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Exit God:
Border Crossings in Jirnoddhdara Procedure*

SUMMARY: Jirnoddhara, the disposal and replacement of an old idol or
temple, necessitates the temporary departure of the deity from that place.
The ritual for this departure will be followed as it is reported in two texts:
the Pingalamata and the Tantrasamuccaya. The Pingalamata is useful in
understanding the process of jirnoddhara: the text defines the process, explains
the need for it, rationalises the ritual procedure, and gives a brief account of it.
The description in the Tantrasamuccaya gives finer detail on how the proce-
dure should be carried out. Unlike other records of the subject, that of the Tan-
trasamuccaya does not glide over the most important moments of transition
for the deity, but stops to consider them in depth, giving attention to his dis-
placement in terms of sarnikocana (contraction), niskramana (expulsion), and
sitracchida (the severing of the cord). While this pair of texts offers the mate-
rial in contrasting forms, the two sets of teaching are found to be congru-
ent one with the other, making them companion pieces that give us a good
view into what it means to invite the deity to leave. We find that in order
for the deity to cross concentric borders to leave his base, the human ritual
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officiant must make a crossing too, and, indeed, the borders themselves will
be moved around.

KEYWORDS: jirnoddhara, sankocana, niskramana, sitracchida, Tantra-
samuccaya, Pingalamata.

Introduction

Jirnoddhara, the disposal and replacement of an old idol or temple,
requires the displacement of the deity to a place of safety for the dura-
tion of the disruptive procedure. That departure, while intense and
difficult for both the deity and his worshippers, is an essential part
of the maintenance of the built structures that support sustained wor-
ship. The departure of the deity for jirnoddhara will be examined in two
texts: the Tantrasamuccaya and the Pingalamata. The Pingalamata,
an early, northern, Saiva pratistha manual,' offers a particularly
thoughtful probing of what jirnoddhara is. And the Tantrasamuccaya,
a 15"-century compendiary text from Kerala, focuses unusually close-
ly on the ritual involved in the temporary rehousing of the deity. Its
value to us is increased by two factors. First, it is accompanied by two
elucidating commentaries: the Vimarsini by Sarnkara, the author’s son,
and the Vivarana by Narayanasisya, the author’s pupil. Second, this
text is of particular interest in that it remains in heavy use in Kerala
to this day.

The study aims to build on the valuable work done on jirnoddhara
by, inparticular, von Rospatt (Rospatt2013), Tom (Tom2013), Czerniak-
Drozdzowicz (Czerniak-Drozdzowicz 2014), Sarma (Sarma 2017) and
Colas (Colas 2019). Von Rospatt, in an analysis of jirnoddhara with
regard to the Svayambhii caitya of Kathmandu, notes that texts, both
across time and also across the Buddhist and Hindu traditions, pres-
ent similar instruction on jirnoddhara, differing only in distinctions

' The Pingalamata is known to have existed by the 10" century CE

(Mills 2019: 66).
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necessitated by differences of deity and associated mantra. Tom looks
at jirnoddhara in the context of the case of the Chovvallur Siva temple
in Kerala, which in 1997-2001 underwent the removal process using
the instructions of the Tantrasamuccaya. Czerniak-Drozdzowicz exam-
ines the teachings on jirnoddhara and navikarana given in Paricaratra
sources. Sarma observes the connections between the textual record and
the continued practice of jirnoddhara in Kerala in the modern period.
Colas considers the prescriptions for the management of the man-made
icon as taught in the Vimanarcanakalpa, a 10%-century Vaikhanasa
ritual manual.

Defining jirnoddhara

The closest quizzing of the idea of jirmoddhara that 1 have seen
is found in Pingalamata 12.1-10. Here Pingala gets right to the point,
asking Bhairava about the term jirnoddhara, which—being a com-
pound of two words, jirna and uddhara—is open to interpretation.
Like the rest of us, Pingala wants more precision around the termi-
nology. The word jirna is straightforward enough. From the root j7,
“grow old”, we can develop jirna, a past passive participle meaning
“old”, which, as a noun, gives us “that which is old”. And Bhairava,
in his answer to Pingala’s enquiry, is quick to explain that here jirna
refers to an old receptacle, not to the deity contained within it:

pingalovaca

Jjirnasabdaprayukte?® ‘ta uddharah kriyate katham PM 12.1ab
Sribhairava uvaca

Jirndjirnas tu yah sabdah sa pinde catmano na hi

uddharah sthillajirnasya yadvat kecin mriyanti ca PM 12.2
myte kriyavihinas tu yatha loke ca samsthitah®
tathatrapi ca lingasya drksinya agamakriya PM 12.3

2

prayukte] B; prayuje A
3 samsthitah] B; samsthitah A
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Pingala asked: Now, how is [the word] uddhara used in association
with the word jirna?

The blessed Bhairava said: The word “old” or “not-old” is in regard
to the material vessel, and not at all about the being [within it]. Nor
is the removal of an old material item such that any beings die.
Just as there is no activity in a corpse, in the same way the arrival
[of the deity] in the liriga is unseen.

The word uddhara is trickier, the problem being that it is developed
from uddhr, a prefixed root which carries two sets of meanings: first,
things along the lines of “raise, take out”; but also, second, such things
as “raise, rescue”. From there, we develop the noun uddhara, which can
also be understood in two ways: either as an act of raising as in removal,
or as an act of raising as in repair. Does then uddhara refer to removal
or restoration in this context? The next few verses of the Pingalamata
clear up the question. What one needs to note in these verses is the link-
ing of #yajya in verse 7 with uddhrta and samuddharet in verses 5,
6 and 8. The root #yaj carries a much more singular meaning of dis-
missal than does uddhr. And so it is that Bhairava’s use of tyajya
in verse 7 confirms that uddhara is, here, a removal and dumping, not
a restoration:

dagdham Strnam kriyahinam vyangam garbhanvitam krsam
hinamanatirekam ca sthitlam vakram ca disitam PM 124
sphutitam khanditam caiva karalam catibhisanam

lingam va pindika vatha yad dustam tat samuddharet PM 12.5
pratimanam tathaiveha vyaktavyaktam tathaiva ca

karnanasangulair hina vyangapirvais* tathoddhrtah? PM 12.6
tyajyas tas tu vararohe srisukhange vinasikah®

taddesavasisarvesam sthapakakartrsilpinam PM 12.7
mahaddosavikaram syat tasmad etah samuddharet PM 12.8ab

4 vyangapirvais] A; vyangam pirvas B

5 tathoddhrtah] em.; tathoddhrta AB. Emendation made to give a plural that
fits with that in the next verse.
¢ vinasikah] B; vinasika A
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The linga or pindika base that is burnt, broken, misshapen, lack-
ing parts, hosting something living, too thin, too small, too big,
too thick, crooked, ruined, cracked, broken, split open, or ut-
terly dreadful: one should fully remove (samuddharet) that
ruined item.

In this regard, the same is true for anthropomorphic images.
The same is true, too, for vyaktavyakta images.” [ Anthropomorphic
images] without ears, nose or fingers, or with flawed limbs, are
[to be] removed (uddhrtah) too.

O shapely one! O lovely-limbed one! Destructive to all who live
in the area, to officiant, patron and builder, those [images] should
be abandoned (tyajyah).

There would be great harm from their corruption (mahad-
dosavikaram). Therefore one should fully remove (samuddharet)
them.

