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Chapter 6

The function and meaning of the garbhanyasa, the
prathamestakanyasa and the mirdhestakanyasa as
expressed by the textual sources

6.1 The garbhanyasa

The principal function of the garbhanydsa as revealed by the textual sources is to
bring prosperity and welfare to human beings in general and to those who perform
the ritual in particular.' According to several works, those who perform the
ceremony will obtain success and all their wishes will be fulfilled.” Surprisingly,
the positive influence of garbhanydsa for the building (here: a temple) in which
the deposit is installed is only explicitly mentioned by one text’ and the protection
offered by the deposit to the settlement (in which a deposit is installed) is
promised by no more than two texts.”

Failing to perform the ritual leads to destruction: of the house and land,” of
the patron6 or, simply, ‘of everything’.” The Kasyapasilpa, moreover, warns that

! yat prasadam sagarbham tu sarvasampat karam bhavet ... tasmad ddau prakartavyam
garbhanyasam samyddhidam || (Suprabhedagama 28.1c-2); evam nyaste tu garbhe ‘smin sarvatra
ca sukham bhavet (Visnu Samhita 13.44ab); yad yad garbhasamdyuktam tat tat sampatkaram
nrnam (Ajitagama 17.5cd); sagarbham sarvasampatyai (Kamikagama 31.1c); sagarbham
sarvasampattyai (Mayamata 9.102a); sagarbham vardhanardham tu (Karanagama 6.1c¢); yasas tu
garbhasamyuktam vastu tat sampadam padam (Kumaratantra 29.2163cd); vastugarbhena
samyuktam kurute sarvasampadah (Rauravagama 60.14ab).

2 sthapayed gramaraksartham sarvakamabhivyddhaye (Mayamata 9.126ab; the same half-verse is
given by the Silparatna 12.3ab).

3 garbhanyasas tv ayam devi devagarasya vyddhidah (§ripra§na Samhita 8.25).

* sthapayed gramaraksartham sarvakamabhivyddhaye (Mayamata 9.126ab); nyased evam
vidhanena garbham gramasya vyddhaye (Atri Samhita 10.44ab). Placing the consecration deposit
for a settlement (a town or a village) is not mentioned in the KaSyapasSilpa.

3 akptva garbhavinydsam gramam prasadam eva va | yadi kuryat ksayam yayad acirat vastu
dhama va || (Padma Samhita 6.45); garbhadhanam tatah kuryan nagarbhe dhamni sampadah
(VisnuS 13.22ab); sagarbha prthivi siite vigarbha sarvanasini (Kasyapajianakanda 16).

® garbhanyasam na kartavyam kartavyam kartynasanam (Kasyapasilpa garbhanydsa, ms T1 after
verse 3cd).

7 vigarbham sarvandsanam (Mayamata 9.102b); vigarbham nasanam bhavet (Kamikagama
31.1d); agarbham nasanam dhruvam (Karanagama 6.1d); agarbham yad vimanam tu abhicaraya
tad bhavet | tasmad dadau prakartavyam garbhanyasam samyddhidam (Suprabhedagama 28.1d-2);
akrte garbhavinyaste pratyavayo mahan bhavet || (Stiprasna Samhita 8.25).
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one should not stay in a house without a garbha and assures that no god will ever
commit such a deed.®

Unsurprisingly, the prosperity promised by the texts is equated with
fertility. The successful performance of the ritual will cause the earth to bear fruit
and result in the multiplication of wealth and grain.9 Furthermore, according to
the same source, the garbha installed in a designated location will bring about
rain and increase child birth.'"” The association of prosperity with fertility is,
moreover, stressed by the frequent use of the root vydh meaning ‘to increase,
grow, thrive’ and of the noun derived from it, vyddhi, meaning ‘prosperity,
welfare’, but also * growth’.11

The fertility aspect of garbhanyasa is reflected in the very term by which
the ritual is referred to, which means ‘the depositing (nydsa) of the embryo
(garbha)’. The term garbha might be translated as ‘embryo’, ‘womb’ or ‘interior’,
‘middle’, but it is the first interpretation, namely embryo, which seems to be the
most appropriate here.'? This interpretation is also supported by the textual
sources: ViSvakarma Vastusastra compares the deposit to a human embryo
(strigarbha) by means of which life is flourishing on earth.'> Moreover, the term
used in certain texts to denote the ritual is garbhddhana, which suggests an
analogy with one of the rifes de passage in the Hindu tradition known under the

8 See Chapter 4.2, Kasyapasilpa garbhanydsa 2-3.
®  sagarbha prthivi  site vigarbha sarvandsini and:  evam  pratisthita  bhiamir
dhanadhanyasamyddhida | sarvasampatkara punya saphala ca bhavisyati || vigarbha ca sasalya
ca vinasaya bhavisyati (Kasyapajiianakanda 16).
' nagaradinam  devagare caityavrkse  dvaravame va balanam  abhivyddhyartham
vahanayudhasthane varsavarivyddhyartham (Kasyapajiianakanda 16).

! sthapayed gramaraksartham sarvakamabhivyddhaye (Mayamata 9.126ab); evam vinyasya
tadgarbham sarvasiddhim avapnuyat (Ajitagama 17.42cd).
'2 This contrary to the term garbhagrha where the translation of garbha as womb or embryo does
not seem desirable. Garbhagrha, the temple’s cella, has often been referred to as ‘womb-chamber’
(see Kramrisch 1946: 162, Michell 1988: 62, Blurton 1992: 234). Unjustly so, because the
comparison of the temple’s cella to a womb, often encountered in secondary literature, is not based
on any textual source. The term was popularised by Kramrisch, whose monograph “The Hindu
temple” became probably the most frequently quoted source in discussions on Hindu architecture.
See Kramrisch (1946: 163): “Garbha which signifies the womb as well as the embryo in the
microcosmic sense, denotes Prakrti, primordial Substance, in its macrocosmic application. The
name of the innermost sanctuary does not primarily designate it as the house of God; it refers to a
state or degree of manifestation” and “The name [garbhagrha] refers also to the human body and
to the inception of life.” There might be some truth in the latter view, but it has to be remembered
that the deposit (garbha) is also installed in other parts of the temple complex, not only in the
garbhagrha and that the term garbhagrha denotes in Sanskrit literature simply an inner apartment
or a bedroom (for instance in the Mahabharata; Monier Williams Sanskrit English Dictionary, p.
349). Hence, the interpretation of garbhagrha as ‘womb-chamber’ is misleading as it implies
unnecessary symbolism. The translation ‘inner chamber’ seems thus more appropriate.

strigarbhena yatha jivo vardhate bhuvi nityaSah | tatha bhiigarbhamahdatymat jivarasis tu

vardhate || (Vi§vakarma Vastusastra 6.16).



