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

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

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

The volumes named Agama
Encyclopaedia deals with the temple-
culture and Agama framework, the sectarian
division of the Agama into Saiva, Vaisnava
and Sakta, and the topics selected from the
Agama texts follow. Thus, the entirety of
the f\gama, literature in so far as it ig
relevant to the temple-culture is brought
within the scope of The Agama
Encyclopaedia.
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Introduction

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

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

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

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

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

Bangalore S.K. Ramachandra Rao
June, 2004



Chapter I

HISTORICAL
PERSPECTIVE

The Vaikhanasas are a small community of temple-priests,
spread over the villages and towns of Andhra Pradesh,
Karnataka and Tamil Nadu. The community is confined
to South India, and even in South India, it is not to be
found in Kerala or in the coastal region of Karnataka. The
members of the community belong to the Taittiriya division
of Krsna-Yajurveda among the brahmins, and have retained
common customs and traditions, although spread widely
in the three states mentioned above. They are endogamous
and closely knit. It is undoubtedly an ancient community,
heavily ritualistic in orientation and entirely Vedic in
affiliation.

Although the Vaikhanasas are now generally classed
among the Sri-vaisi_lava groups, they have always retained
their independent identity and are markedly different from
other Sri-vai$nava groups in the customs followed as well
as in the philosophy adopted. They do not recognise
Ramanuja (1017-1137) or the earlier Alvars in their guru-
paramhpara; nor do they worship these Saints in their
temples, much less sing the Tamil hymns of the Alvars
during any sequence of worship. In fact, a Vaikhanasa
acarya, Srinivasa-makhin (1059 A.D.) has written a
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commentary of his own on the Brahma-siitras, known as
Lak.smf—Visi_sté'd—vaita-bhé.sya, based on the Vaikhanasa
scriptures. Although the expression ‘Viéistadvaita’ has
been employed, the philosophical and religious positions
taken here are quite different from those taken by Ramanuja
in his Sri-bhasya. The title of Srinivasa-makhin’s work
has been explained thus:

Fexiifafite: AREOT: gd G

T A SeHfareTETgan

The characteristic Vaikhanasa viewpoint is that the
pathway to final emancipation is not devotion alone, but
iconic worship (samiirtarcana) done with devotion (bhakti).
It does not equate ‘bhakti’ with “upasana’, but points out
that ‘upasand’, which is synonymous with ‘yajana’ (worship
as a sacrifice), signifies a different, and in fact a superior
approach. Worship (bhagavat-samiirta-yajana) is held to
be more effective than even the wisdom concerning
Brahman (brahma-vidya), as shown by Srinivasa-makhin
in his treatise “Uttama-brahma-vidya”

The Vaikhanasas have been an independent and distinct
religious community even before the Sri-vaisnava group
was formed under the leadership of Natha-muni (824-924
A.D.) Yamuna (died 1038) and Ramanuja (1017-1137).
Indeed, it is likely that the Vaikhanasa worship conducted
in the shrines which the Alvars visited provided the
impetus for the Vaispava movement which the Alvars
spearheaded, e_md which Natha-muni adopted. The ’I:amil
songs of the Alvars suggest the superior merit of iconic
worship in temples. The Vaikhanasas may thus be credited
with having institutionalized the iconic worship
(samiirtarcana) of Visnu, who was essentially a Vedic god.
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It is not surprising, therefore, that in the Visnu temples
in ancient shrines like Tirumala Tirupati, Mahabalipuram,
Srikakulam, Amaravati, Vedadri, Dharmavaram, Cola-
simhapuram, Vijayanagaram, Tiruccirapalli,
Ramanathapuram, Pithapuram, Kakinada, Vinukonda,
Khadri, Uttaramerir, Tafjjavur, Tirukkurun-gudi, Madurai,
Darbhasayanam, Kondavidu, Nellir, Tirumasai, Seiiji,
Vellar, Venkatagiri and Karvétinagar, the worship is done
according to the Vaikhanasa prescriptions. It is also to be
noted that many of the shrines associated with Ramanuja
and the Alvars (like those in Sriperumbiidur, Poonamalli,
Vanamamalai, Alaharkoil and Tiruvali-tirunagari) continue
to have Vaikhanasa priests, although Ramanuja favoured
the Pancaratra mode of worship.

The Vaikhanasas carry on their worship entirely with
Vedic mantras, and have no place in their worship for the
recital of Tamil prabandhams. They are also strict with
their adherence to the Vedic sacraments, and they also
insist on the performance of fire-rituals, at home and in
the temple, as ordained by the Tait-tiriya-brahmana texts.
The belief that the sage Vikhanas not only wrote the
Kalpa-siitra, which deals with the householder’s religious
duties and responsibilities, but also taught the Daivika-
sitra, which deals with iconic worship, and which was
amplified by his four disciples (Marici, Atri, Bhrgu and
Kasyapa) refers to the equal importance that the
Vaikhanasas give to the Vedic sacraments and rituals on
the one hand, and worship of icons at home and in temples
on the other. In their view, the two are complementary to
each other.

This was not the view of the Saiva or of the Paficaratra
votaries. They recognized that the Agama approach was
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at variance with the Vedic. The former which was meant
exclusively for temple-worship was the need of the times
when Vedic culture was fast becoming obsolete. The very
expression ‘Agama’ appears to have been coined to
distinguish this approach from ‘Nigama’ (which was the
term for the Veda). It is to be noted that the Vaikhanasa
texts do not generally employ the expression ‘Agama’,
although in more recent years the term Vaik-hanasagama
is being used to distinguish it from Saivagama,
Paficaratragama and Saktagama. The Vaikhanasas know
their scripture only as ‘bhagavac-castra’. And their implicit
acceptance of Vedic authority was well known even to the
ancient smrti-karas like Baudhayana (e.g. Dharma- siitra
of Baudhayana, 3,3,17, ‘Sastra-parigrahas sarvesam
vaikhanasanam’). Iconic worship was not for them a later
substitute for the Vedic'ritual, but was itself ,in their view,
a Vedic ritual. Hence the siitra prescription:

That is also why the Bhagavata-purana (11,27,7)
spoke of three varieties of worship (tri-vidho makhah’):
Vaidika (meaning probably the Vaikhanasa, as Vallabha’s
commentary Subodhini suggests), tantrika (referring
probably to the Paficaratra), and ‘mixed’ (mi$ra, procedures
for the common folk like nama-sankirtana).

The same purana again speaks of two approaches
‘veda’and ‘tantra’. The commentator Viraraghava explains
that the reference is to the practices prescribed in the Veda
and in the Pancaratra texts (‘ubhabhyam veda-
paficaratroktabhyam’). It is probable that the latter is the
employment of the ‘eight-lettered’ (astaksari?) and ‘twelve-
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lettered’ (dvadasaksarl) mantras (cf. Mahabharata,
Asvamedhika-parva, ‘anu-gita’, 109, 89). There is an
intriguing verse in Visnu-purana, which has been cited
and explained by Srinivasa- makhin in his Tatparya-
cintamani (cf. Uttama-brahma-Vidyasara, 62).

Temfirlages AR A
Jerafefufier: dremm @ msfar @

Godhead here is described as what the sacrifices (viz.
the Vedic ritualists) worship as yajfia-purusa (viz. the
personification of sacrifice), the Sattvatas (viz. the
Pancaratras) regard as Vasudeva, and the knowers of the
final import of the Veda (viz. the Vaikhanasas) as Visnu.
Srinivasa-makhin distinguishes between the ‘sacrifices’
(viz. the knowers of the Veda, ‘veda-vidbhih vaikhanasaih’
also a group among the Vaikhanasas, devoted to the icon
less rituals prescribed in the Veda, ‘amirtar-cana) and ‘the
knowers of Vedanta’ (viz. worshippers of iconic
representations of Visnu, ‘samiirta-bhagavad-yajana’), who
are also Vaikhanasas.

The distinction between the two groups of Vaikhanasas,
the fire- ritualists and the icon-worshippers, made by
Srinivasa-makhin probably refers to the evolution of the
Vaikhanasa community from the Kalpa-siitra stage to the
‘Bhagavac-castra’ stage. The texts recognize that Godhead
may be worshipped on an altar (sthandila), in water
(salila), in the solar orb (stirya-man-dala) or in ones own
heart (hrdi). The worship may take the form of offerings
to the fire (huta), repetition of the sacred mantras (japa)
and contemplation (dhyana). But superior to all these is
worshipping an iconic representation (arcana), because it
involves special devotion (bhakti) in addition to the
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offerings (as in huta), repetitions (as in japa) and meditation
(as in dhyana).
R o Fer waees  fgam
gfemres S STeRRETEREai
wiftsel wfeer arft ged gawusan
AR FReAR a4 AreRraEe |l
daRTsmiTST geuTon  fastan)
3 W u fed ageweEeE)
TEHET FAEYUT  HTHTHTTE
gl Wiases w9 @ =

(Bhrgu’s Khiladhikara, 20, 16-23)

It is also better suited to the common folk. That is why
the Vaikhanasa moved from the first stage (Veda) to the
second (Vedanta) of Vedic culture. They continued to
perform Vedic rituals (prescribed in the Smarta section
rather than in the Srauta), but valued iconic worship more.
Their scene of activity shifted from the sacrificial hall to
the temple. But they did not severe their connection with
the sacrificial background. Worship was also looked upon
as a sacrifice (yajana), for the etymological shades of
meaning of the word ‘yajana’ includes worship of gods
(‘sangati deva-pljayam yajanah’). Indeed among the
various kinds of sacrifices, worship of gods is distinguished
by its possibility even in the absence of a sacrifice:

el fgar wieegd W wEH)
WA FAH TR, WY S
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A TSHEE W o famvata
arfess vivad foed wfvmmres oo
(TR, ¢, g0-2%)
Sacrificial rituals (like agnistoma) will be effective
only during the lifetime of the performer of those rituals
(agnihotri), and their rewards are confined to the performer
and his immediate family. But the temple constructed or
an icon installed will bestow benefits not only on the
donor and the priest but on all the people who visit the
temple and worship the icon. Further, every sacrifice has
its own specific reward to confer upon. The performer and
it is incapable of occasioning other benefits. Iconic worship
in a temple, however, will fulfil all the desires of the
devotees (sarva-kama-prada), and it is capable of bestowing
the benefits of all the sacrifices (sarva-kratuphala-prada),
(ibid, 1st patala)

wrfual gfew fawon: wEeey wEa:l

g ¥ wEAd M q aErEesEerasil

Tt f& e afgeret aafiEm)
RIS EC LIRS O S HIR RG]
Fwta ggfar o od areetsean el
A9 W AV W <t aafmem
HeqgHTed fae  dagarEm ||

(TR 34, R3-3%)

I will have occasion later to point out that the
correspondence between the sacrificial ritual and iconic
worship was worked out by the Vaikhanasa texts: the
‘house-hold fire’ (garhapatyagni) which is preserved at a
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particular place and protected from conditions of its
disappearance was the symbolic significance of the main
and immoveable icon in the sanctum (dhruva-bera). The
“ghavaniyagm” which is lit from the ‘garhapatyagni’ and
taken out and used for daily rituals is like the moveable
and representative icon for which any routine worship is
offered (kautuka- bera for nityarcand): and another
fire, known as ‘daksinagni’ corresponds with the third
icon (processional, autsava- bera) which receives special
and occasional worship (visesarcand). This is how the
sacrificial cult was transformed into the cult of iconic
worship: the ‘fire-triad’ (tretagni) became the “icon-triad’
(birhba-traya).

The ground was now prepared for the development of
a full-fledged temple-culture and a new slant was given
to the Vedic idea of sacrifice (yajfia) when iconic worship
also was accepted as a yajfia. The details of a yajfia of
the old type were woven into the fabric of worship in a
temple. The daily tending of the household-fire (agni-
hotra-paricarya) was now substituted by daily worship in
the temple. Special worship during the five special
occasions (paficaparvarcana), and during the four rainy
months (caturmasyarcana) were the new versions of the
old ‘daréa-piirna-masa’ and Agrayana . If Soma-yaga was
the annual sacrifice performed for several days and with
great zeal and gaiety, the temple now had its annual
‘kalotsava’ (or brahmot-sava) spread over nine or ten days
and conducted in splendour. The idea of five-fires
(paficagni: sabhya, dhavaniya, anvaharya, garhapatya and
avasathya) was retained in the new conception of five
iconic representations (“pafica-miirti: Visnu, Purusa, Sayta,
Acyuta and Aniruddha, and ‘pafica-bera’: dhruva, kautuka,
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snapana, utsava and bali). The Vedic terminology, like
mystic preparation (diksa), fire- priests (rtviks), offerings
in the fire (havis), worship conducted three times
(triSavana), circumambulation of the fire (parikrama or
pradaksinad), the ceremonial bath signifying the final
phase of a long ritual (avabhrta), was retained in the new
context.

The passage of the sacrificial age into the age of
temple-worship can clearly be seen in the Vaikhinasa
texts, which however argue that iconic worship was an
integral part of the Vedic culture, and that it was not in
the nature of an innovation. And it would appear that the
Vaikhanasa sages, whose mention is found in books as
early as RgVeda (8, 70, 3 and 9, 66) Sukla-yajurveda (8,
38), Sama-brahmana (Tandya, 14, 4, 7 and 14, 8, 28) and
Taittiriya-sarhhita (7, 1, 4, 3), had a doctrine of their own
besides a life-style that was peculiar to them (as we learn
from the later smrti-texts). For instance, Manu-smrti
which counts the Vaikhanasa-siitra among great authorities
(6, 1) explains that the expression Vaikhanasa referred to
the hermits and anchorites who had a special Philosophy
of their own (6, 21, ‘vaikhanasa-mate sthitah). Other
smrti-writers like Baudhayana (11, 6, 17) and Gautama (3,
25,-34), who also accept the authoritative character of the
Vaikhanasa-siitra, and regard the Vaikhanasas as forest-
dwelling hermits (cf. Govindasvami on Baudhayana-dhar-
ma-siitra; *Vaikhanaso pi vanaprastha eva, sarmhjnantara-
karanam sarhyagvyavaharartham’) mention the Sramanaka-
fire (Sramanakagni) as their characteristic ideology.
Haradatta explains the Srémanaka method of kindling the
sacred fire, which Gautama and Baudhayana also prescribe
(‘sramanakena agnim adhaya’) as what was in accordance
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with the Vaikhanasa doctrine (Vaiknanasam S$astram
sramanakam’).

That the Vaikhanasas had an ideology of their own in
addition to a doctrine has been mentioned by the
commentator of Manu, Kulliika-bhatta (6, 21, ‘Vaikhanaso
vanaprasthah, taddharma-pratipadaka-sastra-darsane
sthitah’). The $ramanaka-method of worshipping fire may
probably have involved elements of iconic worship, which
fact distinguished the Vaikhanasas from other hermits like
Valakhilyas and Vatarasanas.

It is not relevant for our purpose here to discuss about
the nature of the §ramanaka-fire or the method of kindling
it. It is sufficient to note that it was associated not only
with some austerity or penance, but with the name of the
sage Vikhanas. We read in Vaikhanasasmarta-sutra (9, 5):

AU FHAUHANE  AeTeAlg RS RE <
HATHUTR{HETE  FITET|

The suggestion is that it was Vikhanas that coined the
name ‘Sramanakagni.’ This fire was not the usual physical
fire that was used at home (laukikagni), but the one
consecrated by Vedic rites (cf. ‘Sramanikena vaidikena na
laukikenety arthah’, Mitak-Sara on Yajiavalkya-smrti,
prayaScitta section, 45). It was the fire born out of the

¢cdic hymn (as the variant form $ravanika suggests:
‘Sravanam Srutih, tatra bhavah $ravaniko-margah’, Balam-
bhatta), and identified with the worshipper (cf. agnin apy
atmasat krtva, Yajhavalkya, op. cit, 54, comm. on it:
‘agnin at-mani samaropya’). Further, there are references
which point out that the Vaikhanasa worship was for one
fire (cf. ‘ekagnir aniketah syat’ Apastammba- dharma-siitra
1, 2, 21, 21; also ‘Sramanakam nama vaikhanasa-stitram,
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tad uktena prakarena ekagnir adheyad’ Satyasadha-srauta-
satra 2, 7, 5) and that this worship would eventually be
followed by ‘no fire’ (‘$ramanakenagnim adhayahitagnih
vrksa-milikah {irdhvam $adbhyo masebhya anagnir
aniketanah’ Vasistha-smrti, 9, 7, 8). The Vaikhanasa
prescription of the abstract worship of one fire as the deity
(ekagni) would probably have led to the doctrine of

‘ekayana’ and to the formation of the ‘ekantinah’ group
(or the bhagavatas).

THE VAIKHANASAS

The employment of the expression ‘Vaikhznasa’ is an
ancient one, suggesting the great antiquity of the
Vaikhanasas as a group of religious practitioners, although
what precisely were their practices cannot easily bo
ascertained. The expression occurs in the Brahmanas and
Smrti manuals and also in the two great epics (Ramayana
and Mahabharata). The early references describe the
Vaikhanasas as hermits, aged householders who resided
in forest-retreats engaged in austere sacrificial rites as
prescribed in the Vedic texts of the Brahmana division.
In the Sama-brahmana, the Vaikhanasas are mentioned as
sages who were dear to Indra (viz. Visnu): (cf. Tandta-
maha brahmana, 14,4,7)

It is usual for the expression Vaikhanasa to be taken
as

JEE AW TEE R e

synonymous with ‘vanaprastha’, the third of the four
classical stages of life (the other three being the life of
the student or brahmacari the life of an active householder
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or grhastha and the life of a wandering renunciant or
sanyasi). We read for instance in Trikanda-Sesa: The
vanaprastha is one who voluntarily gives up his active
participation in community life and retires with his wife
to a hermitage removed from the township. The celebrated
play ‘Sakuntalam’ by Kalidasa refers to the Vaikhanasa
as a life of austerity and vows (vrata). And Manu prescribes
that the religious life of Vaikhanasa should consist among
other things of satisfying ones hunger only with wild
roots, berries and fruits, which have ripened of the their
own accord and have fallen on the ground on their own
(dharmam vaikhanasasrayam):

Wﬂﬁaﬁaﬁﬁﬁﬁﬁawl
FeUe: WEyiaETae e

Harita’s manual adds that the Vaikhanasa should not
use the plants and herbs that are useful to the townsfolk
and that he must cover himself only with birch-bark
(valkala) and have only kusa-grass for his girdle.

R et uRastan)

The epic Mahabharata (Anuéasanika-parva) describes
the Vaikhanasas as hermits (vanaprasthas) who are given
to extreme forms of penance:

Y AWTTET AW AT YIHe
HAUT AU gqeer Siftan: AT |
In Devi-bhagavata, the vaikhanasa hermits are
mentioned as those who eat little and have perfected their
austerities; but the text points out, significantly enough,
that even they, knowing as they do the emptiness of
normal transactional life, are still involved in it (1, 19, 18):
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JEFEr 9 wEr fraenr e
asfay gufw WER Sisiy g

But the distinguishing features of the Vaikhanasa way
of life is given in the early texts as tending the sacrificial
fire known as ‘sramanakagni’ (in the place of ‘tretagni’
which the normal householders tend). In Vasistha’s manual,
the prescription for a Vaikhanasa is that he must instal the
fire according to the sramanaka procedure.

HTHUTRATAAAIETT  SMEaTRE:  gargforen: |

and Yajfiasvami, commenting on the above statement,
explains that ‘sramanaka’ means the Vaikhanasa-scripture:
STHUTeR AT @6 e dgehe fafemm)

The word ‘Sramana’ refers to the mendicant who
devotes himself to active spiritual exercises (tapoyoga)
and leads a life of restraint and discipline. However, he
does not abandon his belongingness to the Vedic fold (as,
for instance, the sanyasi does); he continues to tend the
sacrificial fire, but with no material or secular interests
in view, and with no violence of any sort attending his
devotions. The details of ‘$ramanakagni’, the sacrificial
fire tended by the $ramana (or $ramanaka) are also given
in the Vaikhanasa-siitras, which will be dealt with later.
According to Bodhayana, the Vaikhanasa hermit lives
feeding himself with roots and fruits; in a forest, and does
not enter the township; he tends the $ramanaka-fire, and
worships the gods, the manes, the sages, animals and
human beings; he treats all living beings as his guests. He

is engaged in penance, and carries out the scriptural
injunctions with great care and zeal:
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YR TSR a9 Jeer9it
qq:  viteT:
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qafUg-wTsAYAyseh: waifard: Tdfdegerst
RSB EIRT

T GORRAaeq W ar wranidl

The Vaikhanasa thus refers to a distinct code of
conduct adopted by some hermits in fulfillment of the
requirements of the third stage of life, namely Vanaprastha.
The Vaikhdnasa-siitras, which are extant, provide details
of this code of conduct. The householder, who has
performed the Soma-sacrifice (grhasthah soma-yaji), and
who has seen children and grand-children should retire
from normal domestic life, having entrusted his children
with the responsibility of running the household. He
enters into the hermitage in a forest-retreat (vanasrama)
along with his wife and resolves to serve the god Narayana
as inspired by the god himself (‘bhagavad ajfiaya bhagavat-
prityartham S$riman-narayana kainkarya-rupam’). He
becomes a hermit (vanasrami munih) and observes the ten
niyamas or restraints (bath, cleanliness, study of scriptures,
penance, generosity, daily worship, periodical fasts,
celibacy, the prescribed observances and vow of silence)
and the ten yamas or constraints (truth, non-cruelty,
rectitude, forgiveness, restraint over senses, loving
kindness, care, softness, non-violence and sweet outlook).
He performs without fail ‘the tending of the $rimanaka-
fire’ both morning and evening: and he also performs
other rituals like darSa-plirnamasa, caturmasya, nakstresti
and Agrayanesti. He eats only once a day, fasting at night
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(‘ratrau nasniyat’); and eats only wild roots, berries and
fruits. He looks upon his wife as a mother, with no, lust
whatsoever; and although he lives with his wife, he sleeps
apart from her (‘patnim vina ekah $ayita: matr-vat niskamah
prekseta’). He is self-restrained. He does not accumulate
wealth in any form (‘dhanyadhana-saficayam na kurvita’).
He has compassion for all creatures and leads a life of
purity and serenity, without caring for pleasures or profits.
Among the hermits, the old texts distinguish two classes:
those who live with their wives (sapatnika), and those who
do not (apatnika). Further, four classes are enumerated
among the former; (1) the ‘audurnbaras’, the hermits who
tend the $&rimanakagni alone; (2) the ‘vairincas’, the
hermits who worship Narayana and live austere lives; (3)
the ‘valakhilyas’, the hermits who wear matted hair on
their heads, and don garments made of birch-bark; and
worship the Sun as the sacrificial fire (arkdgni); and (4)
‘phenapas’, the hermits who live like mad men, eating
only the worn out and fallen leaves, and sleeping on bare
ground; they observe ‘candrayana-vrata’ and long only for
emancipation.