Like the Pingalamata, other texts across the board agree in using
the term jirnoddhara to refer to a removal of an old receptacle for
the deity, be it a temple or an idol. As noted by Czerniak-Drozdzowicz
(Czerniak-Drozdzowicz 2014: 55), repair and replacement are assumed
to follow on from the removal, but the term uddhara most precisely
refers to a removal prior to the repairs.

Before we move on, we should note that the Tantrasamuccaya
offers us the equally good option of understanding the jirnoddhara
compound, not as a genitive tatpurusa (removal of the old), but
as an ablative one (removal from the old):

akalpantasthasnubhavena bhaktya

devasyaivam sampratisthapitasya

prasadadisvangajirttir yadi syad

uddhrtyatas tam navangikarotu TS 11.1

7

It becomes clear that linga, in verse 5, referred to non-anthropomor-

phic images, and that in verse 6 pratima indicates an anthropomorphic image and
vyaktavyakta indicates an image that is half and half.
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If there is aging in a part of a temple, etc. for a deity established
with a view to permanence until the end of time, one should remove
(uddhrtya) the [deity] (tam),® from [that aged part] (atah)’ and make
the part anew.

This positioning makes a lot of sense in a text that, as we will see, takes
a greater interest in the deity and the ritual for him than in the manage-
ment of his material receptacle.

Explaining the need for jirnoddhara

In Pingalamata 12.7-8ab, it was made clear that one must remove
old items because otherwise their corruption, dosa, brings harm.
The Pratisthalaksanasarasamuccaya picks up this idea of dosa
and takes it in the more specific direction of likening the dosa
of corruption in a temple or image to the dosa of sickness in
a body:

Jjarjaram calitam bhagnam sphutitam vajradiisitam

mahdadosanvitam dagdham vikalangam krsam ca yat

sthitlam va durnivistam ca yac ca pidakaram bhuvi

sthapitam vikalair dravyais tathonmanadivarjitam

esam kuryac cikitsam ca vyadhitasyeva bhesajam PLSS 21.24-26

Like medicine for the sick, one should effect a treatment for that
which is old, displaced, broken, cracked, damaged by lightning
(vajradiisitam), corrupted (mahadosanvitam), burned, deformed,
too thick or thin, ill-set, an impingement, established with poor ma-
terials, or lacking in size.

8 The Vimarsini glosses tam as devam.

®  The Vimarsini glosses atah as jirnad angat (from the aged part).
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As noted by von Rospatt (Rospatt 2013: 282), Visnusamhita 24.12¢—15b,'°
in a passage quoted in Tantrasamuccaya 11.27-29, makes another com-
parison, likening the corrupted item to nirmalya, the spent materials
of worship. And much more commonly expressed than either of these
ideas—of disease or spent materials—is the imagery of the deterio-
rated temple or idol as a dead body, an idea alluded to in Pingalamata
12.3. The deity must be permitted to move from a failed vessel into
a replacement one, just as the soul moves from the dead body into
a new one. A number of texts make this comparison. Here is a clear
example from the Suprabhedagama:

Jirnam deht yatha deham tyaktvanyam pratipadyate SB 54.1cd
tathda jirnam ca calitam beram murficati devata

evamadini sarvani raksasadya visanti hi SB 54.2
raksasas casurds capi pisaca brahmaraksasah

tasmat sarvaprayatnena jirnoddharam tu karayet SB 54.3

Just as the soul, having abandoned an old body, takes to another one,
in the same way a deity leaves an image that is old or displaced.
Since demons, raksasas, asuras, pisacas and brahmaraksasas take
possession of all such things, one should carefully carry out the re-
moval of the old item.

0 yathaiva devapajayam viniyuktam aninditam
dravyam puspadikam pascan nirmalyam iti nindyate
evam bimbam adustam yat pijayam viniyujyate
tad eva dusitam pascan nirmalyam iti nindyate
tasmad dustam idam bimbam bhavadbhir muktasamsayaih
nirmalyabuddhya tyaktavyam iti Sastrasya Sasanam
Visnusamhita 24.12¢—15b
Just as the irreproachable materials used in the worship of a deity, such
as flowers, etc. are afterwards rejected as wilted (nirmalyam), so too
the faultless image used in worship, [if] later corrupted, is rejected as worn-
out (nirmalyam). Therefore, free from uncertainty, you should abandon
this faulty image on the grounds that it is spent (nirmalyabuddhyd). This
is the teaching.
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Thus the old vessel, in this case an old image (jirnam beram), must
be removed because malevolent beings will move into it, and a new
vessel must be made and consecrated for the deity himself to move
into. At this point the transition from the old vessel to a new one
is made to sound as inevitable and unforced as the slipping of the soul
from body to body upon death—a quiet, unseen, crossing.

Thinking about how jirnoddhara works

Having addressed the first part of Pingala’s question, as to the nature
of the relationship between the words jirna and uddhara, Bhairava
comes back to the second, which is that of how the process can work
at all when god is everywhere, all-pervading. His answer is that there
is a discharging (visarjana) of god out of the item to be removed prior
to the removal:

pingalovaca

vibhutvad anayos caiva praptir vatha katham vada PM 12.1cd
Sribhairava uvaca

vyapako ‘pi yathanyasmin sthitas tatra tatha sivah PM 12.8cd
kriyaviyukto yukto va pindika saha"' coddharet

susthitam dusthitam vapi katham caiva na dosabhak PM 12.9
vidhihinasya va krtam na doso vidhipirvakah'

na dosaya smrto yasmac chivavyaptivisarjanat PM 12.10

Pingala asked:

Or rather, given the omnipresence [of god], tell me how do the two
[words] work?

Blessed Bhairava said:

Siva is indeed everywhere. Just as he is elsewhere, so too is he there
[in the old item].

" In the sense of pindikaya saha.

12 purvakah] B; pirvakam A
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Whether it is out of ritual use or in use, one should do the removal
[of the icon] along with its pindika base. For, whether in good stand-
ing or bad, how can [the pindika base] not share in the corruption?
Nor is there fault in that done according to the procedure when done
for something lacking in terms of procedure. It is regarded as being
not corrupting (na dosaya) because of the discharging (visarjanat)
of the presence of Siva.

And so we see that the old vessel cannot be removed until the dei-
ty has been invited to leave it. These are the moments that we will
attend to here—those portions of the ritual that most closely involve
the conveyance of the deity between vessels. In each of our two texts,
the Pingalamata and the Tantrasamuccaya, we will see two reports
of how the moving should be done.

The Pingalamata’s account of how jirnoddhara is done

Two situations requiring jirnoddhara are offered to us in Pingalamata
12. In the first one, the lirga itself needs to be replaced. In the second,
the linga is sound but the temple around it is not. We will look at each
in turn.