The garbhanydsa 177

same name, which is performed to secure the conception of a child.'* According
to the majority of the texts, the garbha should be installed at night, for — as
formulated by one work — if done during daytime it will be destroyed."” The same
warning is found in some works with regard to the garbhdadhdana, the conception
rite (see Pandey 1969: 52). Besides, the deposit is sometimes called ‘life’ (jiva) or
the ‘life breath’ (prana) of the temple to be constructed.'® The prescription found
in certain works, which stipulates that the ritual should not be performed when the
wife of the ‘performer’ (karty, either the priest or the patron) is pregnant
(garbhim'),17 is also interesting.

Apart from the association with an embryo, the texts provide other hints as
to the nature of the garbha, all of them, however, emphasising the life-giving
character of the deposit. In certain works the deposit is equated with earth or the
earth is invoked to enter the deposit casket.'® The invocation is pronounced before
the final act of placing the casket in the prescribed location. This is not surprising
considering that the contents of the deposit casket chiefly consist of the ‘riches of
the earth’, such as minerals, metals, grains, herbs and soil taken from various

4 The term garbhadhdna is mainly used in the Paficaratra works: Visnu Samhita 13, HayaSirsa
Paficaratra 12, Visvaksena Samhita 1 as well as in Agni Purana 41 which contains many verses
which are identical with HayaSirsa 12. It occurs together with the term garbhanydsa in Padma
Sambhita 2 and in I$anaSivagurudevapaddhati 27. For garbhdadhdna as a Hindu rite performed in
order to secure conception, see Kane (1974: 195-196, 201-202) and Pandey (1969: 48-59). It
should be stressed, however, that the term garbhadhana is used in only some of the sources. In the
Saiva sources, for example, it is much less prominent (if ever) than in the Vaisnava ones.

S divaiva nirmale dravyani bhajane ksiptva ratrav eva nidhdpayet | diva vinaSyati |
(Kasyapajhanakanda 16). Other texts prescribing the depositing of the garbha at night include:
HayaSirsa Paficaratra 12.50c, Visvaksena Samhita 1.55cd, Padma Samhita 2.23 and 6.17ab, Atri
Samhita 10.35ab, Kriyadhikara 5.29cd, I$anasivagurudevapaddhati 27.102ab and Tantra
Samuccaya 1.122. On the other hand, Kamikagama 31.5-6ab prescribes night in the case of a
deposit for the people, but day for the gods while Mayamata 12 prescribes night in verse 102, but
day in verse 112.

6 alaye vinyased dhiman garbhamantrena mantritam || yad vastu garbhasamyuktam kurute
sarvasampadam | sarvavastukriyakale tad garbham jivam ucyate | tasmad adau nyased garbham
sarvagarbhasamitrayam | (Diptagama 4.1cd-3ab as given by Dagens 2004). The transcript T1018
reads: yad vastu garbhasamyuktam kurute sarvasampadam | etat prasadakayam tu
tadgarbhajivam ucyate. See also KaSyapasilpa garbhanydsa 1cd.
17 grhini garbhini kartur yadi garbham na niksipet (Mayamata 12.95cd; exactly the same half-
verse occurs in Kamikagama 31.6cd).
'8 See, for instance, Suprabheda Samhita 28.13cd: tasmin dhyarva tu bhuvanam vinyased
garbhabhdjanam. The mantra in which the earth is invoked to enter the deposit casket occurs
mainly in the works of the Paficaratrins, see Visnu Samhita 13.43, Hayasirsa Paficaratra 12.41cd-
42ab (the same verse in Agni Purana 41), PadmaSamhita 6.41cd-42ab and 2.24cd-25ab. Apart
from the Paficaratra works, the mantra is also present in Tantrasamuccaya 1.124-125 (the basis for
which was the Visnu Samhita) and in I§anasivagurudevapaddhati 27.105cd-106ab (a work bearing
some similarities to the Paficaratra texts). The mantra differs slightly among the texts, but the
fragment devi garbham samasraya or dsraya is always present. The version from the Visnu
Sambhita reads as follows: sarvabhiitadhare kante parvatastanamandite | samudraparidhane tvam
devi garbham samasraya ||
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locations (from a river, a marsh or a mountain), which represent the totality of the
earth.”” Moreover, the compartments of the deposit casket are ‘inhabited’ by the
same gods that govern the plots of land into which the whole building terrain is
divided.”® This transforms the deposit casket into a miniature replica of the
building terrain and, perhaps, of the entire earth.

In this regard, one might also consider the role ascribed to the ‘performer’
of the ritual. According to one of our sources one should perform the ceremony
knowing that “the earth brings forth the embryo, the one who places [it] is the
procreator, that is why the success depends on his purity.”*' Further on, the text
adds that a deposit should be installed by a twice-born, who is pure, ascetical and
possesses authority. Otherwise, the ‘embryo’ will become, as it were, a ‘bastard’
(jaragarbha) and will lead to destruction.”> Some texts state that before the
placing of the casket the performer should meditate on himself as Visnu,” so it is
in fact Visnu who impregnates the earth (which is, of course, his consort). This
view about the procreative role of the main deity embodied by the officiant is
absent in the Agamas, which are Saiva.

In the search for textual explanations of the function of the garbhanydsa
ritual it is difficult to determine how much importance should be attached to the

1% See, for example, Kasyapasilpa garbhanydsa 19-29ab.