The class of hermits who do not have wives has
innumerable sub-divisions. There is another classification
of hermits, given in the texts pertaining to the Aruna-
ketuka rite as prescribed in Yajur-veda. At the beginning
of creation, five types of sages came into existence: (1)
the ‘arunas’, who abide in God and are disinterested in
all else; (2) the ‘ketava’, who have lofty natures and are
foremost among devotees of God; (3) the ‘vatarasanas’,
the naked and fasting ascetics, (4) the ‘vaikhanasas’, who
exercise control over their senses, and (5) the “valakhilyas’
(Tarttiriya-aranyaka, 1,25,23)
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The later-day Vaikhanasas trace their descent from this
early group of hermits, who were well within the Vedic
fold and who combined sacrificial rituals with an ascetic
and austere way of life. Among the Kalpa-siitras, which
were auxiliary texts to the Vedic corpus prescribing the
code of conduct for the lay folk, the Vaikhanasas had their
own Kalpa-siitras; and these have come down to our own
day. For the Vedas personified, the chandas are regarded
as the feet, while the Kalpas are likened to the hands, as
all the action (both secular and religious) is possible only
through them. Each of the four Vedas had its own
divisions, and each division had its own specific Kalpa-
sitra, which was meant to guide the daily life and
occasional conduct of the lay folk affiliated to that
division. The Kalpa-sitras deal with all actions pertaining
to religious life, and the actions are grouped under three
major divisions: principal sacrifices and related rituals
($rauta), domestic duties and rites (smarta or grhya) and
social divisions and responsibilities appertaining to them
(dharma). There is also an additional division known as
‘Sulba-siitras’ which deal with the preparation of the fire-
altar, its measurements, and implements used in a sacrificial
rite. When the text deals with all four divisions, it is
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known as ‘complete’ (pari-piirna). But it is seldom that
the same text comprehends the entire range of conduct,
personal, domestic and social. Those that deal with domestic
rites and responsibilities, called grhya-siitras, are frequently
met with. There are also $rauta-siitras.

Associated with Rgveda are the two factions with
Srauta and grhya-siitras known as Asévalayana (followed
generally by the folk who style themselves as pafica-gauda
in northern India and pafica-dravida to the south of the
river Godavari) and Sankhayana (followed in some parts
of North India and Kerala). Yajurveda has two major
divisions: Sukia and Krsna. The former has Katyayana-
Srauta-siitra (Kathiya-siitra or Paraskara- -sutra), which is
followed by groups of people known as Kanvas and
Madhyandinas, mostly in South India. The Krsna-yajurveda
has three major factions: Taittiriya, Caraka and
Maitrayaniya. The Caraka faction has a kalpa-siitra known
after Caraka (current in Kasmir). The Maitrayaniya faction
has Manava which is very ancient (followed in parts of
Gujarat and Maharastra) and Varaha (followed in parts of
Andhra-Pradesn, Tamil-Nadu, Kar-nataka and Gujarat)
Srauta and grhya-siitras. The Taittiriya faction has as many
as six Kalpa-siitras: Apastariba (followed mostly in Tamil
Nadu and Andhra Pradesh), Bharadvija (followed in some
places in Tamil Nadu), Vadhiila (followed in Kerala) and
Vaikhianasa (followed in Andhra Pradesh, Karnataka and
Tamil Nadu). The last kalpa-siitra is ‘complete’ in all
details.

The division known as Ranayaniya belonging to the
Samaveda has Drahyayana-$rauta-sitra (followed by
groups among panca-gauda and panca-dravidas), the
division known as Kauthuma has Latyayana-$rauta-siitra
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and Gobhila-grhya-siitra (followed in parts of North
India) and the Jaiminiya division has its own kalpa-sttra
(followed in parts of South India, especially in Kerala,
Karnataka and Tamil Nadu). The Atharva-veda has only
one division that is extant, viz. Saunaka, and it has
Vaitana-$rauta-siitra and Kausika-grhya-sutra (followed
by groups in Kaémir and Gujarat). Among the dharma-
siitras, Apastarba (affiliated to the Taittiriya division of
Krsna-yajurveda and followed only in South India now),
Hiranya-kesi (affiliated to the same division and followed
in parts of the Western ghats known as Konkana) and
Bodhayana (affiliated to the same division, and followed
in South India) are in vogue. Likewise, only three Sulba-
sutras are extant now, and all three are affiliated to
Yajurveda which is the Veda dealing with sacrificial rites:
Apas-tamba, Bodhayana and Katyayana. It is unlikely that
the other Vedas had any Sulba-siitras affiliated to them,
because the $ulba-siitra is relevant only in the sacrificial
context.

It would thus appear that the Vaikhanasa-Kalpa-siitras
illustrate the ‘complete Kalpa-siitra’, comprehending the
srauta, grhya and dharma sections. There is no separate
section known as sulba-siitra, but the matter usually
covered by this class of texts is dealt with in detail in two
sections ($rauta and grhya) of Vaikhanasa-Kalpa-siitras.
Known as Vaikhanasa-bhagavac-castra’ the compendium
is made up of 32 chapters (prasnas), seven dealing with
Grhya (or Smarta), three with Dharma, together with
another chapter known as pravara-sitra dealing with the
genealogy of the seers who initiatefi families (vamsa), and
twenty-one chapters dealing with Srauta. This is the basic
scripture for the Vaikhanasas, and all other definitive texts
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are derived from this source. Nrsirhha-vajapeya-yaji,
(whose period is uncertain but who is believed to have
lived around the fifth or sixth century A.D.) has prepared
an elaborate and excellent gloss on the seven Grhya-siitra
chapters, the three Dharma-siitra chapters and the pravara-
sutra chapter. The gloss provides the main framework for
the Vaikhanasa-agama.

Vaidyanatha’s Varnasramacara-kanda and the celebrated
Smrti-ratnakara make a two-fold classification of the
eighteen Kalpa-stitra manuals that were once prevalent.
The first group of nine manuals (Bodhayana, Apastarmba,
Satyasadha, Garga, Agastya, Sakalya, Advalayana,
Sambhava, Katyayana) are described as general or ‘earlier-
sttras’ (samanya-siitras or piirva-siitras), because they are
derived directly from the four Vedas and they deal only
with the sacrificial rites in the domestic and public
contexts. The other group of nine manuals (Vaik-hanasa,
Saunaka, Bharadvaja, Yajnavalkya, Jaimini, Vadhila,
Madhyandina, Kaundinya and Kausika) are known as
non-general or ‘later-siitras’ (asdménya or apara-siitras),
because they expound the philosophy of the Vedas and the
Upanisads, and deal with daily conduct and worship of
deities like Visnu:
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The basis of this division is not very clear. The
expressions ‘purva’ (‘earlier’) and ‘apara’ (‘later’), which
occur in the passage quoted above may indeed refer to the
chronological sequence in which the texts were compiled.
But the words ‘saminya’ (‘general’) and ‘asamanya’
(‘non-general’), which are employed usually as synonyms
of ‘plirva’ and ‘apara’, probably describe the contents of
these texts. The nature of Kalpa as an accessory to the
Vedic corpus (vedanga) is defined as an orderly
arrangement of the sacrificial rites prescribed in the Vedic
hymns:
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It is probable, therefore, that the $rauta-siitras belong
to an early period, as they contain details of sacrifices like
Soma-yaga, Brhaspati-sava, Dvadasaha, Satra, Vajapeya,
Rajasiiya,

Sautramani, Ahina and A$vamedha, which were
prevalent only in very olden days. And the performance
of these sacrifices was motivated by desire of wealth,
cattle, progeny, victory, food and other material benefits.
Incidental to these major sacrifices were several
preparatory, sacramental and purificatory rites which
rendered the performer eligible for the benefits. In course
of time; however, the performance of major sacrifices
became difficult and rare, while the associated preparatory,
sacramental and purificatory rites continued to play an
important role. Instead of the sacrifices, worship of deities
became popular. The later Kalpa-texts are found to prescribe
the preparatory, sacramental and purificatory rites along
with the worship-rituals and as relevant to the latter.

Perhaps it was in this sense the earlier ‘general’ character
of the Kalpa-siitras was lost.
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Whatever the significance of the division, the
Vaikhanasa-kalpa-siitras constitute an important group of
texts, which have undoubtedly a Vedic and ritualistic
orientation while also advocating the iconic worship of
Visnu. We see here the transition from the Kalpa to the
Agama. Visnu was no doubt the most prominent of the
Vedic gods, identified frequently with Indra and Agni. He
was also regarded as the very personification of sacrifice
(‘yajfio vai Visnuh’). The worshipper was asked to
contemplate on Visnu as the fire that was occasioned by
the friction (meditation) of the fuel (the worshipper’s own

self):
TRt faw] S=miE =@ e
(1, 10,5)

The worship of Visnu was tantamount to the
performance of a great Vedic sacrifice. The Vaikhanasa-
kalpa-siitras, therefore, prescribe the worship of Visnu in
the household as well as in the temple, along with the
Vedic rituals that were necessary and sufficient. It is not
surprising that the Vedic rituals were gradually subordinated
to the worship of Vishnu; but the Vedic rituals were never
entirely given up.

The Vaikhanasas are probably the only group of
Agama adherents who rely heavily on Kalpa-siitra. It is
true that among the Saivigama devotees, the ‘adi-$aivas
(or ‘Siva-dvijas’) affiliate themselves to the Bodhayana-
kalpa-siitra (which, like the Vaik-hanasa text, belongs to
the Taittiriya branch of Krsna-yajur-veda); but the
Saivégama has grown independently of the Kalpa-siitra,
whereas the Vaikhanasagama is still very much within the
Kalpa-siitra framework. '

v
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The Vaikhanasa-kalpa-§iitra, as was said earlier, has
three distinct divisions: Srauta, Smarta (Grhya) and
Dharma, with the Sulba-siitra prescriptions accommodated
in the first two divisions. The first division begins with
the setting up of the ritual fire (agnyadhana) and goes on
till the ritual known as Soma-samstha. It deals with all
types of ritualistic actions which are daily (nitya) or
occasional (naimittika) in character, and with several
types of sacrifices (yajfia-yaga); there are also prescriptions
provided for expiations (prayascitta) for major and minor
lapses in the rites. The Srauta-texts, however, were not
valued high, because all the sacrifices that they prescribe
are motivated by selfish desires (kamya):
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According to the Vaikhanasa creed, it is imperative to
suppress the selfish desires; and religious conduct must
be resorted to for its own sake. It is, therefore, that the
Vaikhanasa-agama shelved the $rauta-sutras to the
background. But to preserve the Vedic affiliation, the
Grhya-siitras were stressed.

The Grhya-sutras relate to life in the household and
deal with the eighteen sacramental rites for the individual
(samiskara), which are meant to cleanse the physical
constitution and render it fit for spiritual progress. They
range from ‘niseka’ (rtu-san-gamana, copulation in the
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proper season) and ‘garbhadhana’ (impregnation) to
‘samavartana’ (return from study) and pani-grahana
(marriage); and also with the rites beginning with those
connected with birth and ending with the rites regarding
death and cremation (‘jatakadi-smasananta’). Among the
sacraments is included ‘Visnu-bali’ which is unique for
the Vaikhanasas, and which will be explained later. The
texts also deal with the installation and worship of icons
at home (grharca-birhba-pratistha, arcana) and other details
pertaining to religious observances (like seven-fold paka-
yajiia, nava-graha-yajfia etc.). These are regarded as divine
sacraments (daivika) in contradistinction to the eighteen
sarnskaras which are meant only to provide the twice-born
status to the individual (brahma).

The dharma-siitras which are complete in three chapters
(prasnas) deal with religious life and conduct of different
groups and castes of people, responsibilities and duties in
different states of life (a§rama), the characteristic conducts
of hermits and renunciative and such matter. There are
also details concerning the eight-fold technique of yoga
and other spiritual practices. The pravara-siitra concerns
itself with the lineage of the several sages with special
reference to the Vaikhanasa community. In essence, the
Vaikhanasa-kalpa-sitra provides the essential code of
conduct for a Vaikhanasa in his personal, familial and
social settings. The text is intended to enable him to
discharge his duties and responsibilities with ability and
wisdom, which are occasioned by the association of
relevant Vedic mantras with all actions. The definition of
a Kalpa-siitra given by the Vaikhanasa commentators

emphasizes the value of the recitation of Vedic hymns in
all rites and rituals.
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The employment of Vedic passages during the
performance of religious rites and rituals is intended
mainly to bestow special merit and power to the acts done.
J Gonda’s perceptive analysis rightly sees in such
employment of mantras the desire to exert an influence
on the unseen, to give expression of the efficient’s will
and desire, to indicate the character in the mantra and to
consecrate the ritual acts themselves (cf. Some Notes on
the use of Vedic Mantras in the Ritual Texts of the
Vaikhanasa, by J. Gonda,). Not only does such employment

~of mantras serve to perpetuate the Vedic elements in later
religious communities, as Gonda observes, but provides
new application for the mantras. The religious scene was
shifted from the sacrificial enclosure to the temple precincts;
but the Vedic mantras continued to be employed. The
priests continued to perform the Vedic rites in their own
homes as they were done in the olden days; and the Vedic
rites were incorporated in the worship sequences in the
temple. The purpose of the Vedic rites was essentially to
obviate the sins acquired by ignorance, and to bestow
peace and tranquillity here and hereafter.

The Vaikhanasa texts bearing on Kalpa-siitra were
noticed by the German indologists as early as 1896 (cf.
Uber das Grhya und Dharma-siitra der Vaikhanasa,
Leipzig). T. Ganapati Sastri published the text in
Devanagari characters in 1913 (Trivandrum Sanskrit
Series). The Vaikhanasa-grhya-siitra along with the Dharma
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and Pravara sections was brought out in Telugu characters
in Kurhbhakonam in 1915 (edited by Narayana Bhat-
tacarya). W. Caland brought out an edition of Vaikhanasa
Grhya and Dharma-siitras in 1925 and 1927 (Utrecht
1925, reprinted by Mehrchand Lachhmandas publ, New
Delhi, 1989) Dr. Eggers published the Vaikhanasa-Dharma-
sutras in 1929 (Das Dharma-siitra des Vaikhanasa,
Gottingen). In recent years the Tirumala Tirupati
Devasthanams, have published a two volume edition of
Vaikhanasa-grhya-siitra along with the corn menetary of
Srinivasa-makhin entitled Tatparya-cintamani (ec by. R.
Parthasarathi Bhattacarya, 1967). Vaikhanasa-smarta-siitra
was published by the Vaikhanasa-mahamandali,
Vijayawada, along with the Bhasya of Nrsirhha-Vajapeyi
(in Telugu characters, two volumes, ed. by R. Parthasarathi
Bhattacarya, 1984-198 7). The Srauta section of Vaikhanasa-
kalpa-siitra has appeared from Duggirala (Guntur dist) in
1987 (in Telugu characters ed. by R. Srinivésécérya). The
Vaikhanasa-siitranukramanika has been published in three
volumes from Nallore (Vaikhanasa Bhagavaccastra-
granthamala, 1982)

WORSHIP OF VISHNU

The Vaikhanasas are distinguished by their
uncompromising devotion to Visnu as the Vedic God par
excellence. Their Grhya- (smarta-) siitra (prasna 4, khanda
10) prescribes that after the customary offerings made to
the sacred fire (Agni), Visnu must be worshipped in the
homestead, morning and evening, for thereby all gods
may be deemed to have been worshipped. It quotes the
ancient scripture (Bahvrca-$ruti and Aitareya-brah-mana,
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1,1,1) to the effect that the fire-god (Agni) is the lowest
of the gods while Visnu is the highest; and that between
them, all other gods are accommodated:
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Among the several gods eulogized in Rgveda (like
Indra, Agni, Visnu, Varuna, Vayu, Parjanya, Prthvi,
Brhaspati, Savitr, Stirya, Aévins, Rudra and Ugas) it is
only Visnu that continued to receive adoration bY
multitudes, even after the Vedic period made way for the
classical age of epics and puranas. The credit for holding
fast to the Vedic image of Visnu when the Agama took
shape must go to the Vaikhanasas. The Vedic Rudra had
to travel a long way and undergo a metamorphosis before
he could reappear as the Siva of the Saivagamas, Likewise
Visnu had to pass through several stages of transformation
before he emerged as the Narayana of the Bhagavatas and
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the Vasudeva of the Pancaratras. The Vaikhanasa school
retained Visnu in his Vedic context and advocated the
worship of Visnu with the six Vedic hymns addressed to
Visnu ($ad-vaisnavam). Their books admit that Narayana
and Vasudeva are expressions which are synonymous
with Visnu, but prefer to retain the expression Visnu, as
it is the only expression recognised in the Vedic corpus.
An analogous situation is cited as a justification. “Vahni’
and ‘Agni’ both mean the fire-god, but when the offering
in fire is made, the proper announcement would be
“Agnaye svaha’ and not “Vahnaye svaha’.

The Visnu of the Rg-Veda is celebrated for his three
gigantic strides encompassing all the worlds (‘trini pada
vi-cakrame visnuh’ 1, 22, 18), for having created the three
worlds with his three steps (‘eko vi-mame’, 1, 154,3), for
sustaining the three worlds (‘eko dadhara bhuvanani
vi§va’, 1, 154, 4 ) by his unsurpassed prowess which all
creatures praise with one voice (‘vis-nornukam viryani
pravocam’, 1, 154, 1), and for helping humans live
(‘jivase no rajamsi’, 6, 69, 5) by his three strides which
are filled with divine and immortal nectar (‘yasya tri-
purnd madhuna padani aksiyamana svadhaya madhanti’,
1, 154, 4). He pervades all existence and remains beyond
it (1, 155, 5). He abides in the highest realm (‘tad visnoh
paramam padam’, 1, 22, 20), beyond the ken of all mortals
but ever perceived by the wise sages whose vision stretches
across th_é heavenly firmament (‘sada pasyanti stirayah,
diviva caksur atatam’, ibid). He is a friend of the good
folk (‘sa hi bandhur ittha’, 1, 154, 5), and a compassionate
protector (“visnur gopah’, 3, 55, 10), notwithstanding his
highest and most august eminence (‘visnu sukrte
sukrttarah’, 1,156, 5). '
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He is not only associated with the most popular god
of the Rgvedic corpus, Indra, as his trusted friend (‘Indrasya
yujyas sakha’, 1, 22, 19) who helped him vanquish the
fierce demon Vrtra (6, 20, 2; 7, 99, 5; 8, 100, 12 and 4,
18, 11), but also identified with him (1, 155, 1). There
are hymns addressed to Indra and Visnu (indra-visni)
together, and to Visnu in his Indra-form as well as to Indra
in his Visnu-form. In fact, the dark blue body-colour of
the classical Visnu is derived from his incorporation of
the nature of Indra, the lord of the blue-sky and of the
dark clouds (hence also words like ‘indra-nila’ for sapphire
or emerald, “indra-gopa’ for the blue-coloured insect
cochineal, ‘indra-varuni’ for the wild bitter-gourd which
is dark-blue in colour, and ‘indrabha’ for the blue-hued
fowl). In later legends, Nara and Narayana, Arjuna and
Vasudeva-Krsna preserve this_old association between
Indra and Visnu. Indra is called Hari, and Visnu Upendra
in the puranas.

Visnu also represents solar energy in the Vedic context.
In fact, the ancient commentator Yaska derives the
expression Visnu from the fact of the sun pervading the
entire universe with his rays (“atha yad visito bhavati, tad
visnur bhavati, ‘visnur visater va vyashoter va’, Nirukta,
12, 18, 2). Visnu’s three strides symbolize three-fold
movement of the sun. According to an old authority,
Aurnavabha, cited by Yaska, they represent the rising sun
in the morning, the midday sun and the setting sun in the
evening. According to another old master Sékapfmi, also
cited by Yaska, they stand for the passage of the sun
through the earth, mid-region and the heavenly region
above. The three steps of Visnu signify fire on earth,
lightning in the mid-region and solar light in the high
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heavens. The solar orb it is that is regarded as ‘the highest
abode of Visnu’ (visnoh paramam padam’, according to
Satapatha-brahmana (3, 7, 1, 17). The identification of
Visnu with the sun (or solar orb, aditya-man-dala) was
preserved in the classical period in several legends and
also in the description of Narayana as seated in the centre
of the solar orb (‘dhyeyas sada savitr-mandala-madhya-
varti’), in the association between lotus and Visnu, and
in the syncretic image of Strya-narayana.

