods, excessive rain, disturbance in the position

of the main image in the sanctum, sight of a second sun,

damage caused to the icons in the temple, death occurring

within the enclosure of the temple, or defilement caused to
the temple in any other way (lsvara samhna 10, 1-7,
Paramesvara-samhita 19, 5-7; Purushottama-samhita, 23, 6,
Sr1prasna 31, 9 etc. ); and festivals condicted when a
grave calamity befalls the people of the locality, an epide-
mic, threat of war or illness of the king (Aniruddha-samhita,
20, 2-9: Padma-sincharya, 20, 9-18); and (3) kamya
(to accomplish the cherished goals of the people), festivals
conducted to commemmorate the building of the temple or
the installation of the main icon, or when desired by the
people (Naradiya-samhita, 18, 6; Iévara-samhita, 10,8,
Aniruddha-samhita, 20010 Pdramesvara samhrta 16, 7-8).

Of the three kinds of festivals ‘mentioned above, the first
is described as sattvika, or activities done in the spirit of an
ordained duty, with no desires attached to them, while the
second is described as rajasa, or activities done to averta
disaster, repair some damage, or cleanse and purify. The
third kind of festivals belongs to the misra or mixed type.
Some texts, however, describe the nitya festivals as
sattwka kamya as ra;asa " and naimittika as tamasa (e.g.
Sru?rasna =31, 16).

Festivals can be conducted only after the daily and
customary rituals of worship (nityarchana) are completed in
the sanctum. Any festival is a special occurrence, and
cannot take the place of daily worship, much less gain

Fe
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precedence over the latter. In fact, in temples where
ancient customs continue to prevail, festivals are conducted
quite independently of the worship that goes on in the
sanctum. In the temple on top of the Tirumalai hills in
Andhra Pradesh, for instance, the procedure of worship
within the sanctum remains altogether unaltered despite
the large number of festivals that are conducted there. Not
an extra flower is offered, not a single special item of food
offering is allowed, not a fresh hymn is recited within the
sanctum, even on festive occasions. All the details of the
festival are to be found only outside the sanctum. The daily
worship to the main deity follows strictly an old tradition,
and brooks no departure even in the minutest detail.

That is why it is common to find in temples two varieties
of icons: the immoveable main image in the sanctum,
which gets daily worship (miila-sthana, dhruva-bera), and
the moveable icons (chala-bera) to which are conducted
rituals connected with festivals (and hence called
utsava-bera). In the Vaishpava-shrines, it is comman
practice to have different icons for different sequences in
the worship outside the sanctum (e.g., the snapana-bera to
receive the daily bath, bali-bera to dole out the food-offer-
ings to the subordinate divinities in the temple, utsava-bera
to be carried about in processions on festive occasions,
koluvu-bera to preside over the daily court held in the hall
of the temple, etc.). The system of having five icons (includ-
ing the main image in the sanctum) is known as ‘paiicha-
bera’. While the main image is in stone or wood, the other
images are metallic. However, the principal icons are only
two : the immoveabie image in the sanctum (mi/a-bera) and
the metallic image that is used for festivals (u??a’”ﬁa-bera).




The main image (dhruva-bera) along with the processional image
(utsava-bera) in the sanctum
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if the daily ‘worship (nityarchana) takes a few hours to
perform, the festival will u?ﬁl!y stretch for the whole day
and part of the night, and there are festivals that go on for
several days. Texts like Raurava-kriya (18, 8-9) classify
festivals according to the days they—t“aﬂk_é to be completed
(cf. also Chandra-ynina, 21, Ajitigama 27, 2-7, Diptagama,
83 and Piirvakaranagama, 141, 2-3). The festival that is
over in a day is called ‘§éambhava’ (acc. to the Saivite Agama;
‘brahma’ acc. to the V%_aisnava texts) ; if the festival goes on
for three days, itis "maukta’ {or Saiva) . if for five days, it
is ‘brahma’ (or ‘Aindra’); if for seven days, it is arsha
(in both Salva and Vaishnava divisions) ; and if it is for nine
days, it is §akta (or 'Vaishnava'), (Raurava-kriya, 18, 8-9
and I§vara-sambita, 13). B

There are also festivals that stretch for twelve days, and
they are called ‘Saura’ (acc. to D1ptagama 83) or paitrka
(acc. to Purva-karanigama, 141, 4- 3). Festivals that go on
for thirteen days are called 'Kaumara®’, for fourteen days
‘savitrya’, and for fifteen days "chandra’ (Ajitagama, 27,
21-23). Diptagama, which recognizes all the nine types
mentioned above, classifies the last three (from 13 to 15
days) as ‘superior’ (uttama), the middle three (from 7 to 12
days) ‘midling in merit’" (madhyama), and the first three
(from 1 to 5 days) as ‘inferior’ (kanyasa). However, the
Vaivshnavite texts generally prohibit festivals that go beyond
twelve days (e.g., HayaSirsha-samhita, 36.4), although there
are texts which extend the limit to 21 days (e.g., Naradiya-
samhita, 18,93).