% See Chapter 4.2, Kasyapasilpa garbhanydsa, under verse 27.

2 Kasyapajnanakanda 16: prthivi garbhajanani sthapako janakah tasmat tatprasadat samyddhir
iti jaatva samyak samarabhet. Goudriaan (1965: 62) translates the word prasada as ‘kind
disposition’: ‘the earth brings forth the embryo, but the establisher is the procreator, and therefore
success depends on his kind disposition’ omitting the fragment beginning with iti jiatva. The word
prasada may indeed mean ‘kind disposition’. This fragment, however, is preceded by a list of
prescriptions for the performer stressing his purity (of both body and mind). Hence, the translation
given above, viz. ‘... the success depends on his purity’ seems more appropriate.

2 anyena sthapitam jaragarbham ivobhayoh vinasaya bhavati. The translation by Goudriaan
(1965: 66): “If [established] by another man, it will cause destruction because it is (then), as it
were, withered” does not reflect the, in my view, intended meaning of the term jaragarbha.
Another element not mentioned in Goudriaan’s translation is the fact that the placing of a garbha
by an inappropriate person will cause destruction of both (ubhayor): the garbha itself and the
person who dared to place it without being authorised to do so. This is not without importance.
There are several analogies between the installation of a deposit and the installation of an image of
a deity and it is often stressed that the image of a deity, when ritually brought to life, should not be
touched by an uninitiated person for fear that contact with the divine may harm a person not
prepared for it; at the same time, the statue touched by an uninitiated person may have to be
consecrated again (see, for example Davis 2000: 155-156, Bhatt 1993-94: 75-76).

2 padma Samhita 6.27cd: armanam kesSavam dhyatva sarvabharanabhiisitam and 2.23d: svam
atmanam harim smaret. According to KaSyapajiianakanda 16 the performer holding the casket
should “meditate on himself as having the figure of a boar and lifting up the earth” (atmanam
varahariapam vasundharoddharam dhyatva; translation Goudriaan 1965: 65). Apart from the fact
that these two texts belong to the Vaisnava tradition, the importance of Visnu in the ritual might
have its roots in the Hindu belief that each stage of life is presided over by a deity, Visnu being the
chief deity during the conception (see Pandey 1969: 27-28). On the other hand, in the Saiva ritual
texts Visnu does not play a role during the garbhanydsa.
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mantras pronounced, as stated by the texts, during or directly before the
installation of the casket. Some of them seem to carry a meaning, which is
specifically connected to the placing of the deposit and emphasises its association
with a human embryo. A case in point is the Rigvedic mantra uttered before the
installation of the casket. The same mantra seems to be recited during the
garbhadhana or conception ceremony.24 On the other hand, many mantras recited
during the garbhanydsa are used also on other occasions, for instance during the
daily worship in the temple. The formula idam visnuh, ‘a frequent litany in praise
of Visnu” (Goudriaan 1970: 170 note 21) is pronounced not only before the
placing of the deposit casket, but also during the invocation of the deity in the
pranidhi vessel and during the offering of drinking water to the image.”> A
fragment of the ekaksara prescribed by the Atri Samhita for the garbhanyasa
ceremony is also pronounced at the end of the ritual bath of the main image of the
temple deity, namely during the rubbing of the image with a piece of cloth.”
These mantras are thus not specific to the garbhanyasa ceremony. In the same
way, the identification of the performer with the deity (as encountered in the
Vaisnava texts describing garbhanydsa; see above) is also required during the
daily worship (for the Vaikhanasa tradition, see Goudriaan 1970: 176f; for the
Saiva tradition, see Davis 2000: 58-60).

In spite of the hints provided by some verses and by the prescribed
mantras, not all aspects of the garbhanyasa are explained by the texts. One of
them is the location of the deposit. According to the majority of the sources, the
garbha, at least in the case of a temple, should be installed to the right or to the
south of the door (dvaradaksine) - the Sanskrit word daksina may mean either
‘south’ or ‘right’. None of the works available to us reveal why this location was

* The mantra should be recited during the garbhadhana samskdara according to the Viramitrodaya
Samskara Prakasa (see Pandey 1969: 56 note 48). The whole mantra reads:

visnur yonim kalpayatu tvasta ripani pisatu |

a siiicatu prajapatir dhata garbham dadhatu te

garbham dhehi sinivali garbham dhehi sarasvati |

garbham te asvinau devava dhattam puskarasnaja

hiranyayt arani yam nirmanthato asvind |

tam te garbham havamahe dasame masi siitave (RV 10.184).

This mantra occurs in the garbhanyasa description according to Marici Samhita 13.1.2. In the
Kasyapajfianakanda the formula is not used in the garbhanyasa chapter (chapter 16), but it is
recited in chapter 6 (“Obtaining desires from the Lotus-fire”) during a ceremony performed in
order to obtain a son (see KaSyapajiianakanda 6 and Goudriaan 1965: 36).

2 See Goudriaan (1970: 194, 206). The formula idam visnuh should be pronounced during the
garbhanyasa according to Kasyapajfianakanda 16.

% See Atri Samhita 10.40 and Goudriaan (1970: 186). The fragment recited during the ritual
bathing of an image concerns verse 12 of the ekaksara. The second part of it, as given by
Goudriaan, reads: tvaya vrtam jagad ulbeva garbhah, which he translates as “by You the world is
enveloped as an embryo by its membrane.” (Goudriaan 1970: 186). The edition of the ekaksara, to
which Goudriaan refers, however, gives a different reading: tvaya ’vrtam jagad udbhavagarbhah
(see Sastri 1921: 106).
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specifically chosen. This question does not seem to have bothered the editors and
translators of the ritual and architectural texts either.”’ They often stress the
analogy with the garbhdadhdna ritual and remark on the life-giving function of the
deposit, but they remain silent with respect to its location. Nevertheless, it may be
expected that the location for an object as important as the deposit casket was
somehow meaningful.