Numerous references also indicate the association and
identification of Indra with the sun. Indra is said to
become effulgent when he assumes the form of the sun,
and when he performs the yajfia (Satapatha-brahmana, 3,
4, 2, 15: ‘esa vaindro va eéa tapati’). And Visnu comes
to where the sacrifice is being performed in the form of
the sun (Rgveda, 1, 155, 6; ‘pratyetyahavam’). And the
sacrifice (yajfia) which is personalized by the fire-god,
Agni, is regarded as Visnu himself (‘yajfio’ vai visnuh’,),
or as the altar of Visnu (‘visnos stiipo si’, Yajur-veda).
Agni’s identification with Visnu and Stirya is evident from
numerous references in Rgveda (e.g. ‘Visnur ittha
paramasya vidvan’, 10, 1,3, and ‘mirdha’ bhuvo bhavati
naktam agnih tatah siiryo jayate pratar udayan’, 10, 88,
6, and also 5, 38, 1 and 3, 27, 12). Agni is eulogized as
the very form of Indra, Strya and Visnu:

(2,1,3)

This illustrated Yaska’s view that the one divinity is
recognized and adored in diverse forms owing to the many
great powers that the divinity possesses (‘maha-bhagyad



30 ¢ The Agama Encyclopaedia

devatayah eka atma bahudha stiiyate’, Nirukta, 7, 4, 5).
He also points out that one god appears in three forms:
as Agni on earth, as Vayu or Indra in the mid-region and
as Siirya in the heavenly realms (Nirukta, 7, 5, 1 and 2,
cf. also Brhaddevata, 1, 69 and 70, “tisra eveha devatah
..... tat sthana-vibhagena tatra tatreha dréyate’). The ritual
of sacrifice (yajfia) was the early technique by means of
which the devotee entered into communion with the
divine presence. The ancient precursors of the human
devotees worshipped the yajfia-divinity (viz. Visnu, as
personification of yajfia) through the yajfia-ritual (‘yajnena
yajfiam ayajanta devah’, Purusa-sikta). The ritual of
sacrifice gave way to the ritual of worship at a later date.
Indeed, the Vaikhanasa commentators interpret a hymn in
the Rgveda (1, 155, 1) as justifying the iconic worship of
Visnu:
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This hymn, addressed to Indra and visnu together
(Indra-visnu) and composed by the sage Dirghatama-
aucathya, entreats the performers of sacrifices
(adhvaryavah) to offer worship (prarcata’) to the great
hero who is fond of praises (viz. Indra) and to Visnu, who
are both invincible and who settle upon the lustrous
mountain-tops (‘sanuni, parvatanam’ viz. the radiant
clouds), as a rider would ride upon a well-trained steed
(‘arvateva’). The expression ‘pra-arcata’ is used
significantly in the sense of worship (‘arca piijayam’), and
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can hardly have any other connotation. Sayana’s
interpretation of the word as meaning ‘acquire well’
(‘prakarsena sarmpadayatha’) is altogether unjustified by
etymological considerations, besides being irrelevant to
the context. The reference to this hymn in Brhad-devata
(4, 20) also brings out the idea of worship with a view
to attain to the ‘mansions of Visnu’. The expression
‘arcata’ (meaning ‘plijayata’) is taken to prescribe daily
worship (nitydrcana) and the prefix ‘pra’ to suggest that
worship must be done with knowledge of the greatness
of Visnu and with a sense of deep devotion, in the
prescribed manner (‘prakarsena, jiiana-bhaktyadi-visista-
dharma-purassaram’). Saunaka’s Rgvidhana also brings
out this sense (‘Saunako’ ham pravak-syami, nityam
visnvarcanam param, pavah pantam andhaso
dhyayetyardharcavidhanatah’). By the time Aitareya-
brahmana (affiliated to Rgveda) came to be compiled,
Visnu was already a deity that was worshipped, but
Taittiriya-brahmana (belonging to the Krsna division of
Yajurveda corpus) is still preoccupied with sacrifices of
various kinds (the first kanda dealing with agnyad-hana,
gavamayana, vajapeya, soma, naksatresti and rajasiya,
and the second kanda with agni-hotra, upa-homa,
sautramani, brhaspati-sava and vai§ya-sava, the third kanda,
which was later added, being exclusively devoted to the
details of naksatresti). The Vaikhanasas, who affiliated
themselves to this later faction, found a way of reconciling
the worship of Visnu with sacrifices of various types.
 If we look at the Vaikhanasa-kalpa-$itras (the srauta
and grhya sections), the ritualistic outlook is still
predominant, with devotion to Visnu being only a backdrop.
But the Vaikhanasa community that emerged in due course
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reversed the emphasis. It took into consideration the
identification of the primaeval spirit (purusa) with Visnu
(cf. Satapatha brahmana, 12, 3, 4, 1), who also revealed
himself as the entire universe (ibid., 13, 6, 1, 1), the
equation of the highest, absolute and all-pervading Brahman
with Visnu (Taittiriya-aranyaka, 10, 11), the association
of several groups of hermits (hamsa, paramahamsa,
valakhilya and vaikhanasa) with the worship of Visnu (cf.
Mahabharata, 12, 325, 4 and 12, 336, 14) and the
importance that the pursuha-siikta (Rgveda, 10,90)
acquired. The cult of Visnu was already on the scene, but
in an amorphous and sporadic manner. The Vaikhanasas
crystallized this cult and gave it a direction. They were
the group of sages that was especially dear to Indra (viz.
Visnu), according to Chandoga-brahmana:

JEEET 9 HES: sew U )

It is small wonder, therefore, that they were devoted
with steadfast zeal to Visnu as the ‘yajfia-purusa’ well
within the Vedic framework. The non-performance of
prescribed sacrifices would amply be compensated by this
devotion. We read, for instance, in the Vaikhanasa-smarta-

sutra (4th prasna, 12th kanda, 118-119):
W GFUEY ea YeugThT AWy WunH sl
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Marici’s Vimanarcana-kalpa (95th patala in the edition
of 1926) mentions that Visnu may be approached by one
of four ways: recounting the greatness of Visnu by
repeated eulogy (japa), sacrifices in the fire (huta), iconic
worship at home or in a temple (arcana) and unwavering
contemplation (dhyana):
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A statement from the Vaikhanasa-sttra to the effect
that all Vedic rites, austerities and sacrifices prescribed in

the Vedas are only variant forms of worship of Visnu, is
cited with approbation:
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The view of the ancient sages (like Bhrgu) that by
worshipping Visnu, the god of gods, in ceremonial
splendour again and again, one would achieve the benefits

normally derived from the performance of sacrifices, is
also mentioned:

SHY qERAV T ¥E § WS ug W
TFAHRE AR qrErEE agtal
The worship of gods is of two kinds: iconic (sa-miirta)

and aniconic (amiirta). The latter consists of oblations in
the fire, while the former is the worship offered to Visnu

.
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in an icon installed at home or in a temple. The two,
according to the sage Atri, have marked correspondences.
The setting up of the fire (agnyadhana) is like unto the
installation of the icon (pratistha); and the several sequences
in the sacrifice are like the sequences in iconic worship;
even as the sacrifice concludes with a ceremonial bath,
so does the worship which is conducted with splendour
and zeal: _ |
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(Samirtarcana, Chap. 27)
The Vaikhanasas threw their weight in favour of the
iconic worship of Visnu, but took care to retain their
affiliation with the Vedic tradition in its entirety. Their
scriptures which assumed in course of time the form of
an independent sastra, claimed that they were derived
directly from the Vedic corpus, that they contained the
essential import of the Vedas, and that no blame could be
attached to them nor any blemish found in them. The
worship of Visnu which their scriptures advocated was in
fact what the Vedas themselves suggested, and what the
Vedic folk themselves pursued:
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The ancient law-givers knew that in the worship of
Visnu, the Vaikhanasas were only following the lead given
by the great sages of yore like Vasistha, the ascetics like
Sanaka, and by the section of the ancient followers of the
Vedic tradition who were adherents of the cult of Visnu:
(Vrddha-Harita-samhita,l 1,8):
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(Harita)

(Vrddha-manu)

The Vaikhanasas must be credited not only with
having institutionalized the iconic worship of Visnu within
the Vedic framework, but also with having worked out the
relevance of such worship and having spelt out its
implications. Bhrgu’s Kriyadhikara, for instance, contains
a long discussion on different kinds of worship and their
relative merits. Three major approaches to divinity are
recognized: (1) worship which is aniconic and purely
mental (manasi); 2) worship which is also aniconic but
which consists of offerings in the ritual fire (homa-ptja);
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and 3) worship which is iconic (bera-puja). Mental worship
is visualization of Visnu in ones own heart, going through
all the sequences of worship by merely conjuring up the
vision of the articles and the acts. However, when Visnu
is visualized for worsip, it is the iconic form that becomes
effective and instrumental. He is well-bedecked with all
auspicious ornaments, and is four-armed, carrying conch
and discus; he is lustrous like a pure crystal. The devotee
causes the eight petals of his heart-lotus open up by the
recitation of the sacred syllables, pranava (OM) and the
vyahrtis (bh@,, bhuvah, suvah), instals on the petals
attendant-divinities (lords of the directions). The devotee
imagines himself as the Prakrti, surrounded by the rays
of the sun, in the midst of which the solar orb is visualized.
And in the centre of the solar orb, the full-moon with cool
nectar oozing out of it is visualized. In the centre of the
moon, the circle of fire enclosed in a triangle and
surrounded by garlands of blazing flames is imagined. In
the centre thereof is conjured up the vision of light without
smoke, without blemish, excellent and auspicious, subtle
like a fine filament and yellow in hue. In the midst of the
light is imagined a square seat, made of gold and studded
with gems. Visnu is visualized as standing on this seat.
The devotee then begins the mental worship.

The: second variety of worship is performed in the
ritual fire that has been set up. In the midst of the burning
fire a circle of light is imagined, and in the centre of that
light Visnu as the fire-god (Agni) in the latter’s
iconographic particulars is visualized. Then oblations are
offered to the fire.

‘The third form involves the iconic representation of
Visnu which has been duly installed, and which is offered
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flowers and other articles of worship. This is regarded as
the best form of worship, because the icon that is beautiful
to look at will also engage the mind and delight the heart,
and the feeling of loving devotion (bhakti) may easily and
naturally be evoked. Visnu is easily approached by this
means.
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Chapter II

THE VAIKHANASA
COMMUNITY

The Vaikhanasas as a community are temple-priests. They
regard themselves as ordained by birth to be priests, and
they are enjoined not to follow any other avocation in life.
Their careers are meant to be devoted to the worship of
Visnu in one of his major forms. Even in the present
period the members of the Vaikhanasa community, barring
a few instances, eke out their livelihood solely as priests
in temples; and they continue to observe, with considerable
rigour, the rites and rituals prescribed in the Vaikhanasa-
siitra and follow the Sastra injunctions with remarkable
fervour. They combine the fire-rituals of the Vedic tradition
with the iconic worship of the Agama variety. They go
through the eighteen sacramental rites (sarhskaras) in life,
and perform, when conditions are favourable, twenty-six
yajfias (five mahayajfias, seven paka-yajfias, seven havir-
yajfias and seven soma-yajiias). And they style themselves
as ‘vaidikas’, because they accept the ultimate authority
of the Vedic corpus, and employ Vedic mantras in all
rituals, daily or occasional.

Srinivasa-makhin’s Dasa-vidha-hetu-niriipanam (about
1050 A.D.) brings out the characteristic features of the
scriptures which guide the Vaikhdnasa community:
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(2) 2AfEd RIS faE= ™ guiderd)

The scriptures are given by Vikhanas* who is the
creator of the entire world (viz. Brahma)

() wEgETIETIfEHTET|

The scriptures of the Vaikhanasas were the earliest of
the sitras, belonging as they do to the Taittiriya branch
of Krsna-yajurveda, and provided the model for other
sutras;

(3) WuTIigeRy  SfaamigaTeTd)

The scriptures of the Vaikhanasas accept the Vedic
authority in all actions and rituals and even in the
preliminary sipping of water for purification
(Suddhacamana) they enjoin the adoration of the four
Vedas (‘Rgvedah prinatu’ etc.);

(¥) WHASHS HATET

All the rituals and rites are invariably accompanied by
Vedic mantras, and even a preparatory rite like the
washing of the hands for a ritual follows the recitation of
a Vedic mantra ‘in-droham ubhabhyam’;

(w) FrewfeamEmrEm)

The sacramental rites (sarnskaras), beginning with the
copulation of the parents before the birth of the child
(niseka) and ending with the funerary rites in a crematorium
(smasana) are all prescribed to be conducted according to
the Vedic injunctions, and accompanied by Vedic mantras;

(8) STRTEIIRREERRICIHET|

The scriptures of the Vaikhanasas insist on the
purification of the mental and physical constitution of the
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members of the community through the administration of
the eighteen sacramental rites;

(9) wHTfshaTeheTdETdl

The Vaikhanasa-kalpa-siitra is complete in all
details and is self-contained; it gives no room for the
adoption of injunctions from other siitras on the maxim
‘when no mention has been made in this shitra on any
particular issue, one should follow another siitra where
such a mention has been made’ (‘anuktam anyato-
grahyam’);

(¢) ware: wigddml

Other sitra-writers like Manu have accepted the
contents and style of the Vaikhanasa-kalpa-siitra;

(R) A EATIRERUTAS T RuTET)

The scriptures are devoted firmly and exclusively to
the worship of Visnu, who is the sole author of the
universe;

(R0) AHIRREHITSTHIATIS
S UG B Gt re e L o

Visnu himself is said to have declared that those who
follow the Vaikhanasa-siitra are dear to him. A verse in
Varaha-purana puts into the mouth of Visnu the view that
the advattha-tree, the red cows, the tulasi-plant and the
sage Vikhanas (the ancestor of the community) are the
four things that are dear to him; and that among the four,
the sage Vikhanas is the dearest;

yawd: hHiUen We: gordt frear g
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Whoever were the early Vaikhanasas, the community
that bears that name traces its descent from Vikhanas, a
word that normally refers to Brahma, the creator, but in
a special sense signifies Visnu himself, from whose navel
Brahma sprang forth. The Vaikhanasas are those who
follow the injunctions of Vikhanas, and thus are in a sense
his descendents. The scriptural lore that the community
lives by is the Vaikhanasa-$§astra or Vaik-hanasa-siitra. We
read in Ananda-sarhhita (Marici) that the sage Vikhanas
who prepared the Vaikhanasa-siitra according to a branch
of the Yajurveda was Brahma himself:

anfgat @ wa wen q fawmr g

IS VEEERYT ok g HEaIHl

But Kriyadhikara (Bhrgu) identifies Vikhanas with
Visnu, or with the first sage who appeared as an aspect
of Visnu (viz. Brahma), and says that the siitra was taught
by this sage (36, 28 and 29):

faa & fawy aoon @@ W
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Brahma, the creator, who was the offspring of Visnu,

was the first sage, and was called Vikhanas because he

dug into his own mind (“manasah khananat’) for creating
the scriptural lore:

faaT sfa Wit WA @ ga
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In Mahabharata (Santi-parva’) also we read that
Brahma, the creator, was called and he was also a sage,
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because he dug into his own heart (i.e. did penance) with
his own thoughts and entered into a state of profound
absorption by the power of yoga, before he acquired the
ability to create:

fovEoTET Y TN, STEAneEE |
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Digging up or into’ (khanana) appears to be in the
background of the expression Vikhanas. Several shades of
meaning have been projected. Ananda-samhita speaks of
Visnu ‘digging up the essential import of the Upani$ads’
before he gave the scriptural lore of the Vaikhanasas.

AT G Fadr &
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‘Digging into the meaning of the Veda’ or intense

inquiry into the thrust of the Vedic corpus was said to have

been accomplished by the first sage, who was therefore
called Vikhanas.
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‘Digging out the hidden meaning of the Vedas’ and
revealing them to the human beings, according to Ananda-
samhita, were the tasks that Visnu accomplished, and

therefore he became known as Vikhanas: and his offspring
who was the progenitor of all was known as Vaikhanasa.
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When the word Vikhanas, in the background of the
expression, is interpreted as referring to Brahma, the
creator, a distinction is made in Nrsimha-purana, between
the older Brahma (agraja) who was born out of Visnu’s
mind with only one head and who became the author of
the Siitras, and the younger Brahma (anuja) who was born
out of visnu’s navel, with four faces, for producing the
worlds and denizens in them. Vikhanas, who was the
‘older’ Brahma, became the ‘younger’ Brahma after six
incarnations. The sages Bhrgu, Marici, Atri and Kasyapa
are said to have received the cult of Visnu from the first
Vikhanas (viz. the ‘older’ Brahma).

Another meaning that is suggested while interpreting
the Aruna-ketuka passage of the Yajurveda (beginning
with “Apo va idam asan salilam eva’), where several
classes of sages, including the Vaikhanasas, are said to
have appeared soon after creation, is interesting. The word
‘vi-khana’ is actually a modified form of ‘vinakha’, even
as ‘Kadyapa’ has as its original form ‘paSyaka’ (‘seer’).
The expression ‘vi-nakha’ is a double negation of the
word ‘kha’ which means sense-organs: ‘na-kha’ means
one who is devoid of sense-organs; ‘vi-nakha’ means one
who has sense-organs which are tranquil;

7 faua @t sfeafor aui & =@
T @ | Tegad drfggad wiean)

The Vaikhanasa sages who were the progenitors of this
community are reputed to have been peaceful in their
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aspect, self-possessed, evolved and sattvika in their food-
habits, according to Mahabnarata (‘Santi-parva):

T SEFEMT g HEn e
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The approach of the Vaikhanasa-worship is described
as ‘peaceful’ (saumya). Thus, the expression Vikhanas
(with its derived form Vaikhanasa) has many shades of
meaning: (1) the great god Visnu himself, (2) the creator
Brahma who appeared from his navel-lotus, (3) the great
sage who was ‘mind-born’ and who was instructed by
Visnu himself in the matter of worship, (4) the sage who
was the progenitor of the lines of the Vaikhanasa devotees,
(5) the divine author of the siitras known after him, and
(6) the hermit who was in the third stage of life. It is
probable that the Vaikhanasa community was so called
because of the involvement of all these aspects. More
importantly, the Vaikhanasas are distinguished by their
adoption of the Vaik-hénasa-sutra, which is devoted in all
its parts to Visnu and which was initially communicated
by Visnu himself to the sage Vikhanas:

sfeehter g e Sen g ferr g

(Pura-tantra, cited by Nrsiraha-Vajapeya-yaji)
faet @ gd ¥ wreniE)
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The sage Vikhanas (or the primoridal Vaikhanasa) is
adored by the community in its daily prayer as one who
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is sustained by Visnu (acyuta-samhéraya), who is engaged
in severe austerities (tapogra-nistha), and who is the
knower of the highest principle (brahma-dar$in). He is
described as an expert in the worship of Visnu (Visnu-
puja-visarada), as four-armed and seated upon a tortoise-
seat holding in his hands the sacred water-pot, rosary and
ascetic’s staff. He is worshipped as present on the right
side of Visnu’s main icon. The detail of Vikhanas given
by Nrsirhna-vajapeya-yajin (Sri-bhagavad-arca-prakarana.
anukramanika, 3rd khanda) are as follows:
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He is also described as having Visnu as his father and
Laksmi as his mother, and sages like Bhrgu as his
disciples:

Ao fuar @@ wwr gRirEm
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Atri gives the story of how the Brahma obtained from
Visnu the Vaikhéanasa-siitra. At the beginning of creation.
Visnu taught the creator Brahma the method of worship
according to the Vedic corpus. This teaching was a
thousand crore of verses in extent (‘sahasra-kotibhi$
slokaih sankhyadtam bahu-vistaram’). But this elaborate
worship manual disappeared in course of time. Then
Brahma went to the Naimida forest as an ascetic with
matted hair on the head, clothed in saffron garments and
holding a mendicant’s staff in hand, and began to perform
severe austerities. He meditated for long years on Visnu
and by the power of penance perceived the agama (scripture
explaining the worship procedure) elaborately as it was
once taught by Visnu (apasyad Visniiktam agamam vistarat
tada). He-was now known as Vikhanas or a great sage.
He abridged the elaborate teachings, retaining the most
essential aspects (‘sarnksipya saram adaya’) and taught
this version, which was like a well-carved gem
($anollikhita-ratnavat), to his sons, Marici and others, who
were hermits. This version was one and a half crore of
verses in extent.

grar foeer ™ ARl
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The sages who received this abridged teaching were
four in number; and as they were the offsprings of
Vikhanas, they came to be recognized as Vaikhanasas:
Marici, Bhrgu, Atri and Kasyapa. They recast and further
condensed the teaching in four lakhs of verses
(‘catur-laksesu granthesu sarhksipya sarhhitah’). And they
were responsible for the formation of the Vaikhanasa
community.
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According to Ananda-samhita, the arrival of Brahma
in the Naimisa forest of Vikhanas was on a Monday, when
there was full moon and lagna was sirhha, during the
bright half of the Sravana month, in the era which began
with Svayambhuvamanu.

Bhrgu’s Prakirnadhikara (30th chapter, 19-76) gives
another account of how the Vaikhanasa community was
formed. Before creation, Brahma had gone to sleep, and
when he woke up he wanted to create the worlds. But
owing to the effect of slumber, he had forgotten the Vedas,
which were indispensable for creation. He tried in vain
to create, and tried in vain to recall the Vedas. Worried
and helpless, he at length contemplated upon Visnu in his
own heart, for Visnu was the very personification of the
three Vedas. He worshipped Visnu, and begged for the gift
of Vedas (‘veda-bhiksam prayaccha me’). As soon as he
worshipped Visnu, Brahma’s mind became clear, and
heart peaceful; he could recall the Vedas with all their
accessory disciplines. Because he recovered the Vedas that
were lost, by digging into his own heart, Brahma was
called Vikhanas, or Vaikhanasa:

Then he was able to create the entire world in
accordance with the Vedic way. When the world was
created, he brought forth ten seers (Daksa, Marici, Bhrgu,
and others) and imparted to them the Vedic wisdom. This
was the origin of the Vaikhanasa scriptures, the teachings
of Vikhanas to his mind-born offsprings (hence called
Vaikhanasas). The seers in their turn compiled in order to
secure the welfare of all mankind the scriptures consisting
of injunctions for domestic rites (grhya-siitra), prescriptions
for Vedic sacrifices (Srauta-siitra) and guidelines for social
organisation (dharma-siitra), (‘vedanugani $astrani cakrur
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loka-hitaisinah’). Those who listened to the teachings and
followed them constituted the first Vaikhanasa community.
They held in the highest esteem the fire-god (Agni), the
teachings imparted by the Vaikhanasa seers, the god of
gods Visnu, the immortal Vedic lore, the sacred mantra
Gayatri, the devotees of visnu, and the wise sages:

IMhFdEE e frordaver yvemT:
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Kriyadhikara (Bhrgu-samhitd) provides a more
elaborate account of how the Vaikhinasa mode of worship
was instituted (ch. 36). When Visnu at the beginning of
the Kalpa was absorbed in meditational slumber (yoga-
nidrd) upon the milky-ocean, Brahma appeared in the
lotus, which sprang forth from Visnu’s navel. Brahma,
four-faced, contemplated upon Visnu as soon as he
appeared, whereupon Visnu directed him to create all the
worlds and all the creatures in them, and gave him the
Vedic lore to help him in the creation. Brahma created all
things, all beings, and all the gods, and worshipped Visnu
with the Vedic hymns. However, he became proud of his
ability to create, and arrogant. Visnu, in order to correct
him, brought forth two demons Madhu and Kaitabha, who
assaulted Brahmi and snatched from him the Vedic lore,
which they then hid in the depths of the ocean.

Brahma with his power gone became grief-stricken,
and wondered how he should worship Visnu now that the
Vedic hymns were no longer available to him. Visnu
advised him to worship him for five days with the
repetition of the twelve-lettered and eight-lettered mantras
("Om ‘namo bhagavate Vasudeviaya’ and ‘Om namo
narayanaya’). This became what is known as the pafica-
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ratra method of worship. Then Visnu assumed the form
of a great fish (Matsya), and diving deep into the ocean
killed the demons Madhu and Kaitabha. He brought the
Vedas up, and gave them to Brahma, who was overjoyed
and began worshipping Visnu again with the Vedic hymns
(viz. in the Vaikhanasa way).

Arrogance entered Brahma’s mind a second time, and
Visnu, in order to correct him, created the demon Somaka,
who attacked Brahma and took away the Vedas from him.
Distraught, Brahma again approached Visnu and asked
him how he should be worshipped, now the Vedas having
again gone out of his possession. Visnu advised him to
worship without any mantras and in accordance with the
Tantrik procedure. This is known as the Agneya mode of
worship. Visnu assumed the form of a wild boar (Varaha),
and killed the demon Somaka with his sharp fangs. He
brought back the Vedas and gave them to Brahma.

Brahma was happy, and he began again worshipping
Visnu with the Vedic hymns. Thus the Vaikhanasa mode
of worship came to stay:

LSRG IR EIRER R CHICTIEER I
wpre: fre agETariia

The story not only highlights the intimate association
that prevails between the Vedic hymns and the Vaikhanasa
worship, but traces the origin of the community to Brahma
who worshipped Visnu with the Vedic hymns. It was
Visnu himself that provided Brahma with the Vedic lore
by digging up and bringing to light the Vedas that were
hidden in the dark waters. Thus Visnu it is that truly can
be called Vikhanas, and all those who recognize the value
of the Vedas that Visnu dug up are like his offsprings,
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Vaikhanasas. The ancestor of the Vaikhanasas was the
sage, who appeared as an aspect of Visnu, and who was
the first of the sages. He reduced the teachings of Visnu
to a sutra-form, which is the basic scriptural background
for the community.

There is also an account (given in Ananda-sarihit3,
17th Chap.) that Vikhanas, who was a sage, performed
austerities in Totadri for several years before he moved
to Badari in the Himalayas to meet and serve the divine
sages Nara and Narayana who were the incarnations of
Visnu himself. He, along with his wife Yogaprabha, is said
to have established a hermitage near Badari and settled
down there for some time.