Different benefits for festivals of different duration have
also been mentioned in the texts. Uttara-karanagama, for
instance, says that the nine-day festival brings about
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happiness (saukhya) to the people while the seven-day and
five-day festivals bring about success (vijaya), and the
three-day, two-day and one-day festivals cause prosperity
(rddhi). According to I$vara-samhita. the one-day festival
is beneficial to the upp'e'r castes, the three-day festival
eliminates diseases, the five-day festival prevents famine,
the seven-day festival increases the power of the people and
the influence of the king, and the nine-day festival protects
all people in all ways ('sarva-rakshartham’). Narayana-
samhita (44) mentions that one-day festivals please Brahma,
th}ee—day festivals Siva, seven-day festivals Lakshmi, and
nine-day festivals Vishnu.

There is another classification of festivals suggested in
Kirandgama, 24, 424-5 which emphasizes the rituals
involved rather than the days. Festivals, according to this
text, are of four kinds : (1) ‘sakalya’ (‘complete’, involving
all the rituals, with no exception) ;”(2) ‘pdvana’ ('purifying’,
involving all the rituals except hoisting the ceremonial flag,
pataka) ; (3) 'Santa’ ('bringing about peace’, involving
fire-rituals or homa in the morning, food-offerings or bal/,
at noon, and festivities, wtsava, in the evening) ;
(4) ‘mangalyd’ (‘auspicious’, involving whatever rituals are
preferred by the donor, yajamana).

Festivals are further classified according to how they
begin (utsavarambha). Texts like Paramesvara-sambhiti
(16, 28-29) and Naradiya-samhita (18, 7-8) make a three-
fold classification, in terms of the ritual matking the
commencement of the festival, which is regarded as the
‘chief ceremony’ (mukhya-kalpa) : (1) ’sprout-offering’
(ankurarpana), which causes all happiness and prosperity
(‘sarva-sampat-samrddhidam’) ; (2) ‘beating the drum’
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(bheri-tadana), which delights the gods ('devanam_priya-
vahém‘) ; and (3) ‘hoisting the flag’ (dh‘Vaj'érohana),
which causes happiness for all creatures (’sarva:préni-sukhﬁ-
vaham’). The benefits mentioned above are according to
Purva-karanagama (141, 3-4). According to Parame$vara-
samhita (16, 30), however, the benefits of the three kinds
of festivals are : causing liberation for all beings (‘sarvesham
mokshadam®), resulting in enjoyment of heaven (‘svarga-
bhoga-phala’), and causing welfare of the kingdom and the
king ('raja-rashtra-sukha’), respectively.

It is usual for one-day festivals to commence with the
‘beating of the drum’ (bheri-tadana), which signifies invita-
tion for the celestial beingé to assemble and participate with
the human beings in the festival. Ajitagama (27, 23) pre-
cludes ‘hoisting of ihe ritual banner or flag® (dhvajarohana)
from one-day, three-day and five-day festivals. For all other
festivals, it is a necessary preparation. Raurava-kriyagama
(18) prescribes that festivals which are meant for pacification
(santixa) and nourishment (paushtika) should not have the
flég-hoisting ceremony, while in festivals for victory (jayada)
the flag-hoisting is optional, and in festivals for wealth
(dhanada) and fulfilment of desires (kamada) it is indis-
pensable.