The most important factor seems to be the proximity of the deposit to the
door. An entrance is always a ‘vulnerable spot’ that connects and at the same time
separates the inner space from the outside world.”® That is perhaps why the
installation of the door is an important stage in the building of a house and why,
according to some texts, a small deposit should be placed under the threshold.”’ In
fact, as reported by the local people, in contemporary Tamil Nadu nine precious
stones are sometimes deposited under the threshold of a newly built house and, in
certain districts, similar items are placed in the two holes of the threshold in which
the door jambs will be fixed.” It should also be noted that in a Hindu temple the
threshold is considered to be a sacred space: no believer will ever put their feet on
the threshold and sometimes one touches it with one’s right hand and then touches
one’s own forehead, which is a sign of respect.”’ One may wonder whether the
origin of this custom is connected with the presence of the deposit (of which the
average believer today is probably not aware) or whether the deposit is installed
there just because the entrance, particularly the entrance to a temple, is a special
place where one must pause to pay respect to the deity and which marks the
border separating the sacred space from the profame.32

7 See Goudriaan (1965), Colas (1986), Smith (1963) and Dagens (1994). Ananthalwar and Rea
(1980: 184) are an exception among authors on Indian architecture, because they do mention
garbhanyasa in their study. Nevertheless, they say only that “In the case of temple foundations,
the [deposit] vessel should be buried under the ground beneath the Sanctum.” No word is being
said about the location near the entrance, which is strange, considering that the main source of
their study was the Manasara, which explicitly states that the deposit should be placed to the right
or south of the door. The location of the deposit is not discussed by Kramrisch (1946) either.

% As nicely formulated by Grimes (2000: 6), the threshold zone is “neither here nor there”, it is a
“a no-man’s land, it is dangerous, full of symbolic meaning, and guarded.” And, like another
“neither here nor there” place — a national border crossing — it “requires ceremonial gestures.”.

* See, for example, Agni Purana 61, Aparajitapyccha 129.24 and Visnu$S 13.45cd.

3 The items include paddy, turmeric root, precious stones (red and white) and a piece of gold.
They are wrapped in a betel leaf and placed in the cavities on both ends of the threshold. The
ensemble is sprinkled with milk. For the description of the entire ritual, see Reiniche (1981: 33).

3! It should be added that a lotus is often depicted in the central part of the threshold belonging to
an entrance to a temple. The lotus, probably the most popular of the auspicious symbols, is a very
common decorative motive in Hindu art. On the other hand, it should be noted that lotus images
played a particular role as markers of the location of consecration deposits. They were often
depicted on the cover of the deposit boxes and many deposit boxes had, in fact, the shape of a
lotus with eight petals (see Appendix IV).

32 According to the texts, the first bricks or stones should be placed in the same location, which
even more stresses the importance of the entrance. In this case the location may also symbolise the
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Considering this point, attention should be paid to an enigmatic verse from
the Mayamata, which shows that a deposit is perhaps installed not so much for the
protection of the building as for the protection, and as a marker, of the space
within its walls.”> The verse states that the deposit placed to the right or to the
south of the door (viz. within the wall of the building) should face inwards, while
the one installed in the centre of the building should be oriented towards the
exterior.” The technical aspects of installing a deposit so that it faces a desired
direction have nowhere been explained and Dagens, the editor and translator of
the text, remarks that the meaning of this passage is unclear (Dagens 1994: 145
note 54). However, what is shown by the verse is that the deposit should always
face the inner space, the area within the walls.”> Moreover, what is meant by
abhyantaramukham (or antarmukham) and bahirmukham is, perhaps, not a
prescription concerning the way in which the casket should be positioned in a
mechanical sense, but a metaphorical expression pointing to the role of the garbha
as a protector and a marker of the inner space.36

With respect to the location of the deposit, the majority of the texts very
clearly state that it should be dvaradaksine. The difficulty lies in the fact that
daksina may either mean ‘right’ or ‘south’. The texts do not provide any clue for
the correct interpretation of the word. Some provide additional information about
the location of the garbha, but none of them make the interpretation of the word
daksina any easier.’” The answer cannot be deduced from the archaeological

beginning: the door being the ‘starting point’ while entering a house, like the placing of the first
bricks is the starting point in the construction of a building.

3 As noted previously (see beginning of the chapter), while several treatises emphasize the role of
the consecration deposit in bringing about general prosperity and wellbeing, only one text
explicitly states that the placing of the deposit will cause the prosperity for the building (see note 3
above).

3 Mayamata 12.97: dvaradaksine sthane svamisthanasya daksine | abhyantaramukham garbham
vastumadhyam bahirmukham ||

35 A similar verse, as noticed by Dagens (1994: 145 note 54), is given by Manasara 12.108cd:
grhagarbham antarmukham syad gramagarbham bahirmukham (the deposit for a house should be
facing the interior, the deposit for a village should face the outside). Remembering that a deposit
for a house should, in the majority of the cases, be placed near the entrance and that for a
settlement it is often placed in the centre, one realises that the meaning of this verse is the same as
the meaning of the discussed verse from the Mayamata.

% A similar hypothesis was proposed by Goudriaan (1993: 60) for the expression
abhyantaramukham referring to the garbhagrha (Marici Samhita 12.1.2). According to him the
expression probably “does not refer to a practical rule” but to the fact that “the interior hall is the
domain of the Supreme Being which is totally immersed within Itself.”

37 For instance, the Suprabhedagama states that when the door is directed towards the east, the
garbha should be deposited in the middle of Indra and Pavaka (southeast), while when it is
directed towards the west, the garbha should be placed daksine (Suprabhedagama 28.34:
pragdvaram cet prakartavyam aindrapavakamadhyame | yadi cet pascimadvaram daksine bhittike
nyaset). This explanation does not solve the problem of the interpretation of daksina as in the first
case the prescribed location happens to be to the south of the entrance and, at the same time, to the
right of it (looking from inside). Hence, none of the two meanings of daksina here deserve
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remains either, as they seem just to go against the more precise prescriptions of
the texts.” It is possible then that the architects followed distinct traditions in
which the interpretation of daksina differed, or depended perhaps on practical
aspects, such as the orientation of the building ground and the location of a lake or
ariver.” An additional hint, at least for the Paficaratra tradition, is provided by the
contemporary Paficaratra practice according to which the priests, while
performing the sadarnganyasa and other rituals that allow them to enter the
garbhagrha for the first time in the morning, should position themselves to the
south of its door (Rangachari 1931: 134). It should be added that the double
meaning of daksina was until now not taken into consideration by the translators
of the passages dealing with the garbhanyasa: all the translations read ‘to the right
of the door’.*’

The expression dvaradaksine in reference to a deposit casket occurs only
in the South Indian texts. In the North Indian works this expression is absent. This
connection with the south of the subcontinent is again accentuated by the fact that
the only archaeological traces of a deposit located near the entrance (in India)
were found in Tamil Nadu. The origins of the custom of placing the deposit in the
vicinity of the entrance should thus be looked for in the south of India.