When the linga is at fault: In the first case, when the linga
is at fault, God, in mantra form, is invited (@vahya) out of the linga into
a temporary lodging on a throne on an altar (sthandila) to the south
of the temple. Worship is maintained there throughout the time taken
for the replacement. The /irnnga from which the deity was discharged
is pulled up by a bull, removed and destroyed. Once the construction
and purificatory work is complete, the replacement /iriga is installed
(pratisthayet), and the deity invited to return:

taddaksine disabhage prasadante ca bhavini

sakundam sthandilam krtva sivam avahya pijayet PM 12.11
hum namo vyapakesvaraya ehi 2 svaha
vyapakasivasyavahanamantrah

hum vyapakahrdayaya namah
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hum vyapakasirase svaha

hum vyapakasikhayai vausat

hum vyapakakavacaya him

hum vyapakanetratraydya vausat'"

hum vyapakastraya phat

pranavenasanam kalpya piijayet paramesvaram
taddisam devatam pijya homam caiva samarabhet
vastvante digbalim bahye datvoddharam samdcaret
mahapasupatastram tu bhage bhage hunet tatah
brahmabhdage sahasram ca visnubhage sahasrakam
rudrabhdage sahasram ca homam krtva samuddharet
proksya tac chikhaya tena pasayed dhemarajjuna'
vrsaskandham nayet pascaj janaih sardham ca desikah
Sivam astv iti vaktavyam uddharavidhis' coditah
nitva tu daksinabhage nagare vatha gramake

khetake va pure caiva jale Sailam viniksipet

lauham avartya samsthapyam darujam nivdahet tu tat
homam pustyarthakam bhityas kuryat taddisi devatah'®
prasadasodhanam hutva vastusuddhyarthakam tatha
mahapasupatastrena Sataikaikam'” hutam kramat
tenaiva raksayed bhityah prasadam pitham eva ca
tavat kalam ca tad'® raksyam yavat prakipti tadysam
purvoktena vidhanena sthapyate tatra tadrsam
kanyasam madhyamam vapi prakpramanavilaksitam
yantritam" dvaramadhyena na sprsan tam pravesayet
purvajena vidhanena homam kytva tu saktitah
ratnanvitam silasvabhram krtva lepya pratisthayet
purvavac ca tatha snanam kartus caiva sivasya ca

This line is missing in B.

tacchikhayatena] A; tatkenasikhaya B

15 uddharavidhis] em.; uddharavidhi B; uddharyavidhi A
16 devatah] A; devata B

sataikaikam] A; satenaikam B

18 catad] B; cad A

yantritam] A; yantri B

PM 12.12

PM 12.13

PM 12.14

PM 12.15

PM 12.16

PM 12.17

PM 12.18

PM 12.19

PM 12.20

PM 12.21

PM 12.22
PM 12.23ab
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O lovely woman! Having prepared a sthandila altar with a fire pit,
bordering the temple, to the south of it, [the officiant] should invite
Siva into it (Sivam avahya) and worship him:

“hum namo vyapakesvaraya ehi (twice) svaha”

The mantra for invoking (a@vahana) the omnipresent (vyapaka) Siva:
“hum vyapakahyrdaydaya namah

hum vyapakasirase svaha

hum vyapakasikhayai vausat

hum vyapakakavacaya hiim

hum vyapakanetratrayaya vausat

hum vyapakastraya phat”

Having made the throne with a pranava, he should worship
the highest lord. He should honour the deity of each direction,
then commence the ioma. He offers a bali to the directions be-
yond the border of the vastu, and then undertakes the removal
(uddharam). He should then offer a mahapasupatastra in each
position. He should perform a 1000-fold (sahasram) homa in the
Brahma position, a 1000-fold #oma in the Visnu position, and
a 1000-fold homa in the Siva position. Then he should fully remove
(samuddharef) [the old linga]. Having consecrated, with the sikha,
he should tie [the /inga] with a golden rope to the shoulders
of a bull. The officiant, with those in attendance, should then lead
it away. He should say: “Let there be Siva”. The removal procedure
(uddharavidhih) has been described. One should take [the icon]
to the south of the city, village, hamlet or settlement. Then one
should throw a stone [icon] into water, one should smelt a metal
one, and one should burn up a wooden one. [The officiant] should
carry out a homa for abounding wellbeing for the deities in each
direction, and make an offering for the purification of the temple
and of the site. With the mahdapasupatastra [there should be] a 100-
fold homa for each in turn. Thereby [the officiant] should further
protect the temple, and the pitha base. [They] should be protected
until there is a like replacement [of the /inga]. The like replace-
ment is established there according to the procedure given above.
Even if small or middling, it should be of the original size. One
should bring it, bound-up, in through the doorway, without
touching anything. According to wealth, [the officiant] should
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perform a homa using the procedure given above. Then he should
fill the stone hole with gems, and, having anointed, he should es-
tablish [the /linga]. As before there is a bath for the patron and
for Siva.

When the temple is at fault: In the second account, it is the temple
that is old, while the /inga within it is not. To permit a safe rebuilding
of the temple around the /irga, the deity, in mantra form, is transferred
(susamkramya) out of the lirnga into a temporary lodging in a sword,
where worship is maintained throughout the rebuild. While the build-
ing work takes place, the linga from which the deity was discharged
is protected within a wooden frame. Once the building is complete,
the linga is reinstalled (pratistha), and the deity invited to return:

prasadas ca yada jirnah uddharah kriyate tada PM 12.23cd
tadgatam caiva mantram ca tattvavratam asesakam
khadge caiva susamkramya pijayen nityam eva hi PM 12.24

lingasya daksine sthapya homam krtva sahasrakam
lingasyordhve krtam yantram kasthapattantaram subham — PM 12.25
uddharo ‘sya sanaih prajia istakam cavatarayet

punas tena pramanena ripenaiva tu tadrsam PM 12.26
Sailam Sailam ca kartavyam istakam cestakena tu
kasthe ca mynmaye vapi pakvestam Sailajam kuru PM 12.27

purvahinottamam karyam hinam naivottame pura
uttamam Sailajam jieyam madhyam® pakvestajam priye PM 12.28
kastharabdham bhavet kanyam mynbhavo ‘tiva® kanyasam

myda Satagunam daru tasmad aistam tu laksadha PM 12.29
pakvesthac chailajam punyam kotikotigunadhikam

samapte dehasamyoge khadgad utkilya karayet PM 12.30
purvajena vidhanena pratistha samudapika

kartavya tu vararohe grahaliilanivesanam PM 12.31
maulikam phalam apnoti jirnoddhare krte sphutam PM 12.32ab

» madhyam] B; madhye A
2l bhavo ‘tiva] em.; bhavativa A; bhavaniva B
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And when a temple is old, a removal should be performed then too. [ The of-
ficiant] should carefully transfer (susamkramya) into a sword the mantra
directed to [the deity] and the entire collection of fattvas, and then maintain
daily worship. He should establish [the sword] to the south of the /iriga,
and perform a 1000-fold #oma. A fine protective cover of wooden boards
is placed over the linga. The removal is [done] gently, O wise lady. One
should set down a [first] brick. And, using the same measurements and
shape as before, one should build using stone in the case of stone, and brick
in the case of brick. In the case of something made of wood or clay, one
should use baked brick and stone. It should be made better than before.
It should not be made worse than before. That made of stone is known
to be best and that made of brick is middling, my dear. That made of wood
is lesser. That made of clay is the very least. Wood is a hundred times
the worth of clay. The worth of brick is thousands of times more. Stone
is millions of times the worth of brick. When it is time for [re-]entry
of the deity into the icon, one should unfasten and take him from the sword.
An effective installation should be carried out according to the procedure
given above, granting entry into (nivesanam) grahaliila®. When the re-
moval of the old is done in full (sphutam), one attains the highest reward.

At this point, the chapter switches topic, to a consideration of the mea-
surements of the pitha base in proportion to the /inga. While the full
Jjirnoddhara procedure is covered before that switch, there is no extra
attention paid to the moments of transition for the deity. In the first
case, the invitation of the deity out of the old icon is given the tersest
mention, and his entry into the new one is apparent only in the state-
ment that there should be an establishing; and the second case speaks
of the transfer of mantras and tattvas, but is again brief.