The day for the hoisting of the flag is to be determined
in relation to the day on which the concluding ceremony
known as tirtha-yatri or avabhrta-snana (the ceremonial
bath of the icons as well as the devotees in a tank or river,
marking the conclusion of the festival), as the latter is
regarded as the most significant event in the festival. The
day for this event is ascertained by consulting stellar
positions and constellations. In fact, there is a classification
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of festivals in terms of this event. If the ceremonial bath
takes place on the ninth day, itisa ‘superior’ (sattvika)
festival ; if on the seventh day, it is of midling merit (rajasa)
and if on the fifth day it is ‘inferior’ (_t_é_masa) (§'_rfi-p_l;—g§’__na,
31, 15). Thus the texts insist that the auspicious day for
the ‘tirtha’ is first to be determined (Purushottama-samhita,
23 ‘nischitya tirtha-divasam yaga-karma samarabhet’;
Piirva- karanagama 141, ‘tirtham adau wmsch:tya i

The flag-hoisting for the festivals (excluding the one-
day, three-day and five-day festivals) is performed twenty-
one days earlier to the day fixed for the ‘ceremonial bath’
(tirtha-yatra), according to Niradiya-samhita (18, 17). The
flag or banner on which the frgure of Indra, (the chieftain
of the gods), of Garuda (the carrier of Vishnu), or of
Vrshabha (the vehicle of Siva), or an emblem of a god is
painted ritualistically and hoisted in frent of the temple, to
indicate that the festival has begun. Once the flag is
hoisted, custom requires that no domestic festivity or
function (marriage etc.) can be held within the village until
the flag is taken down after the ceremonial bath (tirtha-
yatra). Human celebrations are precluded during the period
when celebrations are being conducted in honour of the
deity (Padma-sancharya, 10, 42).

In a seven-day festival (called ‘jayada’, for it is said to
ensure success and victory in all enterprises), the first day is
devoted to the preparation and worship of the flag or banner,
which is hoisted on the second day. The third day marks the
‘sprout-offering’ (ankurarpana). Seeds of nine (or ten)
kinds of grain (rice, gin‘gelly, millet, tail-pepper, black-gram,
mustard, bean called mudga, a legume called $imba;
Dolichos uniflorus or Kaulattha) are sown in twelve
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earthern pots filled with mud ceremonially collected and
placed on a specially sanctified mandala, offerings are made
to the spirits in the eight directions, invoking them to
protect the sprouts. This ceremony is done during night,
because moon is regarded as the lord of plants. The subse-
quent days are meant for fire-sacrifice (yaga), a ritual called
‘chirpotsava’, offering of oblations (ba/) and the final
ceremonial bath (tirtha).

In case the festival is elaborate, it covers fifteen days,
beginning with "sprout offering’ (ankurirpana) on the first
day, and the following rituals on “the remaining days :
hoisting of the flag (dhvajirohena), purifying bath (Suddha-
snana) or the beating of the drum (bheri-tidana or bherika-
ghosha), fixing up of the icons and other details (sthapana),
fire-oblations (homa), offering of food to the attendant
divinities (bali-pradana), the ritual called ‘chiirnotsava’, or
the procession of the icon in a decorated car in all gaity
and splendour (mahotsava or ratha-yatra), carrying of icons
ceremonially to the tank or river for a bath (tirtha-snana, or
avabhrta) the ritual called pushpa- yaga offenng “of gifts
and | money to the officiating pnests and all others who
partook in the festival (dakshma sampradana), and finally
taking down the flag ceremonially (dhva,ravarohana),
marking the conclusion of the festival (sthvaksena samhita, _
27, 12-16).

The most important festival in a temple is known as
‘brahmotsava’ so called because the chief of the gods Brahma
himself is supposed to conduct this festival in honour of the
presiding deity of the temple. It is usually very grand,
spectacular, colourful, and full of gaity ; it draws huge and
enthusiastic crowds of devotees, and the village assumes a
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festive look. It is of considerable social, economic, and
political significance, besides the religious import. The
celebrity of a temple depends on how grand and popular its
‘brahmotsava’ is.

Texts speak of five varieties of brahmotsava :
1) ‘brahma’, which is only a day’s affair, meant to increase
the ‘spiritual power of the temple (brahma-tejo-vrddhi) ;
(2) ‘saiva’, which goes on for three days and is meant to
remove all obstacles to the people (vighna-né/égﬂa);
(3) ‘aindra’, a five-day affair meant for preventing famine
and draught (durbhiksha-niss) ; (4) "arsha’ (also called
‘manusha‘), which is conducted for seven days, meant to
secure prosperity for the kingdom (rajya-vardhaka, lakshmi-
priti-kara) ; and (5) 'daivika’ (or W_s_f_r_gra_ya'), a nine-day
celebration meant to bring about alround protection and
happiness of the people (sarva-rakshariha, praja_-sukhﬁvqha).
The brahmotsava of nine-days is regarded 4s 'superior’, viz.,
most beneficial (gg_tud,l(a), and the festivals of seven and
five-days are respectively 'of midling merit’ (rdjasa) and
‘inferior’ (tamasa). 55

The ma‘s:i__im‘pressive event of the brahmotsava is of
course the proceésion of the presiding icon in an elaborately
decorated and tastefully got-up chariot (ratha), to the
accompaniment of music, dance, chanting and incessant
cheers from the crowds of devotees. The procession leaves
the temple in an auspicious and previously determined
moment and goes round the main roads of the village or
town. As the chariot carrying the deity winds its way,
pulled by eager crowds, householders stop the chariotin
front of their houses and offer flowers, fruits and gifts to
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the deity. The car-festival, as it is generally described,
matks the climax of the brahmotsava series of rituals.