The terms garbha and garbhanydsa are used by the primary sources
almost exclusively in reference to a well-defined type of deposit, placed in a

priority. In the same way, in the I$anasivagurudevapaddhati the expression daksinato may be
translated either as ‘to the south’ or ‘to the right’ (I$anasivagurudevapaddhati 27.73:
indrapavakayor madhye dvarad daksinato bhuvi | kurviran garbhavinydsam sarve varndh
samyddhaye ||). The remaining texts are no more helpful in providing a solution to the problem.

38 Only very few traces of deposits were found to the side of the entrance. In Ulagapuram, Tamil
Nadu, four bricks (which are supposed to be placed at the same location as the garbha, but on a
lower level) were discovered under the western door jamb. The direction of the door is not
reported, but most probably it was north, as directing the door to the south would be very unusual.
Also the deposit of Site no. 15 in Kedah was located to the right of the door. In both cases the
deposit seems to be located to the right of the door looking from outside. This, however, is in
disagreement with the statements of the Suprabhedagama and the I§anasivagurudevapaddhati (see
the note above) where the deposit is located to the right of the door looking from inside, thus from
the perspective of the deity.

% The instances of (Vedic) rituals where both translations of daksina are possible are discussed by
Gonda (1971: 12-13).

40 See Colas (1986: 157): ‘A droite de la porte’ (Marici Samhita 13.1.2 dvaradaksine), Dagens
(1994: 131): ‘to the right of the door’ (Mayamata 12.41cd dvaradaksine) and Dagens (2000: 429):
‘a droite de la porte’ (Rauravagama 60.16c dvarasya daksinasthane), Acharya (1934: 116):
‘towards the right side’ (Manasara 12.65ab harmyadidvarasarvesam padamiile va daksine),
Kramrisch (1946: 126): ““... a casket which holds the Seed and Germ of the temple is immured in
its wall, to the right of the door...” (referring to I$anaSivagurudevapaddhati 27). The double
meaning of daksina was already brought to attention in my paper presented during the 12" World
Sanskrit Conference (Helsinki 2003).
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(usually compartmented) receptacle, which is in all but a few cases*' installed
inside the wall in the proximity of the entrance. The installation of the deposit
located below the pedestal of an image of a deity or under a lifiga is generally
called ratnanyasa, the placing of gems, even when more than only gems are
deposited.*” The small deposits installed together with the first and crowning
bricks are never referred to as garbha, either, even when they contain ‘the riches
of the earth’, which is frequently the case. Such a consistent use of the term
garbha solely for one type of deposit proves that the function of the garbhanyasa,
especially its fertility-increasing property, is particular to this ritual only and was
not associated with other rituals involving the depositing of symbolic items in a
chosen location. Hence, the garbhanyasa should not be equated with other rituals,
even if it shares certain features with them.*

* According to a few North Indian texts the garbha is placed elsewhere, mainly in the centre, cf.
the HayaSirsa Paificaratra, the ViSvakarma Vastusastra and Agni Purana (the description in the
latter is almost identical to the one of the Hayasirsa Paficaratra).

*2 The only exception is Vi§vakarma Vastusastra 73.10 which uses the term garbhanydsa in
reference to the deposit for an image. The term ratnanyasa is used in AmSumadagama 32b
(transcript T3, chapter devisthapanam), Atri Samhita 18.57, HayaS$irsa Paficaratra 38 (the verse
numbers are not given), Matsya Purana 266.9 and Visnu Samhita 18.22, Kumaratantra (T675,
pp-24-25). Of the Kamikagama, Suprabhedagama and the Karanagama, I was able to check only
the fragments of the chapter dealing with the placing of the first and crowning bricks and with the
foundation deposit. The remaining works either do not use any term for the ceremony or, like the
Silpaééstras, do not mention it at all. Goudriaan (1965: 137) and Dagens (2004: 204) use the term
garbhanyasa for a deposit for an image. There is, however, no basis for this in the texts, namely
the Kasyapajiianakanda and the Diptagama respectively.