The Tantrasamuccaya’s account of how jirnoddhara is done

Within the great detail of the Tantrasamuccaya let us look only
at those portions of the ritual that most closely involve the conveyance

22 Unresolved.



200 Libbie Mills

of the deity between vessels, the processes seen in the Pingalamata
in the form of invitation (@vahya), careful transfer (susamkramya) and
discharging (visarjana). As did the Pingalamata, the Tantrasamuc-
caya distinguishes between the removal of the image in the inner
zone of the temple complex, and that of the buildings in the outer
zone around it.2® Here in the Tantrasamuccaya, though, clear labels
are applied to these two distinct removal methods: niskramana and
sankocana.

The replacement of an inner part, that is, the image and things
associated with it, is said to be accompanied by a driving-out pro-
cedure (niskramana), wherein the deity is transported out of the old
principal (miila) image in the principal (miila) temple to a temporary
image in a temporary (bala) temple for the duration of the repairs, after
which he is returned to the new principal (miila) image. The replace-
ment of an outer part, that is, one in the temple and associated built
elements, is described as accompanied by a contraction procedure
(sankocana), in which the deity is enclosed and protected in situ
as the repairs are conducted around him. If, however, it is anticipated
that the replacement work will take a substantial length of time, the rit-
ual for the replacement of an outer part (sarikocana) is itself replaced
by a version of the ritual prescribed for the replacement of an inner
part, niskramana.** All this information is set up in the second and third
verses:

3 However, there is a noticeable difference between the texts in terms of the tem-

porary housing for the deity when the /ifiga needs to be repaired. The Pingalamata,
like other early fantras (as examples: Devyamata 64.19, Brhatkalottara chapter
on jirnoddhara verse 29, Mayasamgraha 5.z+21 (where z is the text missing from
the beginning of the chapter, due to damage to the sole known manuscript), and
Mohaciirottara 5.352), houses the deity on an altar (sthandila) outside the temple dur-
ing the repair work. The Tantrasamuccaya, as is typical of later texts (as for example:
Ajitagama 73.30, Kamikagama P 32, Kasyapajianakanda 104, Jirnoddharadasaka S,
Diptagama 59.11, Mayamata 35.49, and Rauravagama 44.1-2), houses the deity
in a temporary temple (balalaya).

2 As we will see below, in Tantrasamuccaya 11.97, the Vimarsini tells us how
to judge the length of time: if the temple repair will take over a month, a niskramana
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niskramanena vidhinatra tadantarange
vaikalyabhdji vitanotu yathapuram tat
sankocanena bahirangavipady adas ca

niskramanena cirakalacikirsitam cet TS 11.2
balalayadisahitam kalasaikakaryam
ceti dvidhatra khalu niskramanam smaranti TS 11.3ab

Whenthereisa fault[inapartofthe temple], one should fashion that [part]
asitwasbefore. If[the faultis] in an inner part,? [one does so] with a driv-
ing out procedure (niskramanena). If the fault is in an outer part,? [one
corrects] the [outer part] with a contraction [procedure] (sarkocanena).
If [the repair] is expected to take a long time, [one performs the ritual]
with a driving out [procedure]. [Jirnoddhara] is to be done with a tem-
porary shrine, etc. (balalayasahitam),”” with a single pot (kalasaika).
Inthisregard [the sages] recall the departure (niskramanam) as twofold.?

Niskramana: In 11.4-89 we are given an account of niskramana
Jjirnoddhara procedure to be followed when the image is no longer
sound.” Tt is a lot of careful information, backed up by the two metic-
ulous commentaries. In broad sweep, it has a similar shape to that

must be performed, but if the anticipated time is less than that, a sankoca suffices.

% The Vimarsini tells us that the inner part refers to the image, etc. (bimbadau).
The Vivarana adds the specificity that it is the image, pedestal, etc. (pratimapithadau).

26 The Vimarsini states that the outer part refers to the temple, etc. (prasadadau).
The Vivarana explains that the adi in balalayadi refers to the temporary
image, etc. (balabimbadir adisabdarthah).

2 The Vimarsini clarifies that there is first an expulsion (udvasya) of the deity
from the image (bimbat), and then a conveying-out (bahihprapanam).

2 The account is that of the version of the procedure for an ekabera image (one
made of a single material). An ensuing passage sets out the differences in the ritual for
a bahubera image (made of composite material such as clay). At 11.111, the Vimarsint
quotes a passage that defines the ekabera and bahubera:

ekaberam silalohamanijam sarvadesyate

mrddarujam tathalekhyam bahuberam iti sthitih

An ekabera is made of stone, metal or gem, and is suitable everywhere.
A bahubera is made of clay or wood, or is a drawn image.

27
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of the version given in the Pirigalamata but offers a less bare-bones
recounting. To keep things short here, I will attend only to two points.

The first of those points is that right in the middle of the niskramana
process, a sankocana takes place. Clearly, while the niskramana expulsion
is reserved for replacement of the /iriga, the sarikocana contraction is neces-
sary in every case, whenever the deity is disturbed from his permanent base
in the principal (miila) icon. In this niskramana sequence, the sankocana
occurs after the jirnoddhara has been formally approved, and before
the deity is invited out of the principal (miila) icon and into the jiva pot,
ready for transportation out of the principal (miila) temple to a temporary
mandapa, where he will stay during the replacement of the idol vessel:

agre nisadya pranavena nadiyuktyaitya devabhidaya sthitah san
sajagradadyatmadasadibhinnaharalayadyatmadalagrakadyakam TS 1141
dhyatva kramat ksetram idam grharcah

hrdamburudkarnikam abjayugmam

tarena tejas tadidabham antar

astipikam vyapya ca milacakrat TS 1142
vikirya puspanjalim adinatha plutena visvag visuvatsaranya

prasarya samvyaptam idam bahisthaprakaranistham parikalpya

tena TS1143
grastam samastam parivarajatam jalena minan iva samvibhavya
puspanjalim samhrtimudrayatra kurvan samahrtya tatah kramena TS 1144
saptormipaiicambudhimatratarair

amadhyaharapadam antaharam

aniya cantargatamandalantam

prasadanistham ca nayed dasabhih TS 1145
tridvyekamatrapranavair nayet tad

agarbham apitham athanubimbam

akrsya bimbat tad apititattva-

tarais cidatmany akhilam tadantah TS 1146
tatkarmakalapratibodhanante tatropavistah susamahitatma
samadhisankocanam uktanitya nirvartya tasmin sakalam suyojya TS 1147
tad bimbakumbhav aprthak prthak ca

vyapyabhisicyapyayatattvataraih

tat tattvakumbhena punas ca tais tad
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vyapyahared va pratimahrdabje TS 1148
tattadvibhiitya bahirangato ‘nta-

rangad apitikramato vikrsya

samyojya bimbasthacidatmanimam

cinmatram akalpya niretu catah TS 1149

Seated in front of [the deity],’® with a joining of the nadis by means
of the pranava,®' [the officiant] should approach [the deity mentally],*
becoming [at one with the deity].?* He should envision, in sequence’:
the site, with the temple and idol as a pair of lotuses whose central
pericarp is the heart lotus;* the [4 parts of the lotus],

30 The Vimarsini begins the passage that accompanies the verse with the state-

ment that the sankoca dhyana is about to be described. “The deity” is supplied
by the Vimarsini (agre nisadyeti. devasyagre nisadya). The Vivarana adds that the offi-
ciant sits in a baddhapadmasana position.