TrereRTel=  fae]:  SRARrauTeTe: |
FENAHUSHIETE ehiell TR gl
qEaar Jen g fae giga:)
qAT AT AT AR
ot Ty ot sifasoimer gl

Nara and Narayana then asked Vikhanas to enlighten
mankind with regard to iconic worship according to Vedic
tradition. So he began wandering about the country,
spreading the knowledge about worship. It was in the
course of these wandering that Vikhanas arrived in the
Naimisa forest and taught Vaik-hanasa-scriptures not only
to the four sages Atri, Bhrgu, Marici and Kasyapa (who
later became authors of the Vaikhanasa texts), but also to
five others Vasistha, Angiras. Pulaha, Pulas-tya and Kratu:

wyaurstriifeore afrEifrdgg (97:)
YOAUAEyed Thayel  TaHGHeRT: |
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(Samiirtarcana)

The Vaikhanasas, tracing as they do their descent from
Visnu himself, regard themselves as Visnu-devotees by
their very birth (garbha-vaisnava-janmanam?’), not needing
any other initiatory rites (diksa) during their lives to make
them Visnu-devotees. The sacramental rites that are
prevalent in a Vaikhdnasa-household include a symbolic
ceremony, unique to this community, known as Visnu-bali
(or garbhacakra samskara). Prescribed to be performed
during the bright half of the eighth month of pregnancy
(garbhadhadyastame masyeva Sukla-pakse’, Nrsimha-
vajapeya-yaji on Vaikhanasa-smarta-sutra, 3, 13, 115; cf.
Bhrgu, Kriyadhikara, 36, 42) in order to protect the
individual within the womb of the prospective mother
(‘asyah garbha-sarmraksanartham’), it is a sacrament which
follows ‘simanta’ (the ritual before child-birth). The
significance of this ritual is that an offering (bali) is made
to Visnu (‘visnu-devatako balih upahriyate asmin’); and
even inside the mother’s womb, the foetus acquires the
status of a Visnu-devotee (‘grab-hasthasiSoh garbha-
vaisnavatva-siddhyartham’). The ceremony involves a
fire-ritual and offering to the pregnant lady the sacrificial
sweet rice-pudding (payasa) in which the emblem of
Visnu (cakra) has previously been dipped and a part
offered to the fire. While the woman is drinking the
remainder of rice-pudding, the following mantra is recited.:

Al WrEEE gt eawTeie: )
| IUTHAr WETETEr MHwEhuT wifea:

(Vaikhanasa-Sutranukrarhanika, Part-2)
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The belief is that during this ritual Visnu himself will
brand on the arms of the individual to be born the marks
of conch and discus which he carries in his own hands.
Thus the person is a Vaisnava even when he is born, and
he is regarded as the offspring of Visnu (viz. Vaikhanasa):

ANEO: WA MY g gRga T
AR evh0T Vi@ gl
HAfq wwyviEis Hond  srEgerEr:|
WA AU WEE e |
(Kriyadhikara, 36, 43 and 44)
Freefdwrar v SRETsseEE T

faaT sfa & fawp: o) SwrEr wErn
(ibid 36, 28)

Srinivasa-makhin’s Tatparya-cintimanion Vaikhanasa-
grhya-siitra (3, 13) explains that when the sacrament is
said to accomplish the protection of the womb (‘garbha-
raksanartham ayam sarmskara uddistah”) the significance
of protection is the bestowal of the status of a Vaisnava-
devotee concurrently with the dawn of consciousness in
the child that is still within the womb:

ot g fen: aeeEEwET @
AWTIFH TS|

The practical import of this ceremony is that the child
born as a Vaikhanasa is already sanctified and initiated by
Visnu himself and does not need any other sacrament or
initiatory rite to make him a Visnu-devotee or a qualified

priest. He acquires the right to be a priest by his very
birth.
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This is in contradistinction to the priests of other
communities (as for instance the Paficaratras), for whom
during boyhood a formal ceremony of branding the arms
with heated metallic images of Visnu’s conch and discus
(tapta-mudrankana) is conducted. In some groups, there
is the ceremony of ‘cold branding’ ($itala-mudrankana,
the metallic images of conch and discus dipped in water
mixed with white clay) on the eleventh day after birth.
A Vaikhinasa not only does not require this ritual, but is
prohibited from going through it at any cost. The texts
insist that a Vaikhanasa, who gets this ritual of external
initiation done to him by his own choice, in ignorance,
out of greed, or under duress or force, ceases to be a priest
and becomes disqualified even to enter the temple or to
touch the icon of Visnu; and ceremonies of expiation
(prayascitta) are prescribed for overcoming this disability:

st JEFEEIIEEEE YAt
e 9 faviayenq TS Y@ wREA)
IATIGT SETIEElE STehifchal W
JEEIsty WisaE: e WasHg|
IFHRLAATIGT |GGl URUISAT
TageT WaERd yEyes  fasftaan

(Ananda-sarhhita)
weEmon @ fegitt ifsarfyegantion:
(Kriyadhikara, 36, 38)
T THEET T ErSTTESTI |
Amife WeHERRRAT AR AT
(ibid, 36, 51)
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TEirre werws st fefatisas
q AwHEr W WeAeren eHar faem
(ibid, 36, 54)

Every Vaikhanasa is naturally a priest, and his right
to worship Visnu at home or in a temple is inalienable
from him, so long as he lives in accordance with the
Vaikhanasa-sitra. Formal initiation into priesthood is
usually of three kinds: mental (following purification of
the mental constitution), vocal (following recitation of
appropriate mantras in mystic arenas like cakrabja-
mandala), and physical (consequent upon ceremonial
branding of God’s emblems on the arms by a guru). A
Vaikhanasa recognizes the value of the first two mudras
but rejects the third as repugnant to the Vaikhanasa canon
(cf. Kriyadhikara, 36, 54-56).

Texts like Prakinadhikara (kriya-pada, 30th Chap, 5-
11) distinguish between the Vaikhanasa and the Pancaratra
modes of worship. The former is claimed to be in
accordance with the Vedic tradition (which does not
recognize initiatory techniques like branding), while the
latter follows the Tantra ideology which accords importance
to the initiated masters and external consecrations. The
worship conducted according to the Tantra is conducive
only to the welfare hereafter (kevalam @musmika-phala-
pradam), and is beset with misforunes here and now (asri-
karam). The worship done in the Vaikhanasa way is Vedic
in orientation, pacific (saumya) and conducted for the
welfare here as well as hereafter (athikamusmika-phala-
pradam):

Jurg. fyfas e g ot
dEd  afes wngfaehetad TSt
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TERTHATNAS e faeRaartcent
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The Vaikhanasas also distinguish themselves from
temple-priests who take up the profession of worshipping
gods only to eke out their living (devalakas)- They cite
the view of Harita that the Vaikhanasas who are the
brahmins devoted entirely to Visnu and engaged all the
time in his worship cannot be considered as professional

priests.
Famarg A fauwr gRgesa:|
T d SaceRl: WithT fawpuressE s

The member of the Vaikhanasa community, whether
a celibate or a householder, will become a priest with a
sense of duty and obligation and not with a view to earn
money. His worship of Visnu is like the performance of
a daily ritual:

TR TEegve faut ST
Fa=r feemaiton fawma w=ifa @

The expression ‘devalaka’ does’ not refer to a caste or
community, but to the motivation which prompts the
priestly profession. The ‘devalaka’ is a hireling, who
expects the worship that he undertakes to be compensated
by monetary rewards:

Even a brahmin who worships in a temple for the sake
of the money that he gets would be regarded as a
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‘devalaka’, if he continues this practice for as long as three
years. He would then be declared ineligible to perform the
normal rituals of a brahmin. The argument is that a
Vaikhanasa i1s born only to be a worshipper, and that he
can, or should, take up no other avocation in life; any other
brahmin would consent to be a worshipper because of the
benefits that are likely to accrue.

Samkarsana-samhita, a Paficaratra text, distinguishes
between three classes of devalakas: ‘karma-devalakas’
(who worship only because of monetary benefits), ‘kalpa-
devalakas’ (the priests who are acquainted with the
Pancaratra method of worship, but have not been properly
initiated), and ‘suddha-devalakas’ (the priests acquainted
with the Agama, but worshipping goddesses like Bhadra-
kali for the sake of livelihood).

HHITHR:  HiTeheIcaea: W
IEeaRTeT Bren qaeteRn: VAt |
agtel ety W el Uueem fEl
HHITTRl W TaehH  Sgshd: ||
UeaAaUaT Sramfatieatssieh: I
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Ananda-sarhhita (4, 79 ff) gives a different account:
Visnu-dharmottara declares that even a Brahmin, learned
in all the four Vedas, would be an outcast if he worships
God for the sake of others and for the money that he gets:

TareAa Arsfa oo fasemierEm
wqaesdt fau: ¥ wvewwE waqi
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The Vaikhanasa texts prescribe that a priest, whether
a celibate or a householder, must be spiritual in orientation,
and must be engaged in the study of the scriptures. He
must have an excellent conduct, be truthful and honest,
wise and acquainted with yoga practices. He must undertake
worship only out of devotion, and with no other
consideration:

(Kriyadhikara, 9th Chap 23-24)

His mornings are spent in worship, and after his lunch
he should spend his time in studying the Vedas or the
accessories to the Vedas (vedanga):

AR g & 9ol
He must also perform all the rituals prescribed in the
Vedas (viz. the Brahmanas) and must follow the code of
conduct which is most proper, for if one does not fulfil
the obligations that appertain to his caste and status in
daily life, all his rituals would be useless. If one worships

without devotion, such worship too would be ineffective:
and without devotion everything would be inane:

VAIKHANASA VIEWPOINT

Vaikhanasas are distinguished, as said earlier, by their
acceptance of Visnu (in his Vedic context) alone as the



The Vaikhdnasa Community ¢ 59

object of worship. Although they are now recognized as
a sect among the Sri-Vaisnavas, like the Pancaratras, they
do not recognize Ramanujacarya or the Alvars as their
gurus or guides; nor do they subscribe to the Visistadvaita
philosophy. In the Vaikh@nasa mode of worship there is
no room for the adoration of the Bhasyakara (viz.
Ramanuja) or the Alvars, and there is no sequence in
which the Prabandha passages (or Tamil hymns of the
Alvars) are recited. The worship is conducted entirely
with the hymns selected from Rgveda and Yajurveda, and
with the accompaniment of the fire-rituals prescribed in
the brahmana texts, mostly belonging to the Krsna division
of Yajurveda. The tantrik involvements like ‘internal
worship’ (‘antar-yaga’), the employment of ‘seed-syllables’
(bijjaksara), and the sequence of projection of the deity
from ones heart onto the icon are conspicuous by their
absence in the Vaikhanasa worship.

The Vaikhanasa texts recognize that Godhead in the
formless aspect (nirakara) may be worshipped on a seat
(sthandila), in the solar orb, in water (jala), in the sacred
ritual fire (aupasanagni) or in ones heart (hrdi), but more
significant than this aspect, according to these texts, is the
one with form (sakara). The iconic (arca) representation
of Godhead not only provides a convenient prop (salamba)
for the devotee, but is in reality possessed of the divine
presence. The icon acquires a worshipful status only when
it is duly installed and consecrated (pratisthd), and once
consecrated divine presence abides in it for ever
(‘pratisthaya pratimasu sarvada sannidhana-sambhavat”).
The etymological meaning of the expression ‘pratistha’
(‘installation and consecration’) is that the divine energy
is infused into the icon (‘bimbe sakti-sthapanam’). This
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is accomplished by the great power of meditative absorption
possessed by the acarya who officiates. Thus, iconic
worship is not merely symbolic for the vaikhanasa: the
icon is really a divine manifestation, which is augmented
and made effective by worship:

derres fyfaem omm wwdfufal swrr &
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(Vimanarcana-kalpa 1, 1, 1)
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(Kriyadhikara 9th chap)
It is, however, recognized that for final liberation, it
is the accomplishment of the formless Brahman that
becomes necessary, but before one is able to attend to the
formless Brahman, worship of an icon, which is Brahman
with form, must be resorted to. This is an expedient in
view of the normal limitations of the human mind.
Accustomed as we are to perceive and respond to the
things that have sensible form and shape. we find) it
diffcult, indeed almost impossible, to entertain the thoughts
of an indeterminate Absolute, unless great perseverance
and unremitting practice facilitate our efforts. Further, the
idea of the sacred is easily implanted in our minds, and
the sense of devotion settles in our hearts, when the icon
that is properly installed and consecrated is worshipped
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elaborately and in accordance with scriptural sanctions.
And the icon in such a case houses the divine presence,
and makes for our good here (aihika) and prepares for our
ultimate emancipation (amusmika). That is why the texts
counsel that iconic worship must be resorted to by all,

especially by those who are involved in the transactional
world:

wor s gy frave avetri
ERINE [
me T T wAie fagradl
(Commn. on Vaikhanasa-Smarta-sutra, 8,11,113)
W Wt S T s
TR Afed SaRyfun  wawil
(Kriyadhikara, 7,12)

(ibid1)

Although the Vaikhanasa texts align themselves against

the Tantrik tradition, there is at least one particular detail
of worship which they share in common with the latter,
and that is the assumed identification of the, devotee with
the deity during worship. The Tantrik position rejects as
impossible the communion of the human with the divine
unless the worshipper identifies himself with the
worshipped. The worshipper is said to pass through three
phases (1) he regards himself as wholly belonging to the
deity, without however a direct encounter with the deity
(‘tasyaivaham’); (2) then, an encounter does occur and the
devotee can confide with the deity: ‘I am thine’
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(‘tavevaham’); and finally (3) the culmination of the
encounter results in the feeling that the worshipper himself
is the deity, and thus the deity does not exist apart from
him (‘tvamevaham’). In the Vaikhanasa texts, it is
prescribed for purposes of invocation (avahana) that after
the worship of the enclosure-deities (avarana-piija) and
the worship of door-guardians (dvara-pala-pija), the priest
should station himself in front of the icon (behind the
screen), and reciting the ‘atma-sukta’ should enter into a
state of meditative absorption, when he will become in
fact Visnu himself. Then follows the sequence of symbolic
and ritual ‘placement’ (nyasa), after this identity of self
with Visnu is transferred to the main icon.

Derived from this facility with which the priest can
identify himself with the Deity during a worship sequence
is the notion that the priest has an enduring divine
presence within him. We read, for instance, in Bhrgu’s
Kriyadhikara (36, 59-60) that Visnu has two forms: the
icon and the priest. The icon acquires divinity after
invocation (avahana), while divinity abides always in the
priest. He is therefore to be regarded as a mobile god:

wUgd T Une foedeie U W
farel wraEAQE Wer wfafedrssewm
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The ¢ Atma-siikta’ (Vaikhanasa-samhita, mantra-prasna,
5,49; Arcana-sara-samgraha, and Kasyapa’s Acara-kanda)
is a collection of nine verses in the tristubh metre. Its
employment is peculiar to the Vaikkinasa worship. It is
recited while invoking the form of Visnu in his cosmic

aspect (sa-kala), and it is meant to enlarge the consciousness
of the worshipper to cosmic dimensions so that his own
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constitution may accommodate Visnu’s ‘sakala’ form. It
1s a procedure by means of which the priest’s self identifies
itself with the highest of selves, viz. Visnu. The hymn is
called Atma-siikta not only because it begins with the
words ‘atmatma’ but also because it concerns itself with
transforming the individual self into the cosmic spirit.

TETET YA A= T
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wmafe fayd wwe fawfl
qMoFwYUA: | g T TEE:R
“(1) That which is the self of the self, the supreme self,
the inner self, the inner self of the earth, and the primordial
self, is indeed our inmost self; it pervades the universe

and sustains all things. As if the merit manifests itself, it
is our chief.
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(2) The outward breath (prana) is our guide (praniti);
the upward breath (udana) is the primordial and boon-
bestowing boar (varaha); the spreading breath (vyana) is
the form of Kapila, the sage who is the personification
of penance; the downward breath (apana) is the horse-
headed deity, Hayagriva.

JEd YA WA |
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WEM gfgu MY s‘yar:lisll

(3) My digestive breath (saméana) is that which devours
everything, even the goddess of prosperity (Sri) with her
energy; my strength vanquished at all times evil forces,
and my intellect is verily the Brahma, and Isvara is my
protector.

wfaat o d9 ggye 9Tql
WIA AT Jan: SeX AW @Ml
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(4) Savitr (the aspect of Sun-god) is my sex-energy,
the moon is the watery ingredients in my body; the five
basic elements (bhiitas: earth, water, fire, air and akasa)
are the constituents of my body; the sky is my head, the
mid-region is my belly; and the spreading earth constitutes
my feet; I am indeed the ruler of all things.

sreftfor ¥ WY udarem
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(5) My bones should verily be called the mountains;
my hairs are the serpents that move about in the heavens;

my two eyes are the wide earth and the high sky; and my
blood is the essential watery content of the universe.

I B rEAEei gean)
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(6) My sinews are the rivers on the earth, my heart
is Bhrgu himself (the Vaikhanasa sage) and my limbs are
all the other sages; my mouth represents the Vedic lore
and my tongue is the goddess of speech, Sarasvati; the
wind-gods (maruts) are my teeth, and my epiglottis is the
revelation of the sacred texts.

gl farasuTgURAT: At
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(7) My testicles are the twin gods Mitra and Varuna,
my sex organ is the creator Prajapati; my entrails are the
Vedic hymns;

my intellect (medha) and retention (dharana) are the
revealed texts (sruti) and the texts subsidiary to them
(smrti); my perspiration is indeed the rains, and my
bladder is the ocean itself; my faecal matter is gold.

wrfest Tt wEier 9|
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(8) The hymn in the gayatri metre addressed to the
sun-god (Savitr) is the sacred precincts and the altar; and
into the pure lotus of my heart has entered Visnu in his
cosmic aspect (sa-kala), along with the goddess of wealth

(Sri), in all his glory; may all that is filled with merit in
me provide for Him a foothold.

AT <A 3eHE: |




66 ® The Agama Encyclopaedia

AN H{AATATR-
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(9) May I contain in myself the essence of all the gods
and all the sages, may I be a personification of austerities
(tapo-miirti) and of all merit (punya-mirti)”.

The purpose of the ritual of invocation (avahana) of
the supreme, transcendental and all-prevading Visnu (the
etymological meaning of the word Visnu is ‘pervader’)
in the heart of the devotee or in an icon is to facilitate
contemplation of the Deity in one place; even as the fire
which spreads all over the forest blazes forth especially
in some places. Invoked by appropriate mantras in the
icon, or meditated intensely and devotedly in the heart,
Visnu makes his presence felt in the icon or in the heart,
and receives the worship offered (cf. Kriyad-hikara, 7, 36-
38):

Vaikhanasa-worship is essentially Visnu-oriented, but
Visnu is worshipped in his comprehensive and pervasive
aspect (in accordance with the root-meaning of the word,
‘vis! vyaptau’); and when Visnu is invoked for worship,
his presence includes the presence of all the other gods
as his retinue (sa-parivara). Hence worship of Visnu
means worship of all the gods (“visnor arca sarva-devarca
bhavati’) (See for the names and placement of the principal
gods in the Visnu shrine under the entries AVARANA and
PARIVARALAYA in the Agama-kosa Volumes). The
Vaikhanasa insistence that Visnu be worshiped as Visnu
(and not as Vasudeva) underlies the significance of the
comprehensive and pervasive character of Visnu.

A ritualistic application of this significance can be
seen in the custom prevalent in the Vaikhanasa temples
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of having three icons in addition to the main and
immoveable stone icon in the sanctum (dhruva-bimba).
The main icon represents in reality Visnu, possessed of
all the powers of divinity and properly installed as a
worshipful deity (arcca). Even as the Vedas speak of ‘the
three strides’ that Visnu took (‘trini pada vi-cakrame
Visnh’), the main icon in the temple also makes three
strides represented by three other icons, thus making for
pervasion and comprehension: kautuka-bera’ which
receives all daily worship (nityarcana); ‘snapana-bera’
used for occasional rituals (naimit-tikarcana), and ‘autsava-
bera’, used for the sake of the people who are motivated
by wordly desires (kamyarcana).

The symbolism of the four icons (catur-mirti) is
interesting. The main icon is Visnu, who being all-
pervasive, does not move about. When the presence of
Visnu crystallizes itself for the sake of receiving worship
from the devotees, the spirit of the main icon moves out
into the ‘kautuka-bera’, which rests on the seat of worship
(arca-pitha). This is the first stride. Then, as the sequences
of worship necessitate such rites as administering a bath,
the spirit of the main icon moves into the ‘snapana-bera’
which is placed in the enclosure for bath (snapana-
mandapa) which is outside the sanctum. This is the second
stride. And the third stride is represented when the
‘autsava-bera’ is taken out in procession (utsava) along the
corridors of the temple-enclosures or on the streets of the
township. The spirit of the niain icon now reaches beyond
the confines of the temple.

Freamametd wiqes Sashea
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To these three is usually added another icon known
as ‘bali-’hera’ for the sake of distributing food daily to
the attendant deities located in the enclosures.

i g afeamnd sfafas o1 gE:)

When the same moveable icon is used for daily
worship, occasional rituals, processions and food-offering,
it is known as ‘bhoga-bera’.

wdw waumed WeR W wer

The system of using four (catur-mirti) or five icons
(pafica-rniirti) in temple-worship does not look upon them
as separate or independent deities, but recognizes the main
and immoveable icon which is confined to the sanctum
as the only worshipful form of Vishnu (arca-miirti), and
as the original form (adi-miirti) for the other three or four
icons. And there is also the supposition that the ‘kautuka-
bera’, which is used for daily worship (nitydrcani), is an
emanation of the main icon, and next to it in importance.
The texts speak of them together as forming one unit.
Hence also the insistence that the ‘kautuka-bera’ must be
an exact replica of the dhruva-bimba:

YRRt  gaTe IR

(Kriyadhikara, 8, 146)

JAORTTRY o hgeh UNehedd)
- (ibid, 3, 21)

From the ‘Kautuka-bera’ proceeds the ‘snapana-bera’,
even as from the ‘snapana-bera’ proceeds ‘autsava-bera’.
When ‘bali-bera’ also is récognized (in the pafica-mirti
system), it is derived from the ‘autsava-bera’.

According to Kasyapa’s Jiana-kanda the, differentiation
of the worshipful image in terms of three icons is of the



The Vaikhdnasa Community ¢ 69

same kind as the conception of “triple-fire’ in the sacrificial
context (Yathaikasmin grhe tretagnin kalpayati
tathaikasmin vimane kautukamautsavamarceti trini berani
kalpayet, chap.54, TTD ed. 1960, p.95). The dhruva-bera
is like the ‘aupasanagni’ or the fire worshipped at home.
The seat on which the icon stands is the pot in which the
fire is placed (agnyayatana). Even as the one fire is used
to light the other fires, (garhapatya and ahavaniya), the
spirit of the deity is invoked into the kautuka-image and
autsava-image from the dhruva-image:

TAT MEURE! e aATeanT el
W'Wﬂwﬁwﬁgmu

(HIPIAG FTHEHUE )

Bhrgu’s Kriyadhikara (9, 7-9) compares the system of
having five icons for one deity to the ritual of having five
different fires, or to the conception of five vital currents
(parana, apana, vyana, udana and samana) in the same
body: '

AT HHUT ThEd Hieqal Yeragd:|
YT ARINRE  ATueIehehed=m)
AT AT USRI HeUA
(frftr, <, 9, )

He too recognizes the system of three icons: dhruva,
kautuka and autsava, and likens it to the custom of having
three ritual fires.
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He further provides the option of having only the
dhruva-icon for worship, like the ‘aupasanagni’. He also
mentions that the worship of the dhruva- icon alone is
suitable for those who are engaged in the world without
any desires (‘dhruva-berarcanam proktam nirasi-karma-
karinam’, 7, 11) while the worship, of the kautuka-icon
is fit for the worldlings who are motivated by desires
(‘sakimdndm samucitam samsararaminam idam’, 7, 12).