> This distinct nature of the garbhanydsa was not taken into consideration by Brunner in her study
of the Somasambhupaddhati. According to Brunner, in the SomaSambhupaddhati the garbhanydsa
is replaced by the deposit for a Siva linga and by the ceremony of placing the first bricks. She
states that only the name garbhanydsa, not the ritual itself, is absent from the text. She writes: “Le
rite décrit par les Sloka 8-14 [the deposit for a lifga] ressemble au rite de garbhanyasa (“dépot de
I’embryon”), décrit dans de nombreux Agamas et manuels... Somasambhu ne parle nulle part de
garbhanyasa, et 1’on peut donc comprendre que le rite actuel en tient lieu.” (Brunner 1998: 194
note 19). And: “... le garbhanydsa est décrit par notre auteur sans que son nom habituel soit
prononcé;” “SomaSambhu n’en parle pas sous ce nom; mais comme il enjoint des rites de méme
nature, d’une part sous les “Pieds” du Temple [viz. the installation of the first stones], d’autre part
sous le linga et sous les autres images, on peut considérer que 1’omission n’est qu’apparente et que
le nom seul est absent” (ibid., p. xxxiii and xxxiv). One has to disagree with this view. The
omission of the garbhanydsa is not merely apparent, but it is an important indication which,
together with the way of installing the first stones (under the walls of the sanctuary, not near the
entrance), places the Somasambhupaddhati half way between the South Indian tradition
(describing the garbhanydsa and prescribing the first stones to be near the entrance) and the
northern tradition (including rarely garbhanyasa and never using the expression ‘to the right of the
door’ in relation to the deposit casket or to the first stones). In fact, the author of the
Somasambhupaddhati was a North Indian dcarya, but the manuscripts of the text were multiplied
and apparently modified in the south (Brunner 1998: xliii and lii ff). Finally, it must be mentioned
that in the Somasambhupaddhati no deposit is placed together with the first stones, certainly not a
deposit that could symbolise a ‘garbha’, so the statement that this ceremony, in fact, replaces the
garbhanyasa cannot be accepted. Of all the rites described in the Somasambhupaddhati, the
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In present-day Tamil Nadu, one of the rituals inaugurating the construction
of a new house is known as mulaipizikkiRatu.44 PitikkiRatu means ‘taking’, while
the word mu/ai has a double meaning: a peg and a shoot, germ.45 As noted above,
the term garbha in reference to a consecration deposit does not occur in the
earliest available texts mentioning construction rituals (for example, in the Brhat
Samhita, see Chapter 5). The symbolism of the garbha as ‘embryo’ is not present
there either. In fact, the term together with its symbolism are probably not earlier
than the 7-8™" century AD and they, most likely, reflect a South Indian belief, as
the majority of the texts using it originated in South India. The construction rituals
described by the earlier texts involve throwing a piece of gold under the main
pillar of the house (see, for example, Manavagrhyasiitra 2.11.7). One may
tentatively conjecture that the double meaning of the word mulai was one of the
factors in the transmission of the pillar-symbolism to the germ-embryo one. The
pillar is still mentioned in the garbhanydsa descriptions: the deposit should be
placed stambhamiile, ‘at the bottom of a pillar’, which may or may not designate a
door jarnb.46

Finally, one should ask why the garbhanydasa lost somehow its popularity
in South India and is today much less frequently performed than, for example, the

placing of gems, seeds and plants under the entrance seems the closest to the garbhanydsa, the
elements in common being the location and the invocation to Ananta (SomaSambhupaddhati IV.
7). Yet, other features of the garbhanyasa are absent there.

* The ritual involves placing nine bricks in the southwest corner of a square pit and planting a
small tree (Melia azedarah) there. For a detailed description of the ritual, see Reiniche (1981: 30-
33).

3 “Le... rite est appelé mulaipitikkiRatu, de mulai ‘pieu, germe’ et pitikkiRatu ‘le fait de prendre’
(Reiniche 1981: 30).

¢ The double meaning of mulai and the similarity of both mulaipitikkiRatu and another building
ritual of Tamil Nadu — the fixing of the door jambs — with the garbhanyasa was noticed by
Reiniche (1981: 45). She compares the fixing of the door jambs as done in Tamil Nadu and the
planting of a tree during the mulaipitikkiRatu with the depositing of seeds and so on during the
garbhanyasa. All three activities can, in fact, be designated by the term mulaipitikkiRatu, ‘taking
the germ’ or ‘taking the peg’, which is certainly an interesting fact. Her final remarks, however,
based on the discussion of garbhanydsa by Kramrisch (1946) are, perhaps, a little forced. She
remarks: “Si I’acte de déposer la semence ou ’embryon ‘préfigure la verticalité’, 1’acte de planter
verticalement un poteau ou un pieu revient a féconder un espace, a définir un champ qui est une
matrice et une aire sacrificielle. Le fruit de I’acte est une reproduction. La symbolique des
substances auspicieuses déposées dans un pot ou toute autre matrice, et celle du poteau qui est
enfoncé verticalement dans la terre ou dans le seuil s’échangent 1’'un lautre. Le rite, en
reproduisant la copulation de Maitre du véastu et de la Terre, redit I’union — dans 1’imperfection et
dans le simulacre d’une fusion jamais réalisée — du ciel et de la terre, de la lune et du soleil, des
dieux et des hommes par les rites” (Reiniche 1981: 45; see also Kramrisch 1946: 110: “The ritual
brick ‘foundation’ however is below the door-jamb, it underlies and pre-faces its vertical
direction”).
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placing of the first bricks, at least in the case of temples.*’ After all, the reasons
for the disappearance of a ritual carry as much meaning as those for which the
ritual was invented and persisted for centuries. In fact, the garbhanydsa already
seems to have fallen out of favour for several decades. Otherwise, how could one
explain the mistake by Acharya, the editor and translator of the Manasara and a
respected specialist on the topic of Indian architecture, who translated
garbhanydsa as ‘laying of foundations’, which resulted in a misinterpretation of
the whole chaptelr?48 Moreover, the important verse of the KasyapaSilpa alluding
to the life-giving function of the deposit has been corrupted by the scribes and
misunderstood by the editors of the text, which may suggest that the
understanding of the deposit as the life-breath of the temple and of the
garbhanydsa in general was perhaps not so widespread.49 In addition, it is
interesting to note that the recently edited Agama-kosa or ‘Agamic encyclopaedia’
does not make a single mention of the garbhanyasa in its volume dedicated to
temple and image consecration while it does describe the placing of the first
bricks and of the support for the liriga. (see Rao 1994). The reasons for this
decrease in popularity might be several: taking over the meaning of the
garbhanydsa by the ceremony of placing the first bricks, or excessively high costs
of the ceremony involved for the builders of smaller, less significant temples. Or
did perhaps the main aspects of the garbhanydsa, the life-giving and fertility,

7 Many temple priests whom I asked about the building rituals said that they witnessed the placing
of the first bricks, but they never participated in garbhanyasa. The only priest who stated to have
participated in garbhanydsa in person was Parameswaran Namboodiripad of Kerala.