31 The uniting of the nadis is described in Tantrasamuccaya 11.11. There
the Vimarsini explains that one unites the nadis of three sets of three. The first set
of three is (1) the image in the temple, (2) the fire pit and (3) the pot. The second set
of three is (1) the image, (2) the fire and (3) the water. The third set of three is their
essences. (grhamirtikundakalasarcodarcirambhascitam prasadamiirteh  kundasya
kalasasya ca kramat pratimaya agner jalasya ca tesam caitanyanam ca nadiyogakrte
tattritayasya nadinam yogartham).

32 The Vimarsint explains that he approaches the deity mentally (etya devam
manasa gatva). The Vivarana gives more on how that is done: He performs a medita-
tion of the nadis for the self and the deity (atmano devasya ca nadisandhyanam krtva),
and enters within the deity along the nadr flow (nadisaranya devasyantar gatva).

3 Vimarsint: devenaikibhiitah sthitah san. Vivarana: devabhedena sthito bhiitva.
The Vimarsini explains that the manner of the envisioning (dhyatva) men-
tioned at the beginning of verse 42 is given in the compound in the second half of verse
41: sajagradadyatmadasadibhinnaharalayadyatmadalagrakadyakam. This compound
relies on association between 4 sets of 4. See the footnotes below.

35 The Vimarsini explains that the pair of lotuses is the temple and the image (tad
abjadvayam grharcah), and that he envisions the pair of lotuses thus in turn: The peri-
carp of the heart lotus, the pericarp of the temple, and also the pericarp at the heart
of the idol (hrdamburudkarnikam kramat prasadakarnikam pratimahrdayakarnikam
ca evam padmadvayam dhyatva).

The Vivarana tells us that he should envision the site as a pair of lotus-
es (idam ksetram abjayugmam dhyayet), and that the heart lotus of the idol
(arcayah, hrdamburit, hrdayapundarikam) is the juncture of the two lotuses
(te karnike yasyeti samasah). The Vivarana goes on to add that there is the pericarp

34
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the petal tips, etc.;* [the 4 divisions of the temple], the temple,
etc.;” and [the 4 circuits around the temple], the hara, etc.’®; across
[the 4 states of self that are] wakefulness, etc.** And, by means
of the plutapranava mantra, he should fill* the interior of the site"!
with a radiance like lightening, from the base to the pinnacle.

Then, having scattered a puspanjali with the pranava,* he should
spread the expanded [radiance]* in all directions, along the [susumna]
central pathway,* extending it* as far as the exterior walls.*¢

He should envision the entire thing consumed*’ by that [radiance]
(tena),® covered by parivara veils,® like fish in a net. Making here

which is the heart of the idol (bimbagatam hrdayam karnika) meaning that the heart,
too, is a third lotus (hrdayam api punas trtiyam kamalam ityarthah).

36 The Vimarsint gives the four parts of the lotus as the petal tips (dalagra),
the petals (dala), the petal junctures (dalasandhi), and the stamens (kesara):
dalagrakadyah dalagradaladalasandhikesarah. (Note that the commentarial explana-
tions do not always observe sandhi rules.)

37 The Vimarsini lists the four temple divisions as the temple (prasada),
garbhagrha, pitha and image (pratima): alayadyah prasadagarbhagrhapithapratimah.

3% The Vimarsini lists the four circuits around the temple as follows. The out-
er hara (bahyahara), middle hara (madhyahara), inner hara (antar) and mandala
(mandalani): haradyah bahyaharamadhyaharantarmandalani.

3 The Vimarsint gives the 4 states of self as wakefulness (jagrat), sleep (svapna),
deep sleep (susupti) and the divine turiya state of spirit (turiya): jagradadyah jagrat-
svapnasusuptituriyakhya dasah avasthah.

4 The Vimarsini suggests the causative (vyapya, vyapayya).

The Vimarsint glosses antah as susumndayam (in the susumna). The Vivarana
confirms the point with: devasya miladharad arabhya susumnamargenordhvam (begin-
ning from the base of the deity, flowing up along the susumna pathway).

42 The Vimarsini glosses plutenadina as pranavena.

The Vimarsini glosses samvyaptam idam as tejah.

The Vimarsini glosses visuvatsaranyd as susumnandadya.

The Vimarsini clarifies: samvyaptam parikalpya (having made it spread).
The Vimarsini stipulates that it reaches to the mahamaryada: maha-
maryadaparyantam. The Vivarana puts the extent of the spread in terms of the lotuses,
explaining that the radiance reaches to the tips of the petals of the second (outer) lotus:
dvitiyapadmadalagraparyantam.

47 The Vimarsini glosses grastam as kavalikrtam.

The tena comes from the previous verse. Vimarsini glosses tena as tejasa.
The Vimarsini glosses parivarajatam as parivarasamitham.

41

43
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45
46

48
49
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a puspanjali with the samhrtimudra, he should then draw in by de-
grees from that [outer border].*

And then, drawing to the middle 4ara, to the inner hara, to the cen-
tral mandala, and to the temple, with seven, six (@rmi), five, and
four (ambudhi) pranavas, he should lead [the parivaras]’' with
the states [of self that are sleeping, etc.].>

With three pranavas, two pranavas, and one pranava, he should lead
them to the garbha, to the pitha and then to the image.’® [Then],
he should draw that [which is pure radiance]* from the image, with
the tattvas in reverse order and the pranava,®® within [the image]’’
into pure consciousness.

50 The Vimarsint glosses tatah with the statement that fatah means from that

outer border to the various positions in the sequence (tasmat tasmad avadhes tatra
tatra sthane).

U Vimarsint: dasabhir avasthabhih saha parivaran nayet prapayet (with the states
[of consciousness] (dasabhir avasthabhih saha) he should lead (nayet, prapayet)
the parivaras (parivaran)).

52 The Vimarsini fills in the gaps, telling us that: He leads them with
the states of self (dasabhir avasthabhih saha parivaran nayet prapayet). He leads
(aniya) the parivaras from the outer hara to the middle hara (mahamaryadaya
arabhya madhyaharaparyantam) with seven pranavas (saptamatrapranavena) and
with the wakeful state (jagradavasthaya saha). He leads them from there (tasmat)
to the inner hara (antarharaparyantam) with six pranavas (sanmatrapranavena) and
with the sleeping state (svapnavasthaya saha). He leads them from there to the inner
mandala (antarmandalantam), with five pranavas [and with the deep sleep state].
He leads them from there to the temple (prasadaparyantam ca) with four pranavas
[and with the spirit state].

53 The Vimarsini unpacks the progression as follows:

punah tridvyekamatrapranavaih trimatrapranavena prasadad agarbham
garbhagrhaparyantam, (Furthermore, with three, two, and one pranava. With three
pranavas from the temple to the garbhagrha.)

dvimatrapranavena tasmad apitham pithaparyantam (With two pranavas
from there to the pitha.)

ekamatrapranavena tasmad anubimbam mantrabimbaparyantam (With one
pranava from there to the image.)

5% Punah supplied by the Vimarsini.

The Vimarsini glosses tat as tad akhilam tejobhiitam.
The Vimarsini glosses apititattvataraih as pratilomatattvais tarena ca.
The Vimarsini glosses tadantah as bimbasyantargate.

55
56
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After informing [the deity] of the ritual and time,*® seated there [in front
of the image],” fully concentrated, he should conduct the samadhi-
sankocana in the way taught, and join everything.®® Then he should
fill the image and the [faftva] pot,® together and separately. Having
sprinkled, he should again fill the [radiance]® with the tattvas in reverse
order, with the tattva pot.