Analogous to the four-fold or five-fold iconic
representation in worship, there is the four-fold (catur-
miirti) or five-fold (pafica-mirti) aspects of the Godhead.
Corresponding to the main icon (dhruva-bimba) is the
primary aspect of the deity known as Visnu. And Visnu’s
four aspects that become relevant not only during worship
but also in the stages of emancipation that result from
worship: Purusa, Satya, Acyuta and Aniruddha. If Visnu
is considered as the primary and comprehensive divinity
(adi-miirti), then the four aspects are regarded as ‘vyiihas’
(which however is a later expression) thereof (emanatory
forms), and this is the notion of ‘catur-murti’. If, on the
other hand, Visnu is also counted along with the other
four, we have the ‘pafica-miirti’ conception, which is the
more popular one. In Marici’s Vimanarcana-kalpa (89th
patala) we find that these five forms, like the five icons,
are likened to the five ritual fires (sabhya, ahavaniya,
anvaharya, garhapatya and avasathya), the five primary
elements (earth, water, fire, air and akasa) and the five
vital currents (prana, apana, vyana, udana and samina).

Mahabharata (Aévamedhika-parva, Anu-gitd section,
“Vaisnava- dharma’, Nakulopdkhyana, 92) (Nrsimha-
vajapeya-yaji’s gloss) mentions -this five-fold division,
and distinguishes it from the four-fold division of the
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Pancaratra (into Vasudeva, Sankar-sana, Pradyumna and
Aniruddha). Yudhisthira asks Krsna how Godhead is to
be worshipped and what the views of the Vaikhanasas and
Paficaratrikas are in this regard. Krsna answers:

U] UiEd CCHAHSAT SHTHTE: |
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STTRRTae T TeeT  gravmart:|
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(cf also Prakirnadhikara: 33,18-20)

fowgrere wetfersy: w“wﬁr U
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Thus Vaikhanasa viewpoint with regard to the five

forms appears to be an ancient one, but the statement in
the epic that the Vaikhanasa and Pancaratra viewpoints are
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the same (‘anarthantara’) is rather hard to substantiate,
although the Vaikhanasa writer Srinivasa-makhin quoted
these verses approvingly (without, however, including in
the citation the last verse quoted here ) in his gloss

- Tatparya-cintamani on Vaikhanasa-grhya- sutra (‘Dasa-

vidha-hetu-nirtipana’).

The viewpoint which is peculiar to the Vaikhanasas
may briefly be stated here. Iconic worship is the royal road
to emancipation from the worldly bondage of misery, and
emancipation consists of the individual soul directly
experiencing the presence of the supreme self, viz.
Visnu:

The individual soul (jiva), when it frees itself from
phenomenal fetters, enters into the sphere of Visnu (known
as Vaisnavanda) in four successive stages, each stage
being designated a plane of Visnu-experience (Visnu-
loka). The lowest of the stages is ‘Amoda’, where the
presiding aspect of Godhead is called Visnu; and the
individual soul experiences the pleasure of residing with
Godhead in the same plane (salokya). The next stage is
‘Pramoda’, where Maha-visnu presides; and the individual
soul experiences the great delight of residing in close
proximity with the Godhead (samipya). The stage higher
than this is ‘sammoda’, where the presiding aspect is
Sada-visnu, and where the individual soul experiences the
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joy of obtaining the same form as that of the Godhead
(sariipya). The highest stage is Vaikuntha- loka where
Vyapinarayana presides, and where the individual soul
experiences the union with Godhead (sdyujya).

The four aspects of Visnu with reference to these four
planes of ‘Visnu’s sphere’ are designated Purusa, Satya,
Acyuta and Aniruddha respectively. These are distinguished
by the dominant and divine traits which the aspects reveal
in each plane and which the individual soul shares: virtue
(dharma) in the first, wisdom (jfidna) in the second,
sovereignty (ai§varya) in the third, and dispassion
(vairagya) in the fourth. The four planes of the Visnu’s
world are regarded as the four quarters (pada) of Brahman:
amoda’ represents one quarter of Brahman, ‘pramoda’ one
half, and ‘sammoda’ three quarters, while Vaikuntha-loka
is the full Brahman symbolizing the ‘highest foothold of
Visnu’ (‘tad visnoh paramam padam’) which is reached
when Visnu (the first plane) ‘makes three strides’ (‘trini
pada vi-cakrame visnuh’).

In temple-worship of the Vaikhanasa system, the four
aspects of Visnu are visualized as four forms located
around Visnu in the immediate enclosure: Purusa to the
east, Satya to the south, Acyuta to the west and Aniruddha
to the north (‘pragadi catur- diksu’). The forms are also
differently conceived. Visnu in the center is dark-coloured
and wears golden coloured garments. He is well bedecked
with all auspicious ornaments and is adorned with the Sri-
vatsa mark on his right chest. He is four-armed, carrying
conch and discus in his upper hands and showing the
gesture of protection in his right normal hand, the
corresponding left hand holding the hip (katyavalam-
bita). He has the goddess Sri on his right side and the
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goddess Bhil on his left. All the other aspects are four-
armed and carry conch and discus.

Purusa who is shown to the east of Visnu faces the
eastern direction (prangmukha); he is fair-complexioned,
wearing yellow garments. The variant forms Sri and
‘Medini’ (Bhii) are on his sides. Satya who is shown to
the south of Visnu faces the southern direction
(daksinabhimukha), and is collyrium-hued; he wears red
garments and is flanked by Dhrti and Pausni. Acyuta is
located to the west of Visnu, and he faces west. He is
golden coloured, and wears dark blue garments. He is
accompanied by Pavitri and Ksoni” Aniruddha is to the
north of Visnu, and he faces the northern direction. His
body-colour is like that of coral, and he is seated upon
the coils of a serpent with five, seven or nine hoods. His
consorts are called Pramoda-dayini and Mahi.

The four forms correspond to the four iconic variants
of the main images in the sanctum (dhruva-birhba) which
represents Visnu. Puruéa is symbolized by the kautuka-
icon, Satya by the autsavaicon, Acyuta by the snapanaicon
and Aniruddha by the bali-icon. During actual worship,
however, Aniruddha is omitted, and the kautuka, autsava,
snapana and bali images are taken to represent Visnu,
Purusa, Satya and Acyuta respectively. The aspect of
Aniruddha is imagined to be present in the bali-altar, in
the sacrificial fire-pot (agni-kunda), in the temple (vimana)
and in the priest (arcaka).

In spite of the conception of Visnu as having aspects
(murti) and iconic forms (bera), as accompanied by
consorts (devis) and as surrounded by a retinue of gods
(parivara), the Vaikhanasa outlook is in the real sense
idealistic. It holds Godhead to be inscrutable, immutable,
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indefinable, without qualities or aspects, and supporting
all things. It pervades everything even as butter in milk,
oil in the gangly seed, fragrance in a flower, juice in a
fruit, or fire in wood. He must be conjured up in mind,
and must be invoked within the heart. Even as the fire
blazes forth by the friction of the arani-sticks, Visnu
appears in the heart of the devotee by constant
contemplation. This is his ‘sa-kala’ form, the absolute
materializing itself by the devotion and visualization of
the devotee.

- e e P et
wftfeer A T T T W WS
At wdenias wareE  JeEr
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(Vimanarcana-Kalpa, 31 st patala)

EILNUGLPEISS Gl IR E LS a gt Ca)
faoreaiTg T Wekdl HehcqaTeehell  Wafa
(ibid, 80th patala)

It is in order to facilitate contemplation that icons are
to be worshipped, Saunaka, the author of Rgvidhana, is
credited with the following counsel: “A beautiful image
of Visnu, with a smiling countenance and graceful looks,
must be got prepared in metal; the image must be
delightful to the devotee. Then it must be worshipped and
meditated upon. By this means, the devotee, freed from
defects, will enter that very form of Brahman”.
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(This verse has been cited as ‘Bharate’ in Srinivasa-
makhin’s Tatparya-cintamani, comm. on vaikhanasa-grhya-
siitra, 4, 10, Vol. II, p. 620).



Chapter III

VAIKHANASA AGAMA

We read in the concluding portion of Marici’s Vimanar-
cana-kalpa (100th patala):

“Even as Visnu became the primordial source from
which emanated the forms Purua, Satya, Acyuta and
Aniruddha, he transformed his Vedic nature into the sage
called Vikhanas. And even as Puru$a, Satya, Acyuta and
Aniruddha are only his variant forms albeit derived, the
sages Bhrgu, Marici, Atri and Kasyapa were the variant
forms of the first sage Vikhanas. To Vikhanas, Visnu
taught at the very beginning of creation the doctrine
subsequently celebrated as Vaikhanasa-siitra, which
comprehends all the Vedas and contains the secret teaching
of the Vedic lore. And Vikhanas in his turn briefly
communicated this doctrine to the four sages (Bhrgu and
others). What Vikhanas taught was in extent one and a half
crores of granthas (a grantha being thirty- two letters of
a verse in anustubh metre). The four sages in their turn
prepared their own treatises, known as ‘Adhikaras’ (Bhrgu),
‘Sambhitas’ (Marici), Tantras’ (Atri) and ‘Kandas’
(Kasyapa), altogether extending to four lakh granthas”.

It is impossible now to form an exact idea of the
original doctrine that the sage Vikhanas received or
communicated. The only text (or rather group of texts) in
aphoristic style which is ascribed to the authorship of
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Vikhanas and which has come down to us, in however
redacted a form, is what is known as Vaikhanasa- kalpa-
sttra. While it is hard to ascertain the age of the compilation
of this text, it is no doubt an ancient one, and what is more
important, it is comprehensive, dealing as it does with all
the aspects of ‘kalpa’ (Srauta, Smarta or Grhya, Dhar-ma
and Sulba). By common consent, this text is held to be
the source for all the later Vaikhanasa texts and manuals.
The texts ascribed to the four sages who were disciples
of Vikhanas have, unfortunately, not survived in their
entirety. There are some prose and poetical works in the
names of Marici and Bhrgu, which are popularly studied
and frequently printed (like Marici’s Vimanarcana-kalpa
and Bhrgu’s Kriyadhikara and Prakirnadhikara), while
most of the other texts are known only through citations
and extracts from them by later commentators and
glossators like Nrsirhha-vajapeya-yajin and Srinivasa-
makhin.

- There is truth in the traditional view that the Kalpa-
sttras of Vikhanas provided not only inspiration but also
material for the later Vaikhanasa writings. A distinction
i§ thus drawn between the Siitra (by Vikhanas) and the
Sastra (by his disciples):

AW e Arelehl fEWRTuTA: |

SUIfyred WEr, @ Afsr e

3 dlua: We Wew  gEemed:|
(Prakirnadhikara, 30, 93-94)

A kalpa-siitra is different in its orientation and approach

from the Agama texts, and when the Vaikhinasa-
bhagavacastra (viz. Agama) was constituted, it had to
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contain details which the kalpa- siitra did not contain, or
elaborate the details which were only suggested in the
kalpa-siitra. The requirements of Agama appear to have
necessitated the composition of Sastra-texts by the four
sages (Bhrgu and others), in addition to the Kalpa-siitra
by their master, Vikhanas. For instance, the entire
Vaikhanasa literature of the post-kalpa-siitra period may

be said to have stemmed out of a statement in the Sutra-
text of Vikhanas:

d O9YES oI YeNgwhd WEd  YuH
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(Vaikhanasa-grhya-sttra, 4, 12, 8-11)

“One who does not perform the great sacrifices would
compensate for this omission, according to scriptural
authority, by contemplating upon Visnu who is the very
personification of the great sacrifices, eulogising him with
hymns like Purusa-siikta, and by worshipping him.
Therefore, the twice-born one must worship day and night
with devotion, in his own home or in a temple, Visnu, the
great god. He will thereby reach the highest world of
Visnu.” The commentator (Nrsirhha-vajapeya-yajin)
explains that sacrifice (yajna) which involves only offerings

into fire and tending the ritual fire, is actually worship of
God without an icon (amiirtarcana) and has its rewards,

which are alternately obtained by worshipping Visnu in.

an icon, and by meditating upon him as having a perceptible
form. Godhead is in reality only existence, consciousness
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and bliss. But he can be obtained by sacrifices as well as
by iconic worship.

The text also lays down that the daily worship of Visnu
would mean in effect the worship of all the gods (who
are eulogized and fed in the sacrifices, through the fire-

god Agni):

AFgrEr TR fawifieret adarst
watdl
(ibid. 4,10,1)

Agni is the lowest of the gods, being only a messenger
(duta) of the other gods, and Visnu is the highest, being
the very spirit of the sacrifice (yajiia-puruséa) and the inner
lord of all. The tending of the sacred fire (homa), which
1s to be performed daily in the household of a twice-born
one, is followed by the worship of Visnu. Then the lowest
and the highest limits of divinity are comprehended, and
the commentator points out that this worship would serve
as a ritual of expiation (sarva-prayascittartham) and as
conducive to the welfare here and hereafter
(aihikamusmika-phala- siddhyartham). This would make
the performance of great sacrifices (prescribed and
elaborated in the srauta-sﬁtras) unnecessary and redundant.
This highlights the role of iconic worship as a substitute
for the performance of sacrifices, and justifies the
emergence of Bhagavaccastra (viz. Agama) out of the
main body of Kalpa-sitra, which was fast becoming
irrelevant and impracticable.

It is interesting that the same text prescribes that the
icon of Visnu must be duly installed at home for daily
worship (morning and evening) after the customary ‘fire-
tending’ (homa) is gone through:
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TER] e WH faw] wiawre
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(ibid. 4,10,3)

In the context of a ‘grhya-siitra’, which relates to
conduct, religious as well as social, within the household,
it is natural that iconic worship at home should figure
importantly. The expression ‘grhe’ (“in the house™) in the
aphorism means, according to the commentator, ‘sva-
grhe’ (“in ones own residence”). It does not refer to the
temple, which is the public place of worship, although in
the passage quoted earlier from the same text (4, 12 and
8-11) worship is prescribed to be done at home or
alternately in a temple (‘grhe devayatane va’). There can
be little doubt that temples as “abodes of spirits and gods’
(devayatana) were there, when the kalpa-sitras were
compiled; but the kalpa-siitras do not contain prescriptions
for worship in a temple. The section on ‘daily worship’
(nityarcana) (ibid., 4, 2) refers only to worship at home,
which was an adjunct to the fire-rituals and not a substitute
for them.

The pressures that occasioned the rise of the Agama
may now broadly be indicated. The environment in which
the Kalpa-siitra complex was prepared was when sacrifices
(mostly from Yajurveda) and rituals (mostly from the
Brahmana texts) were prevalent. The dharma-siitra section
which was an adjunct to the Srauta and Grhya sections
of the kalpa-sutra recognized the division of the society
into ‘twice-born’ groups (dvi-jati) and groups which did
not undergo the sacraments of the ‘second birth’. Sacrifices
and rituals were relevant only to the ‘twice-born’ groups,
and naturally the Srauta and Grhya sections of kalpa-stitra
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had meaning and applicability only to these groups. But
the age of the great Vedic sacrifices was fast fading, and
the relevance of the Srauta-section of the kalpa-siitra was
becoming obsolete.

The Vedic culture of sacrifices had to fight for its
survival; and greater reliance came to be placed on the
derived texts known as smrtis than on the revealed Vedic
corpus ($ruti). Naturally, the Grhya-sutra section (which
became known as ‘Smirta’, “based on smrti books™) of
the kalpa-siitra assumed greater importance.

It is revealing that among the twenty or so kalpa-siitras
that have come down to us (most of them, however, in
an unsatisfactory condition), more than half do not contain
the Srauta section at all; if they did contain once, the
section has disappeared subsequently. And none of the
extant kalpasiitras, excepting two (Katyayana and
Bodhayana), bother about the Sulbasiitra section, which
principally deals with sacrificial altars (vedi, citi), their
measurements, and the implements and vessels used in
sacrifices (yajfiayudha). Barring five of the kalpasitras we
are acquainted with, all others have the Grhya-section,
rather elaborately.

The concept of sacrifice (yajfia or yaga) was redefined
as giving up ones wealth in the name of the deity
(‘devatam ud-disya dravya- tydgah yagah’). And in the
place of the great sacrifices of olden days (like Agrayana,
Aévamedha, Vajapeya, Soma and so on), the Grhya-siitras
prescribed a group of “five great sacrifices” (pafica-maha-
yajfia), which every twice-born

householder was to undertake. We have it on the
authority of Taittiriya- aranyaka (2nd prapathaka, 10th
anuvaka): i
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The five ‘great sacrifices’ in the names of gods (deva),
ancestral spirits (pitr), animals and birds (bhita), fellow
human beings (manusya) and the Veda (brahma), were not
all of them really sacrifices in the sense of Vedic sacrifices,
but only some aspects of daily conduct where the idea of
‘giving up ones possessions’ figured prominently and
which took ritualistic forms:

(1) The ‘deva-yajiia’ is defined as offering faggots to
the fire-god. In the earlier great sacrifices, several articles
and eatables (purodasa, etc.) were poured into the fire in
an elaborate ritual, and reciting hymns from the Vedic
corpus. But the idea of ‘deva-yajiia’ is the offering of even
a single faggot into the fire, with no other rituals attending
on this act (‘yad agnau juhoty api samidham tad deva-
yajiiah santisthate’).

(2) The ‘pitr-yajiia is likewise the mere offering of
water to the ancestral spirits, with the utterance of ‘svadha’
(‘yat pitrbhyah svadha-karoty apas tat’).

(3) The ‘bhuta-yajiia’ is offering food to birds (like
crows) and animals, after the midday ritual known as
‘vai§va-deva-bali’ and before his own lunch (‘yat
bhiitebhyo balim harati tat’).

(4)\The © manusya -yajiia’ is partaking of ones food
with other human beings (like learned folk, guests, visitors
and the indigent people) (‘yad brahmanadibhyonnam
dadati tat’).

(5) The ‘brahma-yajfia’ is the study or recitation of
ones own branch of the Vedic corpus (sva-$akha) (‘yat
svadhyayam ad-hiyitaikam api rcam yajus sama va tat’).
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Svadhyaya strictly means careful study of the entire Vedic
section to which one belongs. But as a ‘yajfia’ included
in this group, it would suffice even if a single hymn is
studied or recited.

It can be seen that these so-called “great sacrifices’
enjoined upon a householder have more of social
significance than ritualistic involvements. The shift of
emphasis from the Srauta section to the Grhya signifies
not only that the sacrifices were receding to the background
but that iconic worship was becoming more important and
popular.

The Vedic yajfias are broadly grouped into ‘Srauta’
(the “Soma’-sacrifices and the ‘havis’-sacrifices) and the
‘Grhya’ (‘paka-yajfia’) divisions. The householders are
enjoined to perform the yajfias of the second division.
They are supposed to tend the daily fire (agni-hotra), if
they are “keepers of the sacred fire” (ahitagni). But the
worship is conducted in the morning to the Sun (Siirya)
with offering of milk, and in the evening to the fire- god
(Agni) with *havis’ offering. Agni was the icon of the Sun.
From the “household-fire” (garhapatyagni) the ritual fires
like ‘ahavaniyagni’ and ‘daksinagni’ are kindled and
formal worship is conducted to them. If the ‘household-
fire’ is the ancient prototype of the main and immovable
image (dhruva-bimba), the other ritual fires derived from
it are representative in nature and function (kautuka).

It was now but a short step for iconic worship to come
out of the domestic confines into the public places of
worship. The details of iconic worship, complete with
rituals and hymns, became the focus of attention in the
books designated as Bhagavaccastra which were in effect
successors of the Kalpa-siitra-texts.
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The Vaikhanasa-grhya-siitra which prescribes the
worship of Visnu at home also suggests the details of
worship in brief:

TSGR agd hodidel...... s qua [em
Wt gt
The first part of the sentence refers to suitable
iconometry (not less than six angulas in height) followed
by the principal issue in iconography (‘tad riipam’); then
the details of the ritualistic installation of the icon (pratistha)
are, although all too briefly, mentioned. The commentator
explains that the form (riipa) of Visnu to be installed may
be one of the twenty-four iconic varieties (caturvims$ati-
mirti) or one of the ten incar-natory forms (avatara), or
any other aspect of Visnu. The icon which is divinely
auspicious must be ‘got made’ by the sculptor according
to canonical prescriptions (‘divya-mangala-vigraham
$astranurodhena $ilpa- $astrokta-vidhina karayitva. The
two requirements in iconic worship, thus, are that the
particular iconic representation must be permitted by the
Vaikhanasa scriptures (viz. the Kalpa-siitra), and that the
preparation of the icon must be approved by the sculptural
scriptures (viz. Silpa- $astra). The Agama combines the
two types of scriptures, one providing the visualization of
the iconic form and the other giving the details of the
preparation of the icon for worship. What was necessary
to render the Agama self-contained and complete was the
prescription about how iconic worship needs to be
conducted and what philosophy underlies it.
The same Grhya-siitra furnishes further suggestions
for the construction of an Agama along with the ideological
presuppositions:

b
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The Godhead is ‘formless’ (niskala, which term means,
according to the commentator, ‘filled with lustre’, tejomaya,
‘inscrutable’, acintya, and ‘of the nature of pure existence,
consciousness and bliss’, saccidananda- riipi) and abides
in the heart-lotus of the devotee. For worship, however,
the Godhead is visualized in the solar orb (arka-mandala)
or in the sanctified water-pot (jala-kumbha), or in an icon
(arca-bera). When the Godhead is visualized in the icon,
a human form with distinguishable limbs (sakala, explained
by the commentator, ‘kalabhih kara-caranadyaih saha
vartamanam’) is ascribed to him. Visnu’s form for
contemplation (‘dhyatva’) and worship (‘pranamet’) is
four-armed, carrying conch and discus, pacific in
countenance (‘saumyam’, which is explained by the
commentator as ‘pleasant in aspect, like the moon’,
‘somavat-priya-darSanah’), rosy pink in complexion and
wearing yellow garments.

Along with the iconic form of the deity, the text
suggests the technique of visualization, contemplation and
worship rituals. In a subsequent aphorism, the four aspects
of Visnu (previously explained), viz. Puru$a, Satya, Acyuta
and Aniruddha, are also spelt out. Thus the Grhya-text
provides the main framework for an agama to work upon.
Between the Grhya-siitra insistence upon ‘agnyadhana’
(“setting up of the ritual fire for daily devotions’) and the
Agama (Vaikhanasa-bhagavaccastra) prescription of iconic
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worship in a temple, we have the ideology of ‘kriya yoga’
which figures prominently in the Bhagavata tradition.

The word ‘kriya-yoga’ occurs in Bhagavata (11th
skandha, 27th adhyaya). Uddhava requests Krsna to
enlighten him about ‘kriya- yoga’, which is another term
for the worship of God:

oo waEeE WasREE 9
TEATq M et AT Arcdas el
The rest of the chapter is devoted to a detailed account
of iconic worship which comprehends the Vedic elements
as well as the tantrik elements. In fact, the account begins
with the statement that worship is of three kinds. Vedic,

Tantrik and ‘mixed’, and that one could choose from
among them whatever appeals to him:

At faw st o Brfasy wa:
TaTOTH e fafter W wsERA

‘Bhagavata’, which is the name of the purana which
eulogizes Visnu, is also the term for a devotee of Visnu.
And the Vaikhanasas are primarily Bhagavatas (cf.
Kriyadhikara, 30, 136- 150), even as the Pancaratras are.
The ‘Vedic’ kind of worship mentioned in the above work
answers to the Vaikhanasa variety, while the ‘tantrik’ kind
signifies the Paficaratra variety. We have it on Marici’s
authority that the Visnu-devotees are of two types:
Vaikhanasa, which follows the Vedic tradition, and
Pancaratra, which follows the non-Vedic tradition
(‘vaispavam dvividham vaikhanasam paficaratram iti;
vaikhanasam vaidikam..... paficaratram tu avaidikam’).