* Acharya (1934) repeatedly translates marjiisa and bhajana (box, receptacle; here: deposit-box)
as ‘excavation,” even in situations when this does not result in an appropriate meaning like in the
passages dealing with the size of the deposit box (MS 12.12-18). As Acharya understands
manjiisa, the deposit casket, to be an ‘excavation’, viz. a foundation for the whole building, he
obviously finds the given measurements of the casket (given in arigulas or ‘finger-breadths’) too
small. He writes: “These measures seem to be in rods of four cubits or two yards; if it be taken
literally to imply the arigula of 3/4 inch, the dimensions would be too small for the foundation of
any building” (1934: 110 note 1). Further on, in verse 19a, which prescribes that the deposit casket
should have nine compartments, Acharya emends the term navakostha (nine compartments) to
navanavakostha (eighty-one compartments) and interprets ‘kostha’ as the plots of land in which
the entire building terrain is divided. On this place, he apparently confuses garbhanydsa with
padavinyasa, one of the ceremonies preceding the building of a temple, and thus preceding
garbhanyasa and described in chapter 7 of the MS. During padavinyasa a diagram is marked on
the terrain chosen for the future temple. The diagram consists of variable number of
compartments, each assigned to a different deity. The diagram consisting of 81 compartments is
one of the most common, hence probably Acharya’s emendation of ‘nine’ to ‘eighty-one’ (see MS
19 and Acharya 1934: 111). Such misinterpretations are abundant in Acharya’s translation of the
garbhanyasa chapter.

¥ KS garbhanyasa 1cd: prasadam deham ity uktam tasya pranas tu garbhakam. The 1926 Poona
edition of the KasyapaSilpa reads: prasadadeham ity uktam tasya prakaro vastugarbhakam, the
1968 Thanjavur edition gives almost the same text: prasadam deham ity uktam tasya prakaro
vastugarbhakam. The emendation proposed by Krsnaraya Vajhe, one of the editors of the text, is
geham instead of deham, which does not add to the understanding of the fragment.
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become out-of-date in modern India? Whatever the answer may be, this decrease
in popularity of garbhanydsa is certainly noteworthy, especially considering its
importance in the Sanskrit texts.

6.2 The prathamestakanydasa and the miirdhestakanyasa

The rituals of placing the first bricks and the crowning bricks cannot boast of
having an intriguing name like the garbhanydsa, nor is their importance as
frequently stressed by the texts either. Concerning the latter issue, the only
exceptions are the Paficaratra works — the Visvaksena Samhita and the HayaSirsa
Paficaratra. The first one expresses a warning that if the prathamestakanyasa is
not be performed, the pi§acas and other (demons) will enter the site and a great
sin will be committed by the architect and the patron.” The Hayasirsa states that
the person who performed the ceremony will rejoice in the world of Visnu, free of
all sin, and adds that naming all the merits of constructing a temple endowed with
the eight first bricks is simply impossible.51 The latter statement is also found in
the Visnu Samhita.”? The texts sometimes mention the consequences of not
performing the prathamestaka ceremony according to the rules, usually with
regard to specific features, but, in the majority of the cases, do not warn against
not performing it at all, which is a noticeable difference with the prescriptions for
the garbhanydsa.” The merits of performing the miirdhestakanydasa are even
more rarely enumerated than those of placing the first bricks.™*

30 Visvaksena Samhita 8.35-36: evam kytam cen medhavi sarvasampat samyddhitam | yady evam
na krtam cet tat pisacadi samaviset || kartuh karayitus capi mahan doso bhavisyati | tasmat
sarvaprayatnena vidhanoktam samdcaret || See also Visvaksena 8.8cd: dadyestakavidhanadi
sarvakamapradam sada.

> The text praises the merits of the constructing of a temple in general, in some passages it also
stresses the importance of placing the first bricks: ya imam sakalam kuryyat pratistham
padasamsritam || sarvvapdapavinirmukto visnuloke mahiyate | maranam ca vrajen martyo yah kytva
prathamestakam || sa samadptasya yajiiasya phalam apnoty asam$ayah | (Hayasirsa Paficaratra
12.56cd-58ab) and: astestakasamayuktam yah kuryyad vaisnavam grham | na tasya
phalasampattir vaktum Sakyet kenacit || (HayaSirsa Paficaratra 12.60cd). A similar praise of those
who undertake a construction of a temple is also found at the end of the prathamestaka chapter in
another Paficaratra work, the Padma Samhita (see Padma Sambhita 5.85 ff).

32 Visnu Samhita 13.2ab: astestakanidhane 'pi phalam vaktum na Sakyate.

>3 The texts warn against using bricks or stones ‘of a wrong gender’ (Padma Samhita 5.23cd-24),
against placing them too high or too low (Silparatna 12.29, Isanasivagurudevapaddhati 27, the
section in prose after verse 71; similar prescriptions are found for the garbhanyasa as well, see for
example Padma Samhita 6.22 and §ilparatna 12.7ab), against placing them on the ‘vulnerable
places’ (marma) of the vastupurusa, the spirit of the site (IsanaSivagurudevapaddhati 27, verse at
the end of the prose section, before verse 63, Silparatna 12.12, 5-13, 5) and against performing the
ritual without reciting the appropriate mantras (Suprabheda 27.21cd-22). Yet, nothing is said about
the consequences of not performing the ritual at all, see, for example KaSyapajiianakanda 32,
Ajitagama 10, Diptagama 2, Kamikagama 51, Marici Samhita 6, Karanagama 4, Suprabhedagama



The prathamestakanydsa and the miirdhestakanyasa 187

The texts do not provide an explicit answer about the function of the
placing of the first and the crowning bricks. Nevertheless, the descriptions of the
rituals are not devoid of intricate symbolism. One of the most significant features
is probably the identification of the (both first and crowning) bricks with the four
elements: earth, water, fire and wind. In the ceremony of placing the crowning
bricks, the axis of the temple finial, which is also installed on this occasion, is
thought to represent ether. The ‘essence’ of the elements is transformed into the
bricks and the axis by means of writing the respective syllables on them and by
means of recitation of mantras.” It has to be noted that such identification with
the five elements occurs only in certain Saivagamas. The depositing of sacred
syllables on the bricks and the axis is also mentioned in the Manasara, probably
under the influence of the Agamas, but the syllables used there are different. They
do not point to the four elements, but can perhaps be understood as endowing the
bricks with life-breath.’® Indeed, many elements of all the three rituals under
discussion - prathamestakanyasa, garbhanyasa and mirdhestakanyasa — like
those employed during the installation of an image of a deity or of a liniga, point
to charging them with divine powers and animating them. The view that the
bricks were also meant to be animated is supported by the fact that at least one of
the texts prescribes the performance of the nayanonmilana (the opening of the
eyes) rite for the bricks.”’ Perhaps then, the placing of the first and crowning
bricks can be seen as inserting more prana, life-breath, into the building, without
being a catalyst for fertility and prosperity in general as the garbhanydsa is. At the
same time, the four or five bricks, being identified with the four or five elements,
are perhaps to be understood as representing the ‘body’ of the temple (in