Or® he should lead it into the heart lotus in the idol.

Drawing in, in this manner,** in the outer portion®® and also the inner
one,” by the appropriate power,”” he should unite in the pure thought
in [the lotus at the heart of] the idol,*® make the [deity]® in mental form
alone, and then leave from there [, becoming separate once more].”

Here, in the middle of the niskramana process for replacement of an idol,
we have been given a vivid account of a sarikocana sequence, an exercise

8 The Vimarsini glosses the compound as tasya karmanas tasya kalasya ca devam

prati vijiapananantaram. The Vivaranam directs us to the wording for the informing
of the deity: tayoh karmakalayoh pratibodhanam “bhagavan vastv abhinavam” ity etat.

%9 The Vimarsini glosses tatra as bimbagratah.
The Vimarsini glosses sakalam as parivaratattvadikam. The Vivarana gloss-
€s tasmin as ftat.

1 The Vimarsini glosses bimbakumbhau as bimbatattvakalasau.
The Vimarsini glosses tat as tejas.
The Vimarsini, at the beginning of the commentary, for the verse, advises
that it introduces a division into 2 options: fatra kriyakrame paksabhedam darsa-
yati. At the end, it supplies: (pratimahrdabje) ahared va (or he should contract into
the image heart lotus).

% The Vimarsini glosses itikramatah as paksayor anyatarakramena (in the manner
of either of the two sides in the teaching).

% The Vimarsini glosses bahirangatah (received as bahirangat) as prakara-
diprasadaparyantat (between the outer wall, etc. and the temple).

% The Vimarsini glosses antarangat as prasasadipratimahrdayantat (from
the temple, etc., and within the heart of the idol).

7 The Vivarana adds upasamharah to tattadvibhiitya.
The Vimarsini glosses bimbasthacidatmani as bimbahrtkamalasthacaitanye
(in the pure thought in the lotus at the heart of the image).

% The Vimarsini glosses imam as devam.
The Vimarsini explains: atah asmat svayam niretu nirgacchatu prthagbhiito
bhavatu (He himself should leave from there. He should become separate).
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of visualisation on the part of the ritual assistant, conducted in prepara-
tion for the removal of the deity from the principal (miila) icon. In this
visualisation the concentric borders of the temple complex are overlaid by
twin lotuses: an outer lotus reaching to the outermost temple boundary, the
mahamaryada, and an inner lotus reaching to the edges of the main temple
building. The pericarp for these two stacked lotuses is the heart lotus at the
very heart of the idol. See figure 1 for an attempt to represent this structure.

23456 781910

Fig. 1 A diagram of the concentric borders of the temple complex.

1 heart of idol heart lotus

2 idol inner lotus stamen

3 pitha inner lotus petal

4 garbhagrha inner lotus petal juncture
5 temple inner lotus petal tip

6 mandala outer lotus stamen

7 antarhard outer lotus petal

8 madhyahara outer lotus petal juncture
9 bahyahara outer lotus petal tip

10 mahamaryada
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The officiant envisions the drawing-in of these circuits to the very cen-
tre in preparation for the enclosing of the deity there. The visualisa-
tion further includes the requirement that the ritual officiant become
temporarily at one with the deity before then disjoining from him
again. We will see more on the sarnikocana below, in the sankocana
Jjirnoddhara carried out for the replacement of a temple.

The second point of note in the Tantrasamuccaya account
of the niskramana is the sitracchida, the interruption of the cord. This
is an idea introduced in verse 16:

satracchidakarmani humphadantany uktani tattvani na caparatra
tathaiva niskramanakarmavarjam visesavattvam na ca parica-
sitktam TS 11.16

When there is an interruption of the cord (sitracchida), the tattvas are
uttered ending in Aumphat, but not otherwise. Thus, except in the case
of the departure ritual, the paricasiiktas have no distinctive portion.

The Vimarsini commentary to the verse tells us that the severing
of the cord occurs at the removal of the principal idol from the temple:

sutracchidakarmani stitracchedo namayatanad bimbasyoddharah
tatra homdadau yojaniyani tattvani humphadantany evoktani

sitracchidakarmani: That called a breaking of the cord is the re-
moval of the idol from the temple. In that case, the tattvas to be used
in the homa, etc. are uttered with humphat at the end.

The Vivarana explains that the cord that is interrupted is an illusory
cord (mayasitra) which connects all the tattvas. It is not interrupt-
ed when the deity is transferred into a temporary idol or pot, since
the deity is able to maintain the connection by means of samhara con-
traction. But, if the principal image itself is removed, then the tether
is interrupted:
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sitracchidakarmani sitram nameha sakalatattvesu
milaprakrtitayanusyitam mayasitram grhyate

sitracchidakarmani: that which is being referred to as a sitra should
be understood here to be an illusory cord (maydasitram) connecting
all the tattvas with the mitlaprakrti.

taddhi sarvatattvasamharapiirvakam tatsthe jive
balabimbajivakalasayor niskramite "pi milabimbam na parijahati

With a contraction of all the tattvas, even if the deity within has de-
parted to the temporary image and the jiva pot, it does not relinquish
the principal (miila) image.

yada punar millabimbam api bhangagarbhadisambhavat
parityajaniyam syat tada mayasitram api tasman
niranusayam jivena saha niskramaniyam

When, however, the principal (miila) image, too, is to be aban-
doned because of a damaged garbha, etc., then the illusory
cord, along with the deity, is to be displaced from there, without
consequence.

tadartham sitrasya tada tattattattvasitrasamhare
tena tena saha chedah siutracchedah tadartham
karma niskramanam sutracchidakarma

Then, for that purpose, in the contraction of the sitra to the ap-
propriate tattva, the interruption of the satra with this or that is
sitraccheda. For that reason the niskramana is an act of interrup-
tion of the siitra.

A second occurrence of the sitracchida occurs in Tantrasamuccaya
11.85, on the installation of the deity into the replacement principal
(miila) icon:
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uddhrtyodakato ’bhisicya kalasaih svair bimbam agrahite
samyaksamskrtamandape 'dhisayanam samvesya tatparsvatah
vinyaset parisodhitalpanilayapraksthapitarcasthitam

devam prarthya ghate "bhivahya vidhaya sitracchidasiktaya TS 11.85

Having raised the image out of the water, and having sprinkled it with
its own pots,”! one should place [the image] on a bed in a properly
prepared mandapa in front [of the miila temple’]. Then, to the side
[of that bed”], [the officiant] should entreat the deity that was
in the image formerly established in the temporary temple for pu-
rificatory purposes. He should invite him into the [jiva™] pot, with
the procedure for the severing of the cord, and install.”

As described here, the sitra—this illusory tether between the tar-
tvas and their origin—is interrupted twice during the replacement
of the principal (miila) icon: once on the departure of the deity from
the old icon, and once on the return of the deity into the new one. While
striking, this idea of a cutting of the tatfva connection is quite simply
mentioned. Looking back at Pingalamata 12.30cd, one sees that there,
too, the deity, on transfer back into his base /iniga, was unfastened from
his temporary residence in the sword—an unfastening that could bear
relation to the concept of siztracchida. 1 do not know.

Sankocana: Now we shift from the niskramana procedure
to sankocana. 1t is briefly defined in Tantrasamuccaya 3:

sankocanam svavibhavasvanigithanam syat TS 11.3cd

Sankocana is a concealing of one’s own form within the self.”