There has been a division among the bhagavatas (or
ekan-tins) from very early times into Vaikhanasa and
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Paficaratra. This division has been mentioned even in
Mahabharata. While the bhagavatas extol intense loving
devotion (bhakti) or total surrender (prapatti) to god as
the principal means of reaching Godhead, a difference in
approach between the Vaikhanasas and Paficaratras has
been noted. Srinivasa-makhin, for instance, in his Tatparya-
cintamani (Da$a-vidha-hetu-niripana’) points out that
total surrender for a Vaikhanasa means the uninterrupted
invocation and worship of puru$a and other forms of
Visnu preceded by ‘pranava’ (viz. Omkara) for the three
ingredients of the sacred syllable signifies Visnu (0-kara),
Laksmi (u- kara) and their devotee (ma-kara) in unison,
while for a Paficaratra it means an occasional invocation,
and without Vedic mantras. The Vaikhanasa approach is
‘vaidika’ whereas the other approach is ‘tantrika’ or ‘non-
vaidika’ (because of its non-employment of Vedic mantras).

Afeerart-aenrie wuffgfaer yurageema qoaTe
TaETge dfgwql YRt ‘SmRuiead e
wAcvar g Sgar fawrm  weiwewnor
A=A " i 3t yuraesron sfal
HARRUTYATT WaTeehra Gaviyor B3 w@d ua
TATIRITYA 3 WelgTsTa-aFAT Sfgent gafs:|
qroeTd § e T4 aema que yRot feear:’
gfa  Sufgyadl w@m: Uae: WhHehIUTTd
AAARETHEN, TSNYd T ERunSEarss i
eyt fagm... afes yufaieisra gaer: |

(TTD ed.,p.104-105)
The expression ‘kriya-yoga’ means the ritualistic actions
that the worship of Visnu involves; even as the title of
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a Vaikhanasa work, Kriyadhikara (of Bhrgu) does. The
same expression occurs in Agni-purana (dialogue between
Narada and Brahma) as distinguished from JAdna-yoga,
which is inward and internal: ‘kriya-yoga’ is defined here
as outward-oriented:

The same text explains that ‘kriya-yoga’ consists of
acts such as building a shrine to Visnu (‘karayati
mandiram’), making an icon that is suitable and beautiful
(‘pratimam lak-$ana-vatim ca kuryat’), and worshipping
everyday (‘ahanyahani yogena yajato yan maha-phalam”).
Kriya-yoga refers primarily to ordering ones life in
accordance with the values of iconic worship. It is an
individual responsibility, and is done with a sense of duty
and commitment. However, it does not relate itself to the
temple as an institution, or to iconic worship as a domestic
rite. It is not a detail of the Kalpa-siitra, but it brought
iconic worship out of the Grhya-confines and paved the
way for Agama (or Bhagavaccastra, as known to Vaik-
hanasas)

Bhrgu’s Prakirnadhikara (35, 1-13) speaks of the
benefits of Kriya-yoga ( atha vaksye viSesena kriya-
yogasritam phalam’): by building a temple, it says, one
obtains the rewards of performing a sacrifice everyday;
by even desiring to build one, he gets rid of sins of seven
lives; by causing an icon to be installed, he achieves
imperishable worlds; and so on. And the account ends by
claiming that iconic worship is the best form of worship,
for its benefits are not confined to the donor or the priest
but spread to all other devotees and survive for all time.,
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IETEH TFT TSl TSR]
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(cf. also Khiladhikara 1, 30-31)

nfadagst = 9w 3fa wyfa

ey fafrag swget fafdrem

TS gaser yivad gfa fasstal
(Taenfamr )

There is another outlook in the Kalpa-siitra which
facilitated the rise of the Agama, and this pertains to the
hierarchy of saints and devotees. An individual born of
brahmana parents is a brahmana, but he is so only by birth
and not in spirit (jata-matra). It is only when he undergoes
the sacrament of upanayana that he becomes really a
brahmana, but his status as brahmana depends upon the
daily performance of sandhya (or savitryadhyayana). He
is naturally superior to the brahmana who is so only by
birth, but inferior to the brahmana who is a ‘Srotriya’ (one
who studies the Vedas, who has undergone the sacrament
of marriage, and who performs the paka-yajfias).

But a ‘érotriya’ is inferior to the ‘@hitagni’, who
studies the Vedic branch to which he belongs and tends
the ritual fire at home. And he, in turn, is inferior to the
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‘aniicana’, who performs without fail the ‘havir- yajfias’.
The ‘bhriina’ who performs the elaborate Soma-yajfia is
superior to the ‘aniicana’

The ‘bhriina’, who is the best among the ritualists, is
inferior to the ‘rsi-kalpa’, who besides having the advantage
of all the prescribed sacraments, is restrained and
disciplined in body and mind (‘sarhskarair upto yama-
niyamabhyam’). And the ‘rsi’, who not only has studied
all the four Vedas along with their auxiliary texts, but also
engages himself in austerities and penance
(‘sangacaturveda-tapoyoga’) . And surpassing even him is
the ‘muni’, who is devoted to Visfu and is ever in perfect
equipoise (‘narayana-parayano nir-dvandvo munih’).

Thus, the Kalpa-sutra (cf. Vaikhanasa-grhya-siitra, 1,
1,9-16) by formulating this hierarchy (‘purvat purvat
parato variyan’) highlighted the value of devotion (bhakti)
in contradistinction to the need for ritualistic rigour in the
spiritual practices at home. The ideal of the ‘muni’ was
also the goal of the Bhagavata career. The muni or
bhagavata is not concerned with his own salvation, but
works for the welfare of others (called ‘lokasangraha’ in
Bhagavad-gita which is eminently the definitive text of
the Bhagavata cult), Srinivasa-makhin in his Dasa-vidha-
hetu- nirlipana (prologue to Tatparya-cintamani, comm.
on Vaikhanasa- grhva-sitra, T.T.D. ed., Vol. I, p. 36-37)
quotes at length from Puratantra (Chap. 47) to the effect
that the Vaik-hanasas worship in temples for the good of
all people, for timely rains, for abundant food, and for the
glory of the ruler and the ruled; and that this is regarded
as “work” (karma or kriya). The citation also distinguishes
between ‘worship at home’ (grhar-ca), which is done for
securing individual or familial welfare, and ‘worship in

ﬁt\\
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the temple’ (alayarca), which is done for the good of the
public, and defends the superior merit of the latter.

AMeETel TETeifa wiwE  gyfasifeaH)
A TediT 3rE e Jall

aeEEitat: Wsd dfees: wdfafsg:)
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The priests who worship in temples are expected to
do their work out of single-minded devotion and as a duty
admitting of no diversion or interruption, all their life, and
not for material benefits or monetary rewards. It is said
in the Paushkara-sam-hita (cited, ibid., p. 42):

faur dErErEn A ¥ wwREHeE|
TehTT-a: FEERAT gl AFIATST: ||
FHAAHIT AV WIS el T
Wafa o SEF areaeTssl

and in Prakirnadhikara (30, 117-118)
Genfaaterfea wd wwifas  Haq)
FEITUUTIET HAlq 9 WASSTa=H: |
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And because of this disinterested devotion that iconic
worship involves, the texts proclaim that iconic worship
is the best form of religious practice and that it is the only
avenue to final emancipation:

ayen fad W geEnTwE)

(Prakirnadhikara,35,13)
T, AEAUAqAT ARl WHAT |
AUANTE  FAASAAT YrwareTarq|l

(ibid, 37, 208)

And all people have unrestrained eligibility for this
form of worship, and the only requirement on the part of
the worshipper is great devotion.

IEAIe - AANHIURRT eIt |

fagraufweqeT Tfaamres Wl
(1ibid, 33, 33))
For iconic worship which could be commonly resorted
to, temple is the most suitable place. But the temple must
be properly constructed, and the icon appropriately installed
in it and effectively consecrated. And since the details of
regular worship would be beyond the scope of the common
devotees, competent priests would be required. And to
guide the priests and help them in the worship rituals, an
Agama is indispensable. It is claimed that in the present
age (Kali-yuga) Agamic worship alone is indicated, and
not Srauta and Smarta worship which were prevalent in
the previous ages (Krta-yuga, Treta-yuga and Dvapara-

yuga):

siferegfafaam= gon &@ g
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We read in Prakirnadhikara (35, 25) that if the Vedic
sacrifices are prescribed because they wash away the host
of sins and fulfil all our desires, the worship of Visnu will
produce the same benefits, because Visnu personifies in
himself all the sacrifices:

TFAT WO qUIEATEAT: T ehTHeET: |
TdaT WG weEwEar gfn

Even to make an endowment for a lamp in the temple
of Visnu will undoubtedly accomplish the benefits of a
sacrifice:

oYU uasfa =ﬂ‘r fawieas f& =)
wevE I we wReaEeTd: |
(op-cit., 35, 83)

And if one goes round a temple of Visnu every
morning and evening, and prostrates before the deity

again and again, he would obtain the rewards of a
sacrifice.

ween vefyui gEitae fawmaea 1)

e grave qavi wewy  feme)

T gumH Hg: H{AW G AREw @l
(op.cit. 35, 300-301)

Indeed, the expression ‘ut-sava’ (ceremonial worship
on special occasions, accompanied by procession etc.)
became a later synonym of yajfia’ (‘ut’, best; ‘sava’,
sacrifice), and utsava in temples were eulogized as more
beneficial than all the great sacrifices like ‘asvamedha’;
one utsava, in fact, is said to be tantamount to a thousand
a§vamedha sacrifices:
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SfegrpevElsd wal a9 IERA:|
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(op.cit., 383-384)
VAIKHANASA LITERATURE

According to the commonly accepted norm, the
collection of texts dealing with religious devotions and
spiritual practices, entitled to be designated as an ‘dgama,’
should not be less than a lakh of granthas (a grantha being
32 letters in an anustubh verse) in extent and not more
than a crore and a half:

wenfiae Wl aeeRg vrarea:
wdRifeTa< o e G
(Pauskara-samhita, 39,11)

According to Marici’s Vimanarcana-kalpa (101,1) ,
although the teachings of the sage Vikhanas was in extent
a crore and a half (‘sardha-koti-pramanam grantnam
dattavan’), the texts prepared by his four disciples (Bhrgu
and others), which were collectively known as Vaikhanasa-
sastra, were four lakhs of granthas in extent (‘catur-laksa
grantham pradadur etad vaikhanasam $astram’). The
Vaikhanasa texts thus would meet with the requirements
of Agama- description, although the entire literature
mentioned in Marici’s work is no longer available to us.

An early edition of Marici’s Vimanarcana-kalpa by
Raghunatha Cakravarti-bhattacarya and Setu-mad-
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havacarya (publ. by the Mahant Prayag-dasji of the
Tirumala-Tirupati Devasthanams at Madras in 1926)
contains 101 patalas, the last patala devoted to the
enumeration of the post-kalpa-siitra Vaikhanasa literature.
The author, Marici, was one of the four disciples of the
sage Vikhanas to whom the compilation of Vaikhanasa-
kalpa-sitra is ascribed. The enumeration follows a general
description of the Vaikhéanasa literature as derived from
the Vedic lore, as being the very essence of the import of
all the Vedas, as authoritative and unimpeachable, as
resorted to by the adherents of the Vedic tradition, and as
the doctrine concerning the worship of Visnu, tauglet by
the sage Vikhanas (who was none other than Visnu) for
the good of all beings, relying on the scriptural authority.

(p. 521)

The text proceeds to say that the sage Vikhanas taught
this doctrine to Bhrgu, Kasyapa, Atri and Marici (author
of the text), who in their turn prepared the Vaikhanasa
texts named Tantras, Adhikaras, Kandas and Sambhitas
respectively, totalling in all four lakh grantha. The text
further provides a breakdown of the texts prepared by
these four sages:

(1) Atri prepared four Tantras, entitled Plirva-tantra,
Atreya-tantra, Visnu-tantra and Uttara-tantra; the works
are covered in 88 thousand granthas.

(2) Bhrgu prepared thirteen Adhikaras called Khila-
tantra, Puratantra, Vasadhikara, Citradhikara, Manadhikara,
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Kriyad-hikara, Arcadhikara, Yajiiadhikara, Varnadhikara,
Prakirnad-hikara, Pratigrhyadhikara, Niruktadhikara and
Khiladhikara. It may be noted that the first two texts
enumerated here bear the titles of tantra. The total bulk
of all the works is given as the same as that of Atri’s works
(viz. 88,000); but in other accounts, it is given as 64
thousand, which fit into the total tally of four lakhs. .

(3) Kasyapa’s works were three Kandas, named Satya-
kanda, Tarka-kanda and Jiiana-kanda; and alltogether they
extend to 64 thousand granthas.

(4) Marici wrote eight Samhitas: Jaya-samhita, Ananda-
samhita, Samjfiana-sarmbhita, Vira-samhita, Vijaya-sarhita,
Vijita-samhita, vimala-sarhhita and Jfianasambhita; they
extend to one lakh and 84 thousand granthas.

The enumeration ends with the statement that the
source of all these four classes of texts is the Vaikhanasa-
sitra (viz. Kalpa-sitra):

oL GIE R G-Il

Works of:

Atri: 4 tantras 88,000 granthas
Bhrgu: 13 adhikaras 64,000 granthas
Marici: 8 sarhhitas 1,84,000 granthas
Kasyapa: 3 kandas 64,000 granthas

Total 4,00,000 granthas

While the enumeration is certainly not fictitious, as
evident not only from the works available in print or in
manuscript, but also from numerous cross-references,
notices in the later commentarial literature and availability
of chapters from many of the enumerated works in
manuscript form, the extent of the works by the four
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authors becomes uncertain owing to conflicting accounts.
For instance, about the number of Bhrgu’s works, Marici
gives the figure as thireen, but Yajiadhikara, (by Bhrgu
himself) puts it as eleven:
WRd THAT Fd ARGl Haw|
(51, 13)
And another work, Vasadhikara (also by Bhrgu), says
that Bhrgu wrote only eight works. Ananda-sambhita (17,
45), Vasadhikara (1) and Samirtarcanadhikara give the
total extent of Bhrgu’s works as 64,000 granthas, while
Vimanarcana-kalpa puts it at 88,000 and Yajfiadhikara at
50,000. The problem becomes difficult to resolve because
very few of the Vaikhanasa works are available in print,
and we are not sure of the manuscripts that are available,
as a large number of them are incomplete and fragmentary.
It is agreed by all writers that the original architects
of what may be called the Vaikhanasa-Agama were four
in number, and that they derived their authority from the
sage Vikhanas, whose disciples all of them were. There
1s a statement in Garuda-purana, incorporated also in
Prakirnadhikara (34, 9-10), which mentions that these
sages, by the command of Brahma wrote the Vaisnava
scriptures and worshipped Visnu on earth; Marici in
Mandara, Atri in Srinivasa, Kadypa in Visnvadhis-thana
and Bhrgu in Subhaksetra. It is difficult to identify what
these places were, excepting Srinivisa which might be the
present-day Tirumala:

QU SqH@RYToe @Rl JaSHET: |
quita quTE IITE  SATEsA= AT
wifenifet fasmeiamm wemam)
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Prakirnadhikara (34, 9-10) adds this verse in the name
of Bhrgu before the second:.

IA AWHE ITEETHE WH YEH
oTiTHl SENTH SEE o TAM:

Nothing prevents us, however, from accepting the
historicity of either the sage Vikhanas or of his four
disciples who were also sages. But we are not sure if the
four sages started their own lines of thought, or if there
were contributions to Vaik-hanasa-Agama from their
disciples. We know of one Harita, whose views are
frequently cited in the commentarial literature and who
claims to have been a disciple of Bhrgu. There is also a
Saunaka, the author of a “Samhita” from which the
commentators quote (with regard to sequences like
“kurhbha-proksana’); and we understand that some texts
cite the authority in these words: “iti Vaikhanase Saunaka-
sarhhitayam”, suggesting that the work belonged to the
Vaik-hanasa scripture. However, this work is no longer
available. Among the works of the four Vaikhanasa sages
we have mentioned above, are some texts designed as
“uttara-tantra’ (“later treatises’). Bhrgu’s Yajfadhikara,
for instance, says that Bhrgu wrote only eleven works, but
mentions an “uttara-tantra’ (not included among the eleven)
as Bhrgu’s work. It is likely that this was composed and
added by a disciple of Bhrgu. The same text ( Yajiadhikara,
51, 24) mentions that Marici’s Vimanar-cana-kalpa was an
“uttara-tantra (probably to Ananda-samhita) (“yad-
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vimanarcanakalpam tantram uttara-sarhjfiakam’”). It may
have been in the nature of an additional text, prepared later
by Marici himself or by a disciple of Marici, for we do
not find this name among the eight Sarhhitas that are
ascribed to Marici. Likewise, we find an “‘uttara-tantra’
named Bhagavad-arca-kalpa or visnu-yaga-vidhi, by
Kasyapa.

(ibid, 51, 29)

~ But this is not among the three or five Kandas that
are ascribed to Kasyapa. The description that this “Kalpa”
was in the nature of an appendage (‘Sesam’) and that it
was prepared later (“uttara-sarhjfiakam’') suggests that it
was written by a disciple of Kasyapa and passed for a
work of Kasyapa.

Marici is credited with having written the bulk of
Vaik-hanasa-agama, the extent of his writings being one
lakh and eighty-four thousand granthas (according to
Vimanarcana- kalpareckoning). But the eight works of his
that go by the name of “Sarhhitas’ (Sarhhitastaka) total
only a lakh of granthas, according to other sources
(“laksa-granthena Maricih’). It is probable that he wrote
additional “adhikara’ works (viz. books on specific topics).
The list of eight works of Marici:

(1) Jaya-sarhhita

(2) Ananda-sarihita (called “Anantakhya” in Samiirtar-
canadhikara, 27, 28)

(3) Samjiana-sarhita

(4) Vira-sarhhita (probably the same as ‘Para-sarnhita’
mentioned in Yajfiadhikara
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(5) Vijaya-samhita

(6) Vijita-sarhhita

(7) Vimala-sarhhita

(8) Jnana-sarnhitd (probably the one called “Kalpa-
sarhhita’ in Ananda-samhita, 17, 40-42)

We now have access only to one (or two) of these
“sarhhitas’. Ananda-smhhhitd in one hundred and one
chapters is available and has been printed, (ed. with
Sanskrit comm. by Bhattar Parthasarathi Acarya, in Telugu
ch. Igavaripalem, 1924 ). Jaya-sarhhita is also said to be
available. But the well-known work of Marici is
Vimanarcana-kalpa, a prose work in a hundred chapters,
which is often mistaken for Ananda-samhita (which is a
poetical work). It deals with the worship of Visnu in iconic
form, in all its ritualistic and devotional details (viz.
Kriya-yoga). This book has been printed several times, in
Devanagari and Telugu characters, and is expensively
used by the Vaik-hanasa priests.

According to Yajfiadhikara (51, 13), however, the
number of works Marici wrote is eleven, but we are at
a loss to know what the other three works were.

Bhrgu is reputed to have written eleven, thirteen or
fourteen works (according to different authorities), all of
them, barring two, known as “adhikaras’ (or “adhikaranas’,
viz. works on specific topics). Yajiadhikara by Bhrgu
himself, gives the number of works as eleven (“bhargavam
yan maya krtam tad ekadasadha matam’, 51, 13), all of
them covered in 50 thousand granthas:

1. Khila (also known as Khila-tantra)
2. Puradhikara (also known as Pura-tantra)
3. Manadhikara
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Arcanadhikara
Varnadhikara
Niruktadhikara
Prakirnadhikara
Yajiidhikara
. Vasadhikara

10. Kriyadhikara

11. Uttara-tantra to which are added two more (in
Vimanarcana-kalpa):

12. Citradhikara

13. Pratigrhyadhikara;

and Vasadhikara (1, 45) adds:

14. Khiladhikara

giving the total extent of Bhrgu’s works as 64 thousand
g_ranthas (Bhrguna catus $asti-sahasram samudahrtam’).
Ananda-sambhita says that Bhrgu’s works are contained in

half the number of granthas that Marici wrote (viz. one
lakh):
HAGTAT W weed  sEponfEam)

This number agrees with what YajAadhikara gives
(viz. 50 thousand), and probably Bhrgu originally wrote
only eleven works. Even in the list of eleven works, the
last one (uttara-tantra) was obviously a later addition (as
the expression “uttara”, meaning “the later’ suggests).

Four only among Bhrgu’s works have survived in their
entirety: Kriyadhikara (in 39 chapters), Prakirnadhikara
(in 37 chapters), Yajiadhikara .(in 51 chapters) and
Khiladhikara (in 43 chapters). The commentator Srinivasa-
makhin quoted extensively from Pura-tantra (Puradhikara).
It 1s said that Bhrgu’s Vasadhikara (51 chapters),
Arcadhikara (38 chapters) and Niruktadhikara (36 chapters)

VPN v
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are available in manuscripts in the Vaikhanasa families in
Tirumala-Tirupati. Excerpts from other works like
Manadhikara, Citradhikara and Vasadhikara survive in
compilations such as Pratisthanukramanika (‘““Vaikhanasa-
bhagavaccastramala, Nallur, 1979)

According to an account in Yajnadhikara (51, 43-48),
the mantras and the sequences of worship are dealt with
in Uttarad-hikara; the names, varnas and letters in
Varnadhikara; the enclosures and icons in Vasadhikara;
the sages, the chandas and the deities in Kriyadhikara; the
details of daily worship in Niruktadhikara; the festivals
and ceremonial occasions in Yajiadhikara;, whatever has
not been considered in the other texts in Khiladhikara;,
the iconomeiric particulars in Manad-hikara;. general
considerations of worship in Arcanadhikara, details of fire
rituals in Puratantra, incidental observances in
Prakirnadhikara; and general practices in Uttara-tantra.

aarRy faga: wd mfaﬁ%la?r T Al
(aFTEA, 4R, ¥3-%¢)
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Four works called “Tantras’ are ascribed to the sage
Atri:

1. Purva-tantra (probably the same as Padma-samhita
mentioned in Samiirtarcanadhikara)

2. Atreya-tantra (called Maha-tantra in’Ananda-
samhita)

3. Visnu-tantra

4. Uttara-tantra.

While Ananda-sambhita gives the total bulk of Atri’s
works as 88 thousand granthas (“astottarasiti-sahasra-
grantha-sankhyatrinocyate’), Samiirtarcanadhikara places
it at 28,000 (“asta-vimS$ati- sahasrani grantha-sankhya
maya Srutd’). The only work of Atri that has come down
to us is Samaurtarcanadhikara (in 40 chapters), which is
sometimes identified with Uttara-tantra. However, looking
at the name of the text and considering the specific subject
which it deals with (viz. iconic worship), it answers more
to the description of an “adhikara’ than that of a “tantra’.
But it is a fairly large work, extending to about two
thousand granthas.