Besides procession in the chariot, the presiding deity of
the temple is also carried about in procession on different
impressive models of birds and animals, vehicles (vahana)
on different days of the festival. Among the popular
‘vehicles’ are: palanquin (Slblka) lunar orb (chandra-
mandala), solar orb (stirya- mandala) lion (simha), horse
(asva), elephant (gaja), swan (hamsa), snake (ananta or
sesha) parrot (suka), flower-pavilion (pushpa- pilha) and the
mountain Meru and the wish-fulfilling tree (/\alpa vrksha)
In Salva temples, bull (vrshabha), and in Vaisnava temples,
Garuda and Hanuman are also used as “vehicles’, in temples
dedicated to Skanda (Subrahmanya), peacock (mayira) is
used. These ‘vehicles’ are usuaHy made of wood with metal
cover (often gold-plated), and will be splendid specimens of
metal craft. They will be among the proud collections of
the temple, and will be displayed in a separate pavilion
(vahana-mantapa) .

Texts pn:éscribe what ‘vehicles’ are to be used on different
days of the festival. They also include a spectacular function
within the temple enclosure, when the deity is seated in a
‘swing” (andolika) and entertained. Parama-purusha-
sambhita, which allows a twelve-day festival prescribes
palanquin on the first day, followed by lunar-orb, lion, snake,
Hanuman, elephant, chariot, horse, swan and solar orb on
the sabsequent days in order Garuda-samhita, which envi-
sages a fifteen-day festival prescribes the following ‘vehicles’
in order : flower-pavilion, solar orb, lunar-orb, lion, snake,
peacock, Hanuman, Garuda, chariot, horse, swan, swing,
wish-fulfilling tree and flower-chariot (pushpaka). Vasishtha-
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samhita, which suggests only a six-day festival, prescribes
lion, Garuda, chariot, horse, swan and!’swing for the six
days respectively.

During processions on the streets asiwell as rituals within
the temple during festivals, several musicallfinstruments
(stringed, percussion and wind), which arejunique to temple
music, are employed. In South India, among the instru-
ments used are maddale. karadige, segand/. kai-mani, parai,
s’ar_7_kham_. yal, kulal, udméi, ku—damﬁlam,' kalam,‘ etc.
During temple festivals, it is also a custom to feed the
people freely on all the days of the festival. Events that
add fun and frolic, gaity and tempo to the festival are also
included, such as ‘hunting in a forest’ (vana-yatri), when
the presiding deity, dressed up as a hunter, is carried outside
the village into the jungle along with young men weilding
weapons like spear, cudgel, bows and arrows), or ‘sport in
water’ (jala-keli or vasantotsava), or yachting or floating.

Festivals that are annual in character and are conducted
on fixed days in the calander (like the vishu, visikhi, two
ayana-sankrantis, pushya, krittika, the birth constellation of
the presiding deity, or the date determined by long custom
for the brahmotsava) are called nityotsava. These must
necessarily be performed, and therefore constitute important
events of a temple. Festivals like ka/yanotsava (or celebra-
ting the wedding of the presiding deity), pavitrotsava
(purificatory ritual), and adhyayanotsava (recital of sacred
hymns) are also significant.

The number of festivals a temple can afford is determined
by the financial resources of the temple as well as the
popular appeal the temple has. In the famous temple atop
the Tirumalai hills in Andra Pradesh, there were even in the
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beginning of the seventeenth century as many as 429
festivals to be performed in the 365 days of the year!
Devotees?! and donors make adequate endowments for
festivals of their choice to be conducted in the temple.

Apart from the festivals that are conducted in a temple
as prescribed in the agama texts, there are also festivals
arranged by the wealthy or influential donors to celebrate
their own birth-anniversaries. The endowments made for
such festivals include food-offerings to the deity as well as
free feeding of the pilgrims and devotees in the premises of
the temple. Building a temple and consecrating it is also an
occasion for festival that goes on for several days. Repairs,
restorations, adding new structures, putting up the
‘kalasam’, or erecting the flag-post (dhvaja-stambha) are
also occasions for festivals.