' The Vimarsini adds bimbasuddhikalasaih.
Supplied by the Vimarsini (agrahite milaprasadasyagratah sthite).
Supplied by the Vimarsini (tatparsvatah tasyah sayyayah parsve eva).
Supplied by the Vimarsini (ghate jivakalase).
Both commentaries draw the installation (vinyaset) to the end of the sequence
of actions.

% The Vimarsini explains that svavibhavasvanigihanam means that
there should be a concealing (nigithanam) within the self (svasminn eva) of its
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And in verses 97-102, we are given a second record of the sarikocana
dhyana. On this occasion, it does not form a part of the niskramana
procedure performed for a faulty idol, but is, instead, the sole ritual
conducted when the idol is sound but the temple needs repair. In this
account, the arrangement of the inner and outer lotuses, already
described in Tantrasamuccaya 11.41-49, is assumed:

niskramanaikavihitam vidhim atra muktva
Sesam visesavid iha pravidhaya karma
samprarthya tattvakalasena tathabhisicya

sankocam dacaratu va grhamatrajirvtau TS 11.97
devesa! pratimamurte! mantramirte! paravare
atra sankucito bhiitva vasam kuru tavajiaya TS 11.98

visvag jagarite vikrsya bahirangad antarangad api

svasminn eva suyojite svavibhavonmese cidekatmani
urdhvadhahkramato ‘tra padmayugalam dhyatva tadavarakam
svecchasaktivibhavitam prthag atah sambhavya catmodbhidam TS 11.99
tatradharasaroruhagradalam adhyasyordhvapadmodarac

chyotadbhih paritarpya devam upaharais citsudhaikatmakaih

tasmad eva tadiyamiirdhni nipatantim avikasam sudha-

dharam sadhu vibhavya tan mukulitam kuryad bahistho ‘'mbujam TS 11.100
urdhvabjena tadambujam kavalitam krtvavataryatha tat

samvestya trigunatmakena maparenaraksya castraujasa

svasmin svoditacitsiraprasaravisrantya sthito ‘rcam vrtam

vastradyaih pariraksya taksabhir idam vesmarjasa karayet TS 11.101
prasadam parigrhya tadvidhisamaptau sodhayitvatha tad-

bimbam svoditasaptasuddhihavanasnanadina sodhayet

dharayam iha tatsaroruhavikasadyam vidheyam dhiya
praksankhyocitatattvasrstihavanadau karmana cacaret TS11.102

own (svasya) form (vibhavasya)—of its manifestation (vyapteh) in the form of
tattvas and coverings (tattvaripena parivarariipena ca). And that the concealment
(nigithanam) is a guarding (gopanam) in the heart-lotus itself (hrdayakamala eva).
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Or, when only the temple is old [and not the image],”” he who under-
stands the distinction [between niskramana and sankocana]’ should
set aside the procedure with the superiority of the niskramana’™ and
adopt a specific ritual in this case.*® Having entreated,*' then sprin-
kled with the tattva pot, he should perform a sankoca. “O God!
O embodiment in the image! O embodiment in the mantra! O cause
and effect! Having become enclosed (sarnkucitah), please take
up residence here.” Aware of all the surroundings,® he should pull
from the outer [lotus] and from the inner [lotus]®’. Being well concen-
trated on the powers of the deity,* his mind focused [on the hollow
at the very centre of the heart lotus],* he should envision there, above

7 The Vimarsini glosses grhamatrajirtau as prasadamatrasyaiva vaikalye sati
g 8! Yy p ) 'y

(when the image is not old. Only the temple is old).

® The Vivarana explains that what is meant is a wise person who knows
the difference between a niskaramana and a sankocana: niskramanat sankocavidhau
visesam vidvan ityarthah. The Vimarsint adds that that person is an acarya.

" Glossed in the Vimarsini as niskramanapradhanatvena.

The Vimarsini adds that if the temple repair takes over a month, a niskramana
must be performed, but if the time is less than that, a sankoca suffices (masad adhikam
prasadakaranakalas cet niskramanam, tato 'rvak cet samkoca iti vikalpasya vibhagah).

81 The Vimarsini gives the wording of the address as “devese”ti, that is,
the address given in verse 98 below. The Vivarana gives the wording of the address
as “namo brahmanyadevaya”iti, that is, the address given in verse 20.

82 The Vivarana introduces the passage on this verse with the statement that
the sarnikocana method is about to be described. The Vimarsint adds that the awareness
extends to the further boundary wall (mahamaryadarpayantam), and that the aware-
ness comes about after having become undivided from god (svayam devabhedena
sthito bhiitva).

8 The Vimarsini supplies bahyapadmad antahpadmac ca (from the outer
lotus and the inner lotus), vikrsyakrsya (vikrsya means pulling), and uktaprakarenaiva
(by the means taught).

8 The Vivarana explains that svavibhavonmese means on characteristics
of the deity concerned (tattaddevatalaksanah tasmin).

8 The Vimarsini glosses svasminn eva cidekatmani as caitanyamatre hytkamale
suyojite sati (being well focused on the heart lotus which is pure consciousness).
The Vivarana says that the focus is on the hollow at the centre of the heart lotus
(hrdayakamalaputagate).

80
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and below in turn, the cover for [that consciousness],* a pair of lotuses
created by the power of [divine] will.}” Then he should envision the di-
vision of self from [the deity].*® Seated there,* on the topmost petal
of the lower lotus,” he should satisfy the deity with offerings made
of the nectar of consciousness,’' trickling from the belly of the up-
per lotus. As long as [the lotus] is open,” he should envision, ac-
cording to the instruction of his guru,” the stream of nectar falling
from [the upper lotus]* onto the head [of the deity].®> Standing out-
side [the lotus],’® he should make the lotus closed up. Then, lower-
ing [the upper lotus to the lower lotus],’” he should make the [lower]

8 The Vimarsini glosses tadavarakam as tasya caitanyatmanah avarakam

acchadanakaram (making a cover for the consciousness).

8 The Vivarana glosses svecchasaktivibhavitam as made by the power
of the supreme deity’s own will (kalatmanah devasyaivecchasaktya nirmitam).

8 The Vimarsini glosses atah as devat. And the Vivarana explains asminn
avasare devabhedena sthitasya atmanah tasmat prthagbhavah karyah. niskramane
tu prag eva prthagbhavo drastavyah (At this time a separation from him must be made
for the self that is undivided from god. Before the niskramana departure a separation
must be observed).

% The Vimarsini glosses tatra as anayoh padmayor madhye (between the two
lotuses).

% The Vimarsini explains that he is seated on the topmost petal: adharasaro-
ruhagradalam adharapadmasyagrastham dalam adhyasya asminn upavisya.

%' The Vimarsini glosses citsudhaikatmakaih as with offerings (upaharaih)
made of the nectar of consciousness (caitanyamrtamayaih).

92 The Vimarsint glosses avikasam as yavad vikaso bhavisyati tavat paryantam
avikasam (as long as it is open).

% The Vimarsini gives us sadhu svagurupadesakramena vibhavya (envisioning
according to the instruction of his guru).

% The Vivarana confirms that fasmad eva means from the belly of the lotus that
has risen up (tasmad evoparigatapadmodarat).

% The Vimarsini glosses tadiyamirdhni as devasya brahmarandhre.

% Vimarsint: abjad bahistho bhiitva.