Kasyapa’s works are, according to Vimanarcana-kalpa,
three in number (“tri-kandesvapi’):

1. Satya-kanda

2. Tarka-kanda

3. Jiana-kanda But Ananda-samhita (17, 42-48) adds,

4. Karma-kanda (which is said to be another name for
Tarka-kanda)

while Vasadhikara counts five works of Kasyapa
(“paficakandam iti smrtam’, also Yajiiadhikara, 51, 17,
“paficadha kasyapiyam syad adhikara-prabhedatah’) adding
to the first three:
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5. Santana-kanda, and
6. Kasyapa-kanda.

The total number of granthas that Kasyapa wrote is
estimated to be 28 thousand in Ananda-samhits (17:.48.
“astavimsati-sahasram Kasyapenadhikam kitam’) which
ascribes only three works to his authorship (if we identify
Karma-kanda with Tarka-kanda) or four (if Karma-kanda
is an independent work). But Vasiadhikara, which
enumerates five works from Kasyapa’s pen places the
figure at 64 thousand (“catus sodasa-samkhya tu Kasyape’),
which is also the figure given in Vimanarcana-kalpa for
his three works. Among Kasyapa’s works, only Jfiina-
kanda (in 108 chapters) which is a prose work is available,
and the book runs to 3,800 granthas.

The Vaikhanasa Agama is to be considered as
complementary to the Vaikhanasa-siitra. There is a
statement in the Piirva-tantra (cited by Srinivasa- makhin)
which says that the Siitra did not deal with temple-worship
at all, and that even the worship at home was but briefly
discussed in the Sutra. The four sages, realizing the great
importance of temple-worship, followed the directions
given in the Siitra for worship at home and prepared the
Agama texts, for the good of mankind.
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Khiladhikara (2, 3-4) says that the Stitra did deal with
temple-worship but not in great detail:
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We have a brief enumeration of texts and their extent,
given by Nrsimha-Vajapeya-yajin in the first section of his
Pratistha-vidhi-darpana, which may be taken as traditional
and authentic.

(Text, ed. by R. Parthasarathi Bhattacarya, in Telugu

(Text, ed. by R. Parthasarathi Bhattacarya, in Telugu
characters, Madras, 1948)

The texts now classed under Vaikhanasa Agama contain
elaborate discussions on the construction of temples, the
types of shrines, consecration of temples and installa-
tion of icons, daily worship and the materials required
for it, the Vedic hymns that must accompany the various
sequences of worship, occasional rituals, and cere-
monies demanded by unusual situations, and
expiation-rites for lapses of various kinds. While Visnu
is the only deity recognized by the Vaikhanasas, there is
provision in the Agama for the worship of other gods, but

only as subordinate to Visnu and not as 1ndependent
divinities:
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There are separate texts which pertain only to the
details of daily worship (like Bhagavad-arca-prakarana of
Nrsimha-vajapeya- yaji), and some manuals are devoted
only to discuss the details of great utsavas (like
Brahmotsavanukramanika). Some short books deal with
periodical purification of the temple-precincts
(samproksana), expiations for omissions in the daily or
occasional worship (prayascitta), and installations and
consecrations (pratistha).

The Agama books provide also valuable information
concerning temple architecture, and iconography of Visnu
images and other divinities; iconometry is also dealt with.
And because Vaikhdnasa Agama aligns itself unequivocally
to the Vedic tradition, we have here interesting accounts
of major and minor Vedic rituals and ceremonials which
are accommodated within the framework of iconic worship.

Among the later works which illustrate and explain the
position of Vaikhanasa-dgama, the important are the
commentarial works of Nrsimha-Vajapeya-yaji (whose
commentary on the Smarta section of the Vaikhanasa-
kalpa-Siitra and parts of Sakalagama-sara-sangraha like
‘pratistha-vidhi-darpana’ Madras 1948, are available), and
the works of Srinivasa-makhin (more frequently Srinivasa-
dlksita) like Laksmi-visistadvita-bhasya, on Badarayana's
Sariraka-siitras, uttama-Brahma-vidya (defending iconic
worship as the royal road to liberation), and Vaikhanasa-
mahima-mariijari (explaining the significance of
Vaikhanasa-kalpa-Siitra). Srinivasa-makhin was a priest
in the temple of Venkatesvara on the Tirumala hills. His
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works have been published by Sri-Vaikhanasa-grantha-
mala (printed in the Hindu-ratnakara Press, Madras in
Telugu characters before 1931). Vaikhanasa-grhya-siitra
with the same writer’s commentary called Tatparya-
cintamani, has been published by the Tirumala- Tirupati
Devasthanams Series in two volumes (ed.by R.
Parthasarathi Bhattacarya 1967). Vaikhanasa-kalpa-siitra
has also been commented upon by several writers like
Sundara-raja (Prayoga-vrtti), Safijiva-yajin, varada-raja-
stri, Bhaskara-bhatta, and Kodanda-rama-paka-yajin.

(After the age of the great sages Bhrgu, Atri, Marici
and Kasyapa, who prepared the definitive texts of the
Vaikhanasa-$astra, we have other treatises which dealt
with specific topics. But their dates cannot be ascertained.

Kesavacarya, an early writer, prepared a gloss (vrtti)
on Vedanta-siitras of Badarayana from Laksmi-visistadvaita
standpoint; and he also wrote an independent work entitled
Arcana-navanita on iconic worship. Another author of
great merit was Nrsirhha-Vajapeya-yaji, disciple of
Varadacarya and son of Madhavacarya, has been mentioned
earlier. His disciple, Bhaskara-bhattacarya wrote
commentaries on Daivika and Manusika sttras and on the
Khila-mantras of Rgveda. Among the later writers was
Sundara-raja who wrote Prayoga-vrtti on Vaikhanasa-
sttra, already mentioned.

However, the most prolific writer was Srinivisa-
makhin (also known as Srinivasidhvari, or Srinivisa-
diksita), who was hailed as ‘sarva-tantra-svatantra ¢ and
‘Kavi-kula-tilaka’. He was also celebrated as the Vedanta-
desika of the Vaikhanasas. His works have already been
referred to Later, Ananta-narayana prepared a gloss on
Vedanta-siitras entitled Vartikagrahini. His student’s student
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was another Srinivasa-makhin to whom the work Uttama-
brahma-vidya is sometimes ascribed. There is some
confusion about the two Srinivasa-makhins and about the
works that they wrote. There is however a view that there
was but one Srihivasa-makhin, who wrote all the above*
works, and who was an arcaka at the Venkate$wara shrine
upon the Tirumala hills.)

The basic idea of the Agama is that when God is
worshipped in a temple according to the Vaikhanasa
scriptures and procedures, six times, three times, two
times or at least once during twenty-four hours, it will
make for all prosperity in the world:
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And it was Vaikhanasa Agama that justified in great
detail and with zeal the value of iconic worship. Kasyapa’s
Jhana-kanda (28th chap.) contains this explanation of the
installation of icons for worship: “Godhead, the supreme
spirit is immutable and allpervasive, like the sky; he has
no aspects whatever. But through the knowledge and the
devotion of the devotee, he abides in the devotee’s
interior. There is the scriptural authority also in this
regard. The devotee must conceptualise this Godhead as
having a form; and having made an icon (birhba) , he
should instal it with devotion and with Vedic hymns. The
Godhead, thereupon becomes established in the icon, out
of compassion for the devotee. By worshipping such an
icon, the devotee obtains the highest foothold of Visnu,
which is everlasting, without beginning or end, beyond

.
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sensory apprehension and hard even for the gods to think
of. The basis of this worship is proper installation”.
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Bhrgu’s Prakirpadhikara (37, 126-144) has a more
elaborate explanation of why iconic worship is to be
resorted to. The human body is an instrument for spiritual
perfection. Having procured it, one should perform only
meritorious deeds, calculated to secure the grace of God.
This will not only result in liberation from worldly fetters
finally, but also in the fulfillment of all desires here and
now. The icons are conducive to the welfare of the world
when worshipped with devotion and according to scriptural
sanctions. Sometimes scriptures speak of contemplation
(dhyana), which is independent of material props like the
icon. But this is difficult, because of the natural weakness
of our instruments of experience and enjoyment, and for
the people involved in the active world of transactions.
A person who wants to get a plant or a fruit which is
perched on top of a precipice, should employ some
expedient which does not involve risk. Likewise, a devotee

planning to obtain God’s grace must follow a method
(krama) and exert himself accordingly.
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The idea of worshipping God in this formless aspect
is of course attractive; but it is filled with difficulties and
disadvantages. The sense organs are by nature constituted
to apprehend only gross objects, which have names and
forms. Formlessness is subtle, and even if one achieves
it, he cannot retain it even for a short while, let alone for
long. It is impossible for any one to contemplate on God
without a form. When all forms are denied, where can the
mind abide? The mind, from which forms are withdrawn,
will either tire or fall asleep. Therefore, the intelligent man
should devote himself to God with form, but should
remember that there is something beyond the form.

Indeed Visnu appeared with form (four-armed etc..) at
the beginning, for the sake of bestowing grace on the
devotees; one should worship Visnu only in that primordial
form, as accompanied by Hri and Sri. Worship, eulogy,
or contemplation of God with form, according to scriptural
prescriptions, will help reach that God (viz. without form).
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The Vaikhanasa Agama, like any other Agama, is a
collection of texts and manuals meant primarily for the
use of priests, who specialize in both kinds of worship,
viz. at home (grharca) and in the ten.ple (alayarca), and’

who are told that there is greater merit in the latter, which
is as effective as a hundred sacrifices performed.
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Even the very act of worship in a temple is said to
be dear to Visnu (‘alayarcana-karmedam vaidikam
bhagavat-priyam’). The major thrust of the Agama books,
therefore, is to provide clear, comprehensive and elaborate
guidance for the priest in the daily and routine worship
in a temple (nityarcand) as well as in the occasional and
special worship (naimittikarcana). The Vaikhanasa Agama
books are distinguished by their attention to the minutest
details in the worship-sequences. And the prescriptions
are precise, unequivocal and practical. Even minor and
inadvertent deviations or omissions from textual
prescriptions are carefully considered and appropriate
expiations suggested. There is a frequent insistence on
meticulous adherence to the scriptural injunctions in all
matters of worship and ceremonial observances. The
possibility of pollution occurring in the temple-premises
or to the icons in worship engages the Vaikhanasa writers,
who prescribe elaborate and concise rituals of purification
(samproksana). Ancient usages are sought to be strictly
adhered to:
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The responsibility of conducting the worship not only
without lapses or interruption but in strict accordance with
scriptural norms and old usages, devolves on the priest.
For, regular and proper worship it is that makes for the
welfare of the people; and any error in worship will be
counterproductive. Thus the priest would have to be
extremely vigilant and knowledgeable. If the worship
becomes deficient or gets interrupted, owing to any
reason, the texts lay the blame squarely on the priest; and
urge the priest to discharge his duties diligently and
resolutely, even when he is in distress or stricken with
disaster:
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But the texts also point out that it is the duty of the
ruler of the land and the people of the locality to keep
the priest above want, and provide him with all
conveniences for decent living. For a priest is a householder,
and has his share of cares and worries. Worship is what
he does, because it is his family-calling, and tradition does
not permit him to take up a secular means of livelihood.
The Vaikhanasa believes that he is born to be a priest, and
that he must conduct the worship without being motivated
by material rewards of any kind:

ﬁmméguﬂﬁﬁgﬂ%l-



Vaikhanasa Agama ¢ 115

TehTi-a: GOl QT AAaTaT: ||

wHaeAaid QA9 WA e fem

qoEfa o QT aredEHsSll

( drepT e )

If he takes up worship as a hireling, he becomes
defiled and degraded into a devalaka and would have to
be purified before he can enter the sanctum or touch the
icon (See for details, APPENDIX: NOTE ON TEMPLE
PRIESTS). It becomes, therefore, necessary to.make
proper arrangements for the priest, and for regular worship,
even before the temple is built and consecrated. Giving
of monthly remuneration, or making periodical gifts to the
priest is frowned upon by the Agama. Obligating the
priest by such temptations would only help make him a
devalaka. Worship in a temple where permanent
arrangement is not priority made for the priest to live in
comfort is described as ‘demoniacal’ (‘asuri sa bhavet
piija’) and the donor would fail to procure the merits of
building a temple. It is important to recognize that the
temple would be of no value without an icon installed in
it, that the icon continues to be powerful only as long as
it is properly and regularly worshipped, and that such
worship needs a priest, who is happy and content:
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Chapter IV

VAIKHANASA
PHILOSOPHY

The Vaikhanasa is essentially a religious system, and does
not set about to project an independent philosophical
viewpoint of its own. However, that it was both a way
of life (dharma) and an outlook (darsana) was known to
the medieval smriti-writers. For instance. Kulliika-bhatta
commenting on Manu-smrti (6.21) speaks of the ‘dharma’
as well as the ‘dar$ana’ of the Vaik-hanasas:
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An attempt to reconstruct a Vaikhanasa philosophy in
harmony with its Vedic affiliation and its advocacy of
iconic worship was made by Srinivasa-makhin (or
Srinivasa-diksita) in his commentary on the celebrated
Sariraka-siitras, the Vedantic prasthana. Known as Laksmi-
Visistadvaita-bhasya’, this commentary aligned itself to
the position of Visistadvaita but with several differences.
This author was also a prolific writer and Was known as
‘Sarva-tantra-svatantra’ and ‘Kavi-kula-tilaka’. Another
work of his was Vaikhanasa-mahima-mafijari; still another
work, Paramatmikopanisad-bhasya, is also attributed to
him. Later, there was a Vartika, probably on the Bhasya
on “Sariraka-siitras. Later still, appeared another work
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Uttama-brahma-vidya by some Srinivasa (identified
frequently with the ‘Bhasya-kara).

All these works brought out the characteristic
Vaikhanasa philosophy. But the most significant and
succinct attempt to present the Vaikhanasa philosophy was
Moksopaya-pradipika. We do not know when this work
was composed; nor do we know anything more than the
name of its author, Raghupati-bhattacarya (better known
as Vasudeva, Vasudevapara-nama). In the book, an
influence of the classical Vidistadvaita thought can be
discerned not only from the selection of topics (like
“arthapaficaka;, tattva-traya; and siddha-saddhyopaya’)
but also from the importance given to the ‘mila-
mantra’.’dvaya’ and ‘carama-sloka’. But the author relies
entirely upon the Vaikhanasa scriptures, and deals with
these matters in an independent manner.

The book in Sanskrit prose has twelve sections
(generally called .prakaranas;) of unequal length, and
claims to be merely a compilation of passages from the
works of Srinivasadik sitendra” (viz. Srinivasa-makhin,
mentioned above). But references to the original passages
have not been given. It would appear that most of the
matter has been gathered from Laksmi-visistadvaita-
bhasya, Uttama-brahma-vidya and Vaikhanasa-mahima
maiijari. During the course of explanations, a very large
number of Vedic and Upaniéadic statements has been
cited, some of them for the first time, but sources have
again not been indicated. An edition in Telugu characters -
was brought out by Divi Venkatanarasimhacarya in
Vaikhanasa-bhagavaccastra-granthamala series in 1948
(Nallur) based on an earlier edition of 1905, which was
in grantha characters and was printed in the Laksmi-vilasa
Press at Trichiir (Tri-§irah-pura).
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The book begins by briefly recounting the origin of
the Vaikhanasa scriptures, and tracing the long line of
Vaikhanasa teachers from the age of the four sages (Bhrgu
and others) until comparatively recent times. The author
claims, curiously enough, that Visnu communicated to the
sage Vikhanas along with the Vaikhanasa-Sastra, also the
‘miila-mantra’ and ‘dvaya’ (which are corner stones.of
Sri-Vaisnava worship). As his authority for this unusual
claim he cites a passage from Brah-manda-purana. It is
however to be noted that Vrddha-harita-sarnhita, which is
a Pancaratra text, mentions three types of worship -
‘Srauta’ (or Vedic), ‘smarta’ and ‘agama’ (worship by
‘mula-mantra’). Here the Vaikhanasa approach which is
Vedic is clearly distinguished from the agamic (viz.
Paficaratra) approach which employs the “miila- mantra’
and ‘dvaya’

sirrratmifaeifatasd goe ®aq 2R, &)
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If is probable that the author of Moksopaya-pradipika
was among those who attempted a rapprochement between
the Vaikhanasa and Paficaratra approaches.

The second section, entitled ‘Artha-paficaka’ inquires
into the nature of five coordinates: (1) the objective which
is to be achieved (prapya, viz. the Brahman); (2) ‘the
person who seeks to achieve that objective’ (praptr, viz.
the individual inner soul or jiva); (3) ‘the method by
which it can be achieved (prap-tyupaya); (4) the benefit
or purpose for which the achievement is undertaken
(phala); and (5) what comes in the way of such achievement
(prapti-virodhi).

Brahman (paramatman) is explained as both ‘niskala’

S
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(devoid of forms and qualities) and ‘sakala’ (with form).
The latter aspect is distinguished by its association with
Laksmi (viz. Prakrti, to be explained later). The importance
of the ‘Sakala’ aspect for devotion is to be seen in the
expression Laksmi-visistadvaita which is the Vaikhanasa
variety of Visis-tadvaita. Brahman is one, and his two
aspects (niskala and sakala) are really indistingui$able
* (advaita). But for purposes of devotion, the sakala aspect
is expedient.

The individual soul (pratyagatman) is one of three
classes: the immutable (nitya, like Ananta, Sanaka and
others), the emancipated (mukta) and the bound (baddha).
The first class of souls are never in bondage and thus the
question of freedom from it does not arise. The second
class consists of those who were once bound but got
themselves freed by devotion and worship (bhagavad-
upasanaya mokhsamagatah’). The last class includes all
those who have bodies in order to exhaust the effect of
good or bad deeds owing to beginningless ignorance
(anadyavidya).

The method of reaching the godhead is worship of god
with a sense of total surrender (prapatti-ptiravaka-
bhagavad-arad-hanam). .

The reward of such sadhana is emancipation (mukti).
What interferes with this attainment is transgression of
Vedic commands and smrti-prescriptions ($ruti-
smrtyatilanghanadi)

The second section deals with the three Reals (tatva-
traya). A scriptural passage is quoted ‘dvav etiu paksi,
acaram carantau’ and explained that the two ‘birds’ are the
god and the individual soul (paramatma-pratyagatmanau)
and that the expression ‘acaram’ meaning “un-moving”
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refers to Prakrti, in contradistinction to the two ‘birds’
which are “moving” (carantau). Marici also is quoted to
describe Prakrti as the maya of Visnu who is Puruéa.
(‘maya prakrtir mayi visnu, prakrtipurusav etay anadi)

However, prakrti is of two varieties, material and eight
fold (the five elements, manas, buddhi and aharmkara), and
‘spiritual’ (the individual souls). The distinction between
them is the absence of life or consciousness (acetana) in
the former, and its presence in the latter. The ‘material’
prakrti is three-fold: The things made up of three gunas
(sattva, rajas and tamas), the principle of time and matter
as pure existent- (Suddha-sattva), which is knowledge
(jfiana). When the three gunas are in perfect equilibrium,
it is dissolution (pralaya); when they are not balanced, it
is creation (srsti) and maintenance (sthiti) of the world:
The book speaks of I$vara as the support for Prakrti and
Purusa (which are dependent, asvatantrau): the former is
Isa, while the latter constitutes the category of ‘Isitavya’.
I$vara is the absolute and transcendent (param) Brahman,
who is both the material and efficient cause of all, and
who 1is called Narayana.

The three “Reals’ in effect are: (1) I$vara associated
with Laksmi (Laksmi-viista-i$vara-tattvam); (2) Prakrti
and (3) Purusa. It is the first Real that is known as Visnu
(or Narayana). Those who are devoted to him as the only
independent Real are Vaisnavas (‘narayana-parayano
nirdvandvo munih’). The Vaikhanasas, who worship this
aspect of godhead, are rendered competent by their very
birth (because of the prenatal sacrament of visnu-bali) to
adopt the expedient of total surrender (Prapatti). This has
been explained by Srinivasa-makhin in his Vaikhanasa-
mahima-maiijari.
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The expression ‘Narayana-pardyana’ indicates that
Narayana himself is the ‘ready’ expedient (siddhopaya),
which is already present and has only to be perceived, in
order to attain to the highest state, viz. emancipation.
Expedients are of two types: ‘ready’ (siddha) and to be
brought about’ (sidhya). Narayana answers to the first
type. Many are the alternative expedients that belong to
the second type: “knowledge of Brahman’ (jiana),
‘worship’ (upasand), ‘surrender’ (prapatti), ‘self-dedication
(atma-samarpana)’, “ritualistic action’ (karma) and so on.

According to the Vaikhanasa texts, worshipping
Narayana with intense devotion (samaradhana) is the most
effective expedient, and this takes one of four forms :
‘japa’ (recitation of mantras), ‘huta’ (fire-sacrifices), ‘arcand
(iconic worship) and ‘dhyaha’ (contemplation). ‘Huta’ (or
homa) is worship of god in his aniconic aspect
(‘amiirtagnyahutih prokti’) while ‘arcand’ is worship in
his iconic aspect (‘samiirta berap@ijand’). Arcana is said
to be most effective for all. The texts say : ‘unremitting
effort for emancipation must be put forth, first by focussing
attention on the sakala aspect of Brahman and later by
holding on to the ‘niskala (absolute and transcendental)
aspect.
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_This takes into consideration the natural frailties and
limitations of ordinary aspirants. It is because constant

attention to the Absolute is impossible that godhead is
invoked in an icon and worshiped.
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Further, iconic worship is effective in bringing about
emancipation in this very birth. The two forms of Brahman,
‘saguna’ and’nirguna’, are ‘with identifiable pafts
(savayava) and ‘without (niravayava). Saguna is with
form, viz. with an iconic form. San-dilya-upanisad
distinguishes between contemplation which is saguna
(contemplation on an iconic form) and contemplation
which is nirguna (contemplation upon the real nature of
self, atma- yathdtmyam). Nrsirhha-vdjapeya-yajin’s
commentary on Vaikhanasa- siitra noted above explains:
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Worship with a sense of surrender (prapadana), which
is most beneficent, is of two types: ‘vaidika’ and ‘tantrika’.
The former is what is accompiished by Visnu himself in
a sacrament even before ones birth and which renders the
person a devotee of Visnu by his very birth, whereas the
latter is the result of a tantrik ceremony conducted by a
human master during ones life. The former is inherent and
inalienable, while the latter is artificial and transient. The
Vaikhanasa thus has the most superior and natural eligibility
(adhikara) for ‘surrender’ as an expedient.

By adopting this expedient, the individual soul (jivatma)
will perceive the supreme self (paramatma). The scripture
speaks of the devotee perceiving the glory of godhead

pr

‘
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only by his grace (‘dhatuh prasadat mahimanam’). And
whatever form of god-head that the devotee sees is what
godhead itself reveals. Whatever is ‘shown’ by the God
is ‘seen’ by the devote. God shows his form of his own
accord and draws the devotee to his own realm.