The conduct of a festival requires not only a large group
of volunteers, who are lay but devoted, but also a body of
specialists in ritual, experts in astrology, masters of cere-
mony, priests of different liturgical equipment, craftsmen
and musicians. The festival is an excellent illustration of
team-work. It ig an occasion for the entire population of
the locality to come together, cooperate and participate in a
socio-religious activity. The temple is a public institution,
and as such meta-individual and beyond the context of
family and sectarian community. A festival in it is, there-
fore, an activity in which the entire population has a share
and an obligation.
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SYMBOLISM OF RITUALS

Man's approach to God takes many forms. One of the
most widespread forms is worship. And worship naturally
visualizes the incomprehensible divinity in terms of some
concrete shapes and attributes, so that the worshipper may
easily dwell on it mentally or engage himself in certain
services. The dgama-texts mention that divinity conceived
of as worshipful may be approached in one of four ways : (1)
recitation of the names of divinity in standard formulae
(japa) ; (2) oblations offered in fire (homa) ; (3) medita-
tion on the transcendental and empirical aspects of divinity
(dhyana) ; and (4) actual worship of divinity as an honoured
guest (archana).

The first of these approaches takes God as a pattern of
of holy sounds ($abda), the second as represented in fire
(agni), the third as independent of concrete representation
(nirguna), and the fourth as visualized in an icon (archi or
bimba). Of the four approaches the easiest for the common
man to follow is the fourth; hence the popularity of temples.
The other three approaches, however, are incorporated in
the actual worship, so that worship in a temple is an inte-
grated mosaic of different details.

The texts classify worship in a temple into Vedic, Tantrik
and Mixed (misra) types. It is unlikely that temples or
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icons were envisaged in the Vedic culture. The only concrete
object of worship for the Vedic folk was fire (Agn/), regarded
as the visible representation of divinity, and a medium for all
the gods in the celestial realms. Oblations offered into the
fire while articulating appropriate hymns constituted Vedic
worship. The Tantrik ideology, however, projected divinity
in terms of human or semi-human form (myg:)__and in terms
of diagrams of merit (mandala), and of formulae of great
import (mantra) Temples and iconic worship were a
special feature of Tantrik approach. But in actual practice,
the two approaches coalesced, so that in the temple, icons
and fire together received worship ; archa and homa were
alike rituals that were necessarily involved,

Symbolism is an ingredient of both archa and homa alike.
The individual constitution (pinda) and the cosmic organi-
zation (brahrranda) are essentua”y identical. The spirit
inhabiting the body is in reality the God animating the entire
universe. And human mind, functioning with limitations,
can comprehend God only in terms of the spirit. Compre-
hending the really incomprehensible is possible only when
forms are given to it. While one is fully aware that human
or animal forms (murti), meaningful or' meaningless sounds
(mantra), and involved diagrams (mandala) are mere human
approximations, and as such thoroughly inadequate repre-
sentations of divinity, he finds them useful in getting into
communion with the highest. Whether it is agnior an
archa, what it is, is not as important as how it is approached.
In rituals, concepts are more significant than percepts,
procedures more significant than concepts, and symbolism
more relevant than procedures.
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The worship ritual has therefore two distinct aspects :
symbolic (orrepresentational) and actual (or presentational).
The former is technically known as antar-yaga (‘internal
ritual’ ) or manam pu]d (‘mental worship’), whereas the
latter is called ba bah:r-yaga (‘external ritual’) or the upscharas
("the services’). In the former, God is recognized as the
worshipper’s own innermost spirit, while in the latter the
personified God (represented by the icon) is treated like an
honoured guest. All the sixteen ‘upacharas’ (like invitation,
seating, offering water for the feet, offering water to sip and
rinse the mouth, providing a bath, presentation of dry and
fresh garments, serving food, etc.) are what were usually
given in India for a guest. A guest, in the ancient reckon-
ing, was indeed God in human form (hence the injunction,
‘atithi-devo bhava’).

Further, on the assumption that the human king derives
his power and glory from God, God is treated like the king
of kings. Many of the royal honours are, therefore, offered
to the icon representing God, especially during festivals
(e.g., umbrella, fly-whisk, music and dance, ‘vehicles’,
flower-pavilion, swing, chariot etc). These are in fact
known as ‘rajopacharas’ or ‘royal services or honours’. And
on festive occasions, the temple is made to look gorgeous
and take on the apperance of a royal court.