27, Mayamata 9 and 12, Atri Samhita 6, Silparatna 12. Verse 64ab at the end of the prathamestaka
chapter in the Am$umadagama gives a standard statement: evam yah kurute martyah sa punyam
gatim apnuyat.

> The great majority of the texts do not mention it at all. Ajitigama 15.50 concludes the chapter
with a standard verse: evam yah kurute martyah sarvan kaman avapnuyat | dehante ganapo bhiitva
Sivaloke mahiyate || A similar statement is found in Kamika 61.20cd: evam yah karayen martyas
sa punyam gatim apnyuyat || Visvaksena Samhita 34.65 reads: iti miirdhestakanydasam karayita
kramad guruh | rajiio rastrasya kartus ca svasyapi hitakamyaya ||

5 The syllables representing the five elements are: la (earth), ra (fire), va (water), ya (wind or air)
and ham (ether), see: Brunner (1963: Appendice V and 1998: 39 n 121), van Kooij (1972: 16). See
also KasyapaSilpa prathamestaka 36cd ff, mirdhestaka 27d ff and 49 ff and the texts quoted there.
%% The §a, sa, sa and ha prescribed by Manasara 12.103cd-104 for the first bricks form a part of the
life-imposing mantra (pranamantra) in the Tantric text Saradatilaka, see Biihnemann 1991: 354-
355. According to Somasambhupaddhati 1V.2.205-207, however, the syllables §a, sa, and sa
represent respectively the yajamdna, the sun and the moon. These three, together with the five
elements represented by the letters ya, ra, la, va and ha, are, in turn, associated with the eight
‘embodied forms’ (miirti) of Siva (see Brunner 1998: 38 note 117). $a, sa, sa and ha are also
prescribed by Karanagama 10.19cd-20 and by Manasara 18.200ab for the crowning bricks.

°7 Smith (1963: 68 note 70). The ceremony of opening of the eyes is commonly performed for the
images of the deities as well as for the Siva linga, see Barazer-Billoret (1993-94: 44-46) and Bhatt
(1993-94: 75).
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agreement with the verse from the KasyapaSilpa garbhanydsa 1cd: prasadam
deham ity uktam, ‘the temple is said to be the body’), which in this case is built of
the elements, in the same way as a human body is.®

Whatever the meaning of the placing of the first and the crowning bricks
might have been for the temple priests versed in the sacred texts, for an average
believer their chief function was probably to ceremonially mark the
commencement and completion of construction. The connection of the first bricks
and the crowning bricks, with a new building is, in fact, much stronger than that
of the garbha (for the latter, see note 34 above), and not only in the symbolic
sense. The bricks are, for instance, never installed for a settlement, while a garbha
is.” Tt should also be noted that the passage warning against the danger of demons
entering the site where the ceremony has not been performed shows that the
prathamestakanydasa should be regarded as a part of the numerous ritual activities
whose aim is to ‘take possession of the site’, to consecrate it and make it fit to
serve as a construction ground.60 This last function of the placing of the first
bricks is shared with many other construction rites described by the Sanskrit
sources, which consecrate or perhaps rather ‘initiate’ the site or the completed
building by transferring it from one stage to another: from a mere plot of land to a
building ground suitable for the construction of a temple, from a stone
construction to the abode of god. Perhaps the garbhanydsa together with cognate
rituals should indeed be compared to a rite de passage, but less so because it in a
certain way imitates the conception rite, but due to its ability to perform a
transition from one stage to another.

%8 1t has to be remembered that the first and crowning bricks should be of the same material as the
temple, thus as the temple’s ‘body’: of stone for a stone temple, of brick for a brick one etc. See
KasyapaSilpa prathamestaka 18cd-19.

% The passages describing the installation of village deposit (gramagarbha) never mention the
first bricks; see Mayamata 9.101 ff, Manasara 12.84cd-92ab and Padma Samhita 2.17-27.
Mayamata 9.127ab states that the deposit for a village should be placed in a pit lined with bricks or
stones, but the same is stated in the chapter describing the deposit for a building (12.4) and it
seems that, at least in this text, these bricks are not the same as the ceremonially installed first
bricks, which should be placed at the top of the garbha (see Mayamata 12.109).

% The claim that the prathamestakanyasa and the garbhanyasa “form an inseparable ideological
whole” as formulated by Smith (1963: 63 note 47), does not find support in most of the texts.
Smith bases himself on the concept that the garbha is installed in a pit lined with the first bricks,
which are of feminine gender. He writes: “It makes good symbolic sense to line the garbha-pit
with ‘female’ stones, if this is to be the symbolic womb for the immanent garbhadhana-
ceremony...” (ibid.). His suggestion, however, only makes sense for the text he edited, namely the
Padma Samhita, and even there it is just said that the first bricks should be ‘female’, but it is
nowhere explicitly stated that they are going to constitute the walls of the garbha-pit. In fact, after
placing the first bricks (which in the Padma Sambhita happens before the installation of the
garbha), the pit with the bricks inside should be filled up and covered (Padma Samhita 5.82). It
does not look as if there would still be some spare space for the garbha. Besides, the majority of
the texts prescribe that the first bricks are masculine; the Padma Samhita belongs here to a
minority.”® The suggestion that the prathamestakanyasa is mainly a preliminary part of the
garbhanyasa should, therefore, be rejected.