97 The Vimarsini explains that avatarya means having brought down that lotus,
to the lower level, to the lower lotus (avatarya adhobhdagam nitva adharambujam).
The Vivarana adds that the lowering is done so that the top of the petal of the
[upper lotus] is at the base of the lower lotus (vatha tadivadalagram adhahpadmamiile
bhavati tathakaranam uktam).
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lotus®® swallowed® by the upper lotus. Then he should clothe it with
materials of the three qualities,'® and protect it with the brilliance
of the astra mantra. Standing in his own body, [separated from
the deity],'*! with the cessation of the path of the sirds arising from
the self,'? protecting the covered image with cloths, etc., he should
have the temple corrected by the carpenters. That procedure having
been carried out,'” having received the temple, he should purify it,
and purify the [temple] image,'® with the seven purifications taught
for it—fire, bathing, etc. From the base upward,'® he should execute
with his mind the opening, etc. of the lotuses, ' and he should carry
it out with ritual in regard to the fattvasrsti oblation, etc. as is suited
to the previous number of sankhyas.'”

% The Vimarsini glosses tadambujam as adharambujam.

The Vimarsini glosses kavalitam as grasitam.

19" The Vimarsint gives the three qualities as sattva, rajas and tamas.

0" The Vivarana specifies that svasmin means in his own body (atmanah
sarire), and adds svoditacitsiraprasaravisrantih svasmat kalatmanas tasmin deve
udito yas caitanyamsasya prasaras tasya svasminn evanvayanam (svoditacitsirapra-
saravisrantih: That which is arisen (udito yah) is the flow of a portion of the con-
sciousness (caitanyamsasya prasarah) from the self of the supreme deity in the deity
(svasmat kalatmanas tasmin deve). The flow of that into himself is the association
(prasaras tasya svasminn evanvayanam)).

12" The Vimarsini glosses svoditacitsiraprasaravisrantyd as svasmad udgatasya
susumnandadya margasya visrantya chedena (visrantya means with the aim of a sev-
ering (visrantya chedena hetuna) of the path (margasya) of the susumna nadi, etc.
(susumnanadya) arisen (udgatasya) from the self (svasmat)).

13 The Vimarsint glosses tadvidhisamaptau as prasade krte sati (the temple
being prepared).

104 The Vimarsini glosses tadbimbam as tatrastham bimbam.

15 The Vimarsint glosses iha as Sodhanasamaye (at the time of the purifica-
tion), and dharayam as arabhyamanayam (it being commenced at the base).

1 The Vimarsin tells us that tatsaroruhavikasadyam means the removal
of the closure of the two aforesaid lotuses (pirvoktapadmayoh sankocapanayanam)
and their leading up and down (izrdhvadhonayanam ca). The task should be done with
the mind (vidheyam karma dhiyaivacaret).

7 The Vivarana specifies that the meaning is that more sarnkhyas are used
in this procedure than were used in the earlier samhara (samharasamaye yavati
samkhya parigrhita tato 'dhikadhuna samkhya syad ityabhiprayah).

99
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Here, in the sankocana, the deity is enclosed, sheltered from the build-
ing work that will ensue around him. To achieve this enclosure, the ritual
officiant has embarked on an envisioning that has first united him with
the deity and then disjoined the two, with a drawing-in of the lotus edges
to the centre followed by a vertical stacking of the lotuses, and their final
closure. Not only have the deity and officiant been transported, so too have
the borders themselves, with the gathering-in of the lotuses to their very heart.

Altogether, in the Tantrasamuccaya, jirnoddhara has been shown
in close-up. Unlike other texts, this one does not sweep over the most
important moments of crossing over, but describes them carefully,
including coverage of the process of sarnkocana, which is necessary
to every kind of jirnoddhara, and the further processes of sitracchida
and niskramana required in the removal of a faulty idol.

Klesa

As both texts describe it, in each case, whether the /iriga or the temple
is faulty, the deity must take up a temporary lodging during the repair
period. This stay in the temporary residence is presented as a klesa,
a distressing thing, for the deity, an affliction to which the deity must
accede as a favour to his devotees, and there are time limits imposed.
In the hope that he will be forbearing, the deity is reminded that he him-
self has ordered that the jirnoddhara is necessary. As an example, here
is the address to the deity given in the Tantrasamuccaya:

bhagavan! vastv abhinavam bimbam va tava sobhanam

karayisyanti te bhaktas tad anujiiatum arhasi TS 11.35
klesavasas tvaya deva! rocaniyo ’Ipake grhe

yavan navam Subham krtva punah samsthapayamahe TS 11.36
Jirnam bimbam idam deva! sarvadosavaham nrnam

asyoddhare krte santir ity evam bhasitam tvaya TS 11.371%8

108 ¢f. Devyamata 64.25:
Jjirnalingam idam deva sarvadosavaham nrnam
asyoddhare krte santih sastre smim kathitam tvaya
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tat tvayadhisthitam deva! uddharami tavajiiaya
tad upakrantam asmabhis tad anujiiatum arhasi TS 11.38

“O Lord! Your followers will make for you a fine new building
or image. Please grant your approval.

“O Lord, please agree to an uncomfortable stay (klesavasah)
in a temporary dwelling while we build a fine new one and establish
afresh.

“This image is old, O Lord! It brings every harm to people. You
have said that there will be santi when its removal has been carried
out.

“O Lord! As you have instructed, I am removing the vessel in which
you have been settled. May you approve that which we have under-
taken.”

Conclusion

Thus is the god implored to leave his base. It is a bold and rare thing
to move a deity from his permanent base, surely a moment of particu-
lar ritual intensity. If the temple is to be repaired, he will be invited
to hunker down beside the idol, in a sarkocana contraction. If the idol
is in need of replacement, he will be removed from the temple alto-
gether by niskramana, accompanied by a cutting of the fattva bond
(sitracchida).

Such contractions, relocations, and severances seem humbling
manipulations for a human worshipper to impose on a deity. Perhaps
it is this that strikes me as most extraordinary: that jirnoddhara is pre-
sented as a ritual performed at the behest of the deity but initiated
and managed by his worshippers. The deity has taught his worship-
pers that the practice must be undertaken, but then waits for them
to decide to take him up on the instruction, and trusts them to perform it
correctly.

“Lord, this old /ifiga brings every harm to mankind. You have told
us in this Sastra that there will be santi when its removal is carried out.”
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When the body dies, the soul slips out of it and into another body
without anyone telling it to. If jirnoddhara is so like the abandon-
ment of a corpse, why then does the deity not spontaneously leave his
old vessel and seek a new one? Instead the ritual officiant must make
the decision to instigate the removal work, seek permission for it, and
perform it well. This necessity for an officiant to perform this work
makes absolute sense in ritual terms: the deity is installed in an idol
by means of rites performed by the officiant, and thus it is that when
the idol is damaged the officiant must be the one to conduct the ritual
of removal.

In the case of sankocana, the ritual officiant is also called upon
to undertake the challenge of a departure of his own, in preparation
for that of the deity, since sarnkocana, this protective contraction for
the deity, requires the ritual officiant to venture out of his normal state
into a temporary union with the deity. Not only is the deity cross-
ing over and untethering, so too is the officiant. Jirnoddhara, then,
is a venture on both sides, a brave and taxing crossing over to be made
if order is to be maintained.

Abbreviations

PM Pingalamata

TS Tantrasamuccaya

PLSS  Pratisthalaksanasarasamuccaya
SB Suprabhedagama
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