There is, however, an awareness among the devotees
that all this ‘excitement’ (called ‘'sambhrama’ in the texts)
incidental to ‘external ritual’ is only for entertainment and
enjoyment, and that it is but secondary to the main worship
which is only symbolic. It is described as an ‘overflow’ of
religious devotion, meant to impress the lay folk that God
must be the supreme concern.
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During ‘prana-pratishtha’ sequence, the priest extracts the
power (téjas) or lustre of the deity (that is within his own
heart) out of his body through his breath (inhalations and
exhalations, ucchvasa-nih§vasa), and invests it upon the
physical icon, making an abstract yantra on it, and present-
ing certain mudras. The formula recited during this ritual
invokes the divinity within his own heart to come out
(‘bahir agatya’) and reside with ease (‘sukham tishthatu’)
in the icon in front (‘asmin bimbe’) until the worshlp ritual
is completed (yavat pijavasinagam’).

It is only when the deity is thus duly externalized, and
made to be invoked (avahjta), established (sthapita), present
close at hand (sannihita), positioned right in front of the
worshipper (sammukha), confined to the icon (sanniruddha),
and well concealed (avagunthita), that the ‘external’ wor-
ship consisting of the services and honours (upachara)
becomes relevant and meaningful. Having come out of the
worshipper, the deity is now fit to be worshipped as an
object outside him ; it is treated as an honoured guest, as
the most excellent royal personage who has arrived just
then. But unless the worshipper retains the fundamental
identity with the worshipped, despite the objectification of
the latter, worship is again irrelevant. Hence the textual
prescription: ‘God is not to be worshipped by one who has
not priorly become God himself’ (‘nadevo bhiitvd devam
‘pijayet’). '

When the formal worship is completed, the deity is ‘dis-

missed’ or sent away (visarjana). The ritual signifying this |

involves a “taking back’ of the divine presence (temporarily
lodged in the icon) into the worshipper’s own heart (which,
is its permanent residence). The worshipper recites the
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mantra which means ‘Come, O God who is residing in the
icon, come into my heart-lotus’ (‘Ehy ehi, pratima-sthita
purushottama, mama hrtkamaie') : ‘Reside in my heart, O
lord of the world, aTbrhg with your glory’ (‘hrdaye kuru
samvasam §riya saha jagatpate’).

The ‘placement’ (nyasa) of divine presence in the human
constitution is a necessary ritual sequence before the
‘services' (upachara) can be offered. [t takes three forms :
(1) mat;‘ka-qﬁsa, the placement of the fifty seed sounds
in the several psychic centres (chakras) and on differet
parts of the body; (2) devata-nyisa, the placement of
different aspect of the deity on different limbs; and
(3) tattva-nyasa, the endowment of the twenty-four basic
factors (acéording to the Samkhya system of thought, which
is accepted by all schools of Indian philosophy) to the
abstract deity, so that itis individualized. The first form is
purely Tantrik in character, and accomplishes the analysis
in the abstract of the entire expressive aspect of the universe
(symbolized by speech).

The second form is also Tantrik, although the Vedic
influence in itis obvious, and it has a sectarian character.
The aspects of the God dealt with here are so many powers
($akti), enumerated and named according to the seat to
which one belongs. The Vaishnavas adopt what is known
as the ‘Kesavadi-nyasa’, “while the Saivas follow
'grikan_‘[hadi—nyasa‘ and the Siktas ‘K‘ﬂ&-n\‘/asa'. The third
form is largely Vedic, although Tantrik elements are discerni-
ble in it. The first two forms of nyasa transform the divine
character of the worshipper into an abstract form of the
deity, which is purely conceptual and therefore unfit for
external worship. The last form, however, provides a
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constitution for this abstract (nirguna) form, so that
worship rituals could be carried out for it.

While this is the general symbolic significance of the
worship ritual, there is a different ideology behind the
worship conducted in temples where the image in the
sanctum is regarded as ‘self-manifest’ (svayambhi) or
‘installed by celestial beings’ (deva-pratistha). The image
in such cases is a permanent repository of divine power, -
and the priest worships it without having to go through the
‘prana-pratishtha’ ritual. For administering the ‘services’
(upachara), however, a smaller replica (Kautuka-bera) of the
main image is used. And this image needs to be infused
with life at the time of ‘services’. But the priest draws the
power from the main image itself and not from his own
heart.