However, the Vaikhanasa viewpoint does not reject
ritualistic worship as irrelevant or as unimportant. The
sense of ‘total surrender’ does not invalidate the scriptural
prescriptions for daily and occasional rites and rituals; on
the other hand, it heightens their value. For instance, a
bath is prescribed for purification before a religious act
but for one who is too ill to take a bath, ‘thinking about
Visnu’ (‘smaranam visnu-cintanam’) is said to be as
effective. If, however, one takes a bath ‘thinking about
Visnu’ the effect is doubled. If, likewise, one can
ritualistically worship also with a sense of total surrender
(prapatti-puirvaradhana), he will reach the highest state of
Visnu. Visnu’s realm has four grades: Amada, Pramoda,
Samhmoda and Vaikuntha-loka. The grades are in
accordance with the approaches of the devotees. One who
engages himself in ritualistic iconic worship along with
a sense of total surrender will be eligible for the highest
grade. Hence Marici counsels:
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Emancipation (mukti) from the fetters of mundane
existence (sarnsarat) is the objective (phala). In accordance
with the expedient adopted, this is four-fold: sdlokya,
samipya, sarlipya and sayujya. Actually, however, only
sayujya is regarded as mukti:

ey faemfraafa sfaq
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Marici explains that the individual finds himself fettered
to wordly life because he is deluded by God’s maya. To
get free from this bondage, ke should seck refuge in God
himself, and worship him with devotion, when thus
worshipped the compassionate god will withdraw his
maya from the devotee. Then clear comprehension of
reality will alight. The devotee follows this up with
worship conjoined with his duties relatmg to his state and
stage in life.

By doing so , the individual, who has till then been
neck-deep in the sea of sariisara will perceive the supreme
self, Narayana the godhead, who will conduct him to the
divine realm from where there is no return to this woridly
existence.
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The highest attainment, viz. the emancipation (moksa),
is 1dentified with ‘sayujya’, where the individual soul
abides in intimate contact with Brahman whose nature is
highest bliss (‘parama nanda-riipina brahmana saha
atyantavasthanam eva moksah’, Nrsirhha-vajapeya-yaji).
According to Marici, the devotee who is eligible for
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emancipation (viz. who does not have to return to this
world to exhaust his karmas) will rest in the bright realms
(aréirédi-mﬁrga), enter into the divine pathway (deva-
yana), and passing through the higher reals reach the
Brahma-Vault (barhma- kataha); and breaking through it
he will get rid of his stains and give up his subtle body;
now he’ enters the realm of Visnu.
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" There is no confusion in the Vaikhanasa texts about
the role that iconic worship has in accomplishing
emancipation. If is the direct cause (saksat-karana) of
emancipation. Srinivasa-makhin’s commentary on the
S'éxiraka-sﬁtra (3,3,24) ‘api sam-radhane pratyaksanu-
manabhyam’ makes it clear that the highest achievement
is impossible by any means other than worship.
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In fact iconic worship is itself recognized as the
liberating wisdom (para-vidya). We read in the Bhasya-
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The statement in the Mundakopanisat that one who 1s
engaged in action is the most superior among the knowers
of Brahman (‘kriyavan esa brahmavidam varisthah’) is
interpreted to extol the worshiper (‘kriya japamurtaradhana-
samiur-taradhana-dhyana-kriya’). This interpretation has
been defended in the tract Uttama-brahma-vidya.
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A word about the Laksmi-visisritidvaita-bhasya of
Srinivasa- makhin, which crystallized the philosophical
position of the Vaikhanasas. The title of the work suggests
the doctrine that Visnu alone, and only as distinguished
by Laksmi (Laksmi-vi$ista-Narayanah) is the highest
reality (eka eva para-tatvah). The non-duality (advaita)
refers not to Visnu per se, but to Visnu associated with
Laksmi. It is possible that the author took his clue from
the prescription in Vaikhanasa-siitra:
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Laksmi is not therefore to be regarded as an independent
reality (tatva), but as inseparable from Narayana. We have
the description in the Vaikhanasa scriptures that Sri
(Laksmi) and Srisa (Nardyana) are related to each other
as moon and moonlight are:

sftofioTing daeel:  TrgeigeRaiil

The word ‘Narayana’ is taken to signify the ultimate
refuge or support of the entire host of all the individual
souls (‘nara- §ab-dena jivariam samiihah procyate budhaih;
tesam ayana-bhiitatvan narayana ihocyate;.). The individual
souls (jivas) are numerous and are by nature ‘non-
destructible’ (‘na risyati, na nasyati iti narah’). If ‘pranava
(om-kdra consisting of three units ‘a’, ‘u’ and ‘ma’)
signifies Brahma or Narayana, it is because the utterance
inclines the individual soul towards Narayana (‘narayana-
pravanatvat’; the word ‘pravana’ for inclination has become
camouflaged as ‘pranava’, even as the word ‘pasyaka’ for
seer has become ‘kasyapa’). The first unit ‘a’ represents
Visnu (‘akaro vai Visnu’) the second unit “u” represents
Laksmi or Prakrti, and the third unit ‘ma’ represents the
individual soul (from ‘mana avabodhane’, ‘to know’; the

—
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Jiva possessing the faculty of cognition), who is the
servant of the deities represented by the two earlier units
(‘makaras tayor dasah’). When Bhrgu’s Visadhikara lays
down:
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The worship of Nardyana as distinguished by Sri or
Laksmi is what is suggested, and not Narayana alone or
Laksmi separately. Laksmi (as ‘y’ in pranava) comes
between the transcendental Narayana (as ‘a’ in pranava)
and the individual devotee (‘ma’); she it is that conducts
the individual soul to the supreme self (viz. Narayana),
and showers on the individual soul the grace of Narayana.

While the Vaikhanasa ideology emphasizes worship
(arcand) as the royal road to emancipation, it does not
belittle the roles of inward orientation (sankalpa) and
contemplation (dhyana). Arcana is not merely ritualistic
and mechanical worship; iconic worship prepares the
mind to transcend mind’s own limitations and helps divine
visualizations. The “niskala” aspect of Visnu continues to
be projected even while the ‘sakala’ form is being
worshiped. The devotee must move from the ‘gross’
(sthiila) to the ‘subtle’ (siiksma). It is in this context that
Kasyapa’s Jfiana-kanda (55th Chap.) points out that worship
of icon is necessary for all of us who live ordinary lives,
while worship without an icon (viz. dhyana) is suitable
for the evolved souls with strong minds. By constant
attention to the icon, seeing it again and again and offering
various services to it by way of ritualistic worship,
devotion develops. Without devotion, whatever is done by
way of worship becomes ineffective. Iconic worship is
indeed meant to generate devotion.
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And iconic worship is to be resorted to by us not
only to attain the ultimate release from phenomenal
fetters but also to fulfill our normal aspirations in daily
life. If Visnu (Purus$a) is the aspect that becomes
all-important with regard to the former objective (viz.
mukti), Laksmi (Prakrti) presides over the latter (viz.
bhukti). The two must be worshiped together. In order to
facilitate our devoted attention to the worship, it is
necessary to instal a beautiful icon (where the icon itself
is Visnu, and its beauty is Laksmi). Iconic beauty is what
1s in accordance with the $ilpa-§astra prescriptions (sa-
laksana):
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Marici’s Vimanarcana-kalpa (patalas 85 ff) contains a
fairly elaborate account of the philosophical position of
the Vaikhansa. A brief statement of it is given here, in
Marici’s own words.

The word for the real, ‘tattva’ (that-ness), means the
mode of Brahman’s being. The Brahman is the supreme
self, Narayana. To comprehend this mode is jfiana or
gnosis; those who possess this gnosis are known as
‘Brahman-knowers’. Thus the supreme self (viz.,
paramatman or Brahman) is the object of knowledge, the
‘knowable’, (jiieya) while the individual soul (viz, jivatman)
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is the ‘knower’ (jhatr). The Vedic corpus constitutes the
body of this knowledge (jiiana)

The Brahman (viz. the supreme self or Narayana) is
dual natured ‘unaspected’ (nishkala) and ‘aspected’ (sakala).
The former is all-inclusive; it leaves nothing outside it.
It pervades all things in and out, like ghee in milk, oil in
the sesames-seed, fragrance in the flower, juice in the fruit
and fire in wood. Being all-pervasive it is like akasa.
Within the body it abides devoid of body but pervading
the body. Visnu is so called be cause he permeates the
entirety of existence. He is both visible and invisible,
perfectly bright and pure, immutable, unthinkable,
immeasurable, bereft of qualities, unmoving, unoriginated
and unending, unchanging, without a second, unexplained
and beyond the instruments of cognition. Because of
being extremely subtle, he is impossible to be described
as either real or unreal - so say the Brahman-knowers.

He is, in this nature, the supreme abode, the supreme
light, he is possessed of all powers in all ways; he
comprehends all the gods, all the religions; he is the
support of all things and eternal. He is beyond the
differentiation of knowfer-knowable-knowledge. He is the
solid mass of consciousness, although he moves through
the states of wakefulness, dream, deep sleep and beyond,
experiencing gross and subtle objects, as an individual
being. He is the self of all beings, hidden in the heart-
recess; he is located on the tip of the individual life-force
which is found in the void inside the heart-lotus, (patala

85).

The “aspected’ nature of Visnu becomes manifest
when the devotees churn him within their own hearts by
contemplation and devotion. Although really ‘inaspected’,
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he assumes the ‘aspected’ form, even as the fire blazes
forth from the wood when churned. And like the sparks
that emanate from the burning fire, he shines forth in a
variety of forms (Brahma, Siva etc.); like the different
articles (pot, plate etc.) that come out of clay that is
introduced into the potter’s wheel, he appears variously,
in accordance with the forms that the devotee’s mind
conjures up.

Indeed Visnu is all things and all forms; he is the soul
that permeates all the bodies; and he is responsible for the
origination, preservation and dissolution of all things. The
sacred text declares that the god of fire (Agni) is the
lowest of the gods while Visnu is the highest, and that
all the other divinities are comprehended within these
limits. Visnu is the main form, the supreme spirit, the
Purusa, the creator, the preserver and the destroyer of
everything.

The individuals are different from him (patala 86).

Visnu’s power-and-splendour is Sri (viz. Laksmi),
who is eternal, with out beginning or end; her form is
unmanifest and inscrutable. Her bliss is everlasting. She
constitutes the primordial ‘nature’ (mula-prakrti), the
power behind all phenomena (‘$akti’). She is the emenatory
power (maya), and the possessor thereof (mayi) is Visnu.
These are the eternal Prakrti and Puru$a; from them
proceed the wordily processes.

All the modifications of nature originate from Prakrti.
Prakrti is the cause of actions, and also the performance
of actions by beings. Purusa is the cause of pleasures and
pains experienced by the beings. Purusa, abiding in
Prakrti, experiences the qualities that result from Prakrti
(patala 86).
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Prakrti is two-fold; ‘living’ and ‘non-living’. The
‘non-living’ again is eight-fold; manas (mind), buddhi
(individuated aware ness), ahamkara (ego) and the five
primary material constituents ( bhutas : earth, water, fire,
air and akasa). The ‘living’ is the individual soul (jiva)-
The purusas are ever associated with the prakrti. The
individual souls abiding in the prakrti are embodied spirits
(ksetrajiias), and are numerous. They too are eternal, but
owing to beginningless ignorance they obtain different
kinds of bodies in accordance with the good bad actions
done in prior lives, and in order to enjoy the fruits of such
actions in the present life.

The individual soul (jivatma) is collyrium-hued and
ever pure and filled with knowledge; he is eternal and is
of atomic size. He is all-pervasive but enters the body and
performs actions good and bad. His actions are two-fold
: those which are confined to the transactional world
(aihika) and those which lead him out of it to salvation
(amusmika). The former consist of ordinary functions like
eating, drinking, going, coming, lying down and clothing
oneself. The latter involve meritorious deeds like non-
injury, charity, virtuous conduct, service to others and
worship of god. By these actions, one at death moves over
to other worlds in accordance with the actions, and
enjoying there the fruits of those actions, enters the akasa-
realm.

Having risen out of the body and entering into the
akasa-realm, he (the individual soul) becomes ajr and
enters the fire; becoming smoke he enters into water;,
having become water he gets into the cloud and when it
rains on the earth he enters the plant-world. Then he gets
into food and from food the semen and blood (the male
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and female sources of life). Then the individual soul enters
the appropriate body, and after a period of development
within the mother’s womb, gets born. Thus the reciprocal
relation between the soul (ksetrajiia) and body (ksetra)
becomes established and the individual becomes involved
in transmigration without end (sarhsara) as one of the
numerous kinds of beings (patala 93)

Once the soul and the body come together, there is a
bondage forged in the shape of love of the opposite sex,
and deluded by god’s maya, he indulges in desires, hatred,
greed, lust, arro gance, envy, violence and so on. This
makes for repeated births and sufferings. Because this
bondage is caused by God’s maya, one should seek to get
rid of it by taking refuge in god and worshipping him with
devotion.

And god, being compassionate towards his devotees,
is easily pleased by the devotion and releases the devotee
from the fetters of his maya. Then the soul obtains perfect
gnosis (samyaj-jiiana), and while discharging the duties
connected with his station in life worships god. As a result
of this worship, the individual soul, immersed as it is in
the ocean of samsara, has the vision of god (Narayana).
Thereupon god will bestow divine realms of residence for
the soul. And thus the soul’s mission is fulfilled (patala
94).

From godhead proceed the golden ‘egg’ in which are
contained all the other ‘eggs’ (symbolic of realms of
existence). On top of all these “eggs’ is the Vaisnavanda,
which is hard for anyone to think of and hard even for
any god to perceive, and which can be experienced only
by persons who are pure, wise and emancipated. Here are
four Visnu-realms: a@moda, pramoda, sammoda and
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Vaikuntha, each above the preceding. In the amoda-realm
the godhead abides as Visnu, in pramoda as maha-visnu,
in sammoda as Sada- visnu and in Vaikuntha as sarva-
vyapi-Narayana (patala 81).

Moksa is emancipation from all traces of bondage in
samsara. This consists of the obtainment of one of the four
conditions as a result of worship; ‘residence in the same
realm as god’ (salokya), ‘abiding in close proximity to
godhead’ (samipya), ‘obtainment of the same form as god’
(sarupya), and “getting united with godhead’ (sayujya).
These four conditions are obtained in reaching the four
Visnu-realms respectively: dmoda, pramoda, sarhmoda
and Vaikuntha. The last condition is everlasting bliss,
complete fulfillment, uninterrupted association with
godhead and entrance into the supreme light. (patala 94).

Taking complete refuge in godhead takes one of four
forms: continuous recounting of god’s glory (japa), fire-
oblations (huta), iconic worship (arcana) and intent
contemplation (dhyana). The first is the repetition of the
Visnu-hymns in the Rgveda or of the eight-lettered mantra
(astaksara) as a means of settling ones mind on godhead.

The second is putting into the sacred fire the prescribed
offering in the traditional manner. Worshipping at home
or in a temple the iconic representation in the Vedic
procedure is ‘arcand’. Understanding the distinction
between the ‘unaspecte (niskala) and ‘aspected’ (sakala)
natures of godhead, when the individual soul (jiva)
contemplates upon god as the supreme self, in the manner
prescribed in the eight-limbed yoga is ‘dhyana’.

Among them, the iconic worship is the best, as it is
the means to achieve all ends. Here, god himself assumes
a fivefold form. The five primary material elements
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(bhiita), akasa etc. are also the five forms of godhead, even
as the five ritual fires (sabhya, ahavaniya, anvaharya,
garhapatya and avasathya), and the five vital currents
(prana etc.) are. The five forms of godhead are: Visnu,
Purus$a, Satya, Acyuta and Aniruddha. Of them, Visnu is
the primordial form (adi-murti) and the other four are only
the variations thereof.

Brahman is ‘four-footed’, say the Vedic corpus. The
four ‘feet’ are dharma, jfiana, aivarya, and vairagya.
From Visnu as the primordial form (adi-miirti), the other
four forms proceed with emphasis on these four ‘feet;
puruéa is distinguished by dharma, Satya by jfiana, Acyuta
by aisvarya, and Aniruddha by vairagya. The four forms
correspond to Visnu, Maha-visnu, Sada-visnu and vyapi-
nardyana. Visnu’s aspect is purusa, Maha-visnu’s aspect
is Satya, Sada-visnu’s aspect is Acyuta and Vyapi-
narayana’s aspect is Aniruddha.

These five forms must be property understood through
the instructions of a teacher, must be contemplated upon
according to the eight-limbed yoga method, and must be
invoked and worshipped (patala 95).

The body extends to 96 angulas (in ones own finger
measure) and the life-force (prana) normally extends to
a further twelve angulas, but becomes equal to the body’s
dimension by the technique of prandyama. Above the
anus, to a height of two angulas is the middle of the body
(deha-madhya). In it is a golden-hued triangle, which is
the realm of Agni. In its centre is the ‘Person-of-sacrifice’
(yajfia-miirti) with the usual iconographic details of Agni
(tawny-coloured, two-headed, four-horned, six- eyed,
seven-armed, three-footed and clothed by yellow garments.

Above it, nine angulas mark the place of the bulbous
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root of individual existence (kanda-sthana). In its centre
is the wheel with twelve spokes. There mounted on the
life-force (prana), the individual soul (jiva) moves about
prompted by merit’ and demerit, even as a spider moves
about in its web.

Above the navel is the kundalini-power, at the side of
the bulbous root above mentioned. It spreads on all sides,
and is made up of the eight-fold ‘nature’ previously noted.
It is coiled like a serpent, and sits blocking the upward
channel (the sushumna) with its hoods symbolizing Brahma
and Rudra.

Above the navel, at a distance of a long Span (vitasti,
twelve angulas) is the ‘heart’ (hrdaya), where everything
is founded. Inside the heart is the solar orb. A thousand-
flamed fire bums there; and in the centre is Visnu’s figure
with the usual iconographic details (bright like the rising
sun, golden-hued, adorned with sri-vatsa, four-armed
carrying conch and discus in the upper hands, the gesture
of protection in the lower right hand and the left holding
the hip, pacific in countenance, well-bedecked with
auspicious ornaments and accompanied by consorts).

Above this, at the tip of the nose is the lunar orb,
brilliant like a pure crystal filled with white rays and with
nectar oozing out. In the centre of this orb is Narayana,
whose complexion is that of pure crystal, who is four-
armed, who is adorned with $ri-vasta and who wears
yellow garments. With a beatific countenance, he is
accompanied with consorts and with the retinue of gods.

Above this spot, on top of the head and at the head
of the susamna channel is the gateway of liberation
(mukti-dvara). There is in it the lotus-of-the head ($irah-
padma) with its sixteen petals facing downward and with
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its stalk upward oriented. Here must be contemplated
Vasudeva, who is the master of this realm and who is
flooded with a thousand of the streams of nectar (patala
90)

Then the heart-lotus (hrdaya-kamala) which is twelve
angulas in extent, which has sprouted from the bulbous
root (kanda), and which has liberating wisdom as its stalk,
the eight accomplishments (siddhi) as its petals, prakrti as
its inner tube and knowledge as its filament, which is
normally facing downward is now opened up by the
practice of pranayama and becomes upward- oriented.
Then in the inner tube of the lotus a great fire which emits
sparks all-round and fills all sides with light will heat up
the entire body, from feet to the top of the head. In the
midst of this fire is the glorious form of Visnu, the
supreme self and abiding in the heart. He is flanked by
Sri and Bhii on his sides. He is.golden-hued, draped in
yellow garments, lotus-eyed, four-armed (carrying conch,
discus and the gesture of protection, with the remaining
hand holding the hip), adorned with the sri-vatsa jewel,
pleasant in countenance which is lit up by a pure smile.

The devotee perceives this form of Visnu by the power
of contemplation and with the eye of wisdom. Visnu, who
is all-pervasive now becomes manifest, churned by
contemplation, in all his splendour This is the ‘aspected’
nature (sakala) of Visnu. The devotee must visualize,
invoke and worship him. The Vedaic hymn ‘pra vah
pantam’ enjoins that one must resort to the daily worship
of Visnu, (patala 91).
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Appendix I

AN ACCOUNT OF THE
ORIGIN OF
VAIKHANASAGAMA

(Excerpt from Bhrgu’s Prakirnadhikara, Chap. 30)
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(Then follows the prayer of Brahma in 21 verses)
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(The text continues and mentions that Brahma created

ten sages Daksa, Marici and others and taught them the
Vaikhanasa branch.)
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(Then the text mentions nine disciples Bhrgu, Angiras,
Marici, Atri, Pulastya, Pulaha, Kratu, Vasistha and Daksa
(‘the nava-brahmas’)
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Appendix II

The following excerpt from Bhrgu’s Yajfiadhikara
(Ch. 51) provides an insight into the Vaikhanasa outlook
with regard to its own Agama-status. Even as the Veda
was later divided into four Books, so the Vaikhanasa-stitra
became the four-fold sastra
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TASEHGRN graga@nt o fafem)
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Then follows an enumeration of the works by the four

sages Atri, Bhrgu, Marici and Kasyapa. There is also an
account of the content analysis of Bhrgu’s works.
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Appendix III

The following excerpt from Vaikhanasa-grhya-sitra-
tatparya-cintamani of Srinivasa-makhin (11th Khanda, 1st
Satra) gives a detailed account of the procedure of
contemplation (dhyana) according to Bhrgu’s Yajfiadhikara
(27, 12-38)
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Appendix IV

An extract from Bhrgu’s Khiladhikara (adhyaya 1)
explaining the three methods of worship: mental (manasi),
sacrificial (homa-ptija) and iconic worship (bera-piija),
and also highlighting the superior merit of the last method.
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CONDUCT IN TEMPLE

The Vaikhanasa texts are among the factors that developed
and crystallized what may be called ‘temple-culture’.
Besides providing valuable information about temple
architecture and sculpture, the texts also deal with the
details of town-planning around the temple. Further, they
focus attention on the proper atmosphere that must prevail
in a temple. An important aspect of this atmosphere is the
conduct of the devotee who visits the shrine. The following
excerpts from Bhrgu’s Prakirnadhikara (Chap 20 and 36),
enumerate the several prescriptions and prohibitions that
the devotee must keep in mind. They apply to men-
devotees as well as women-devotees, although the
expression used generally indicates the male.

1. Entering a shrine or moving about:in its precincts
in a vehicle or with footwear is improper

(36,1)
2. Before entering the tem;ple, the devotee must g0
round it in the customary circumambulation (pradaksina,

keeping the shrine to the right), and this must be done with
deliberation, and not in a hurry.
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B ICCIRLCIC G
(20, 113)

3. The temple is a form of the Godhead; and its towers
must never be trodden with feet.

T faoed @ aaefeT wEa)
(27,280)
4. Before going round the shrine in customary
circumambulation, one must prostrate or bow before the
shrine.
amgefyor gd sEims Al
(ibid)
5. Only while going round in circumambulation, one
may step on the shadow of the entrance tower (gopura),
superstructure over the sanctum (vimana), enclosing wall

(prakara), or the banner- post in front of the shrine
(dhvaja), and never otherwise.

9 wiEdq AT yetautfart faem
M foame TR . =i
(27, 281)

6. While entering the shrine, one must not wear his
sacred cord the wrong way viz. hanging by the right
shoulder, apasavya or hanging by the neck like a garland
(nivita), or wound round the ear. He must wear his lower
garment (dhoti) well tucked up (kaccha), and the ends of
the cloth must not hang behind him like a tail (puccha).
He must never enter the shrine naked or wearing only a
piece of loin -cloth covering his genitals (kaupina).

TAGAAY: Fel hul hHear favraa:
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EE W ged g wa fadftaaan
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(36,312-313)

7. He must, while entering the temple, also wear an
upper cloth (uttariya) neatly and pleasantly. He should not
cover his body with stitched garments (viz. shirt, coat etc.)
or with blankets. Nor should he wear a headgear (viz. cap,
hat, turban etc.). He should not carry any weapon in his
hands.

Tar faviee fawom: dardf wegfafgm:)
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(36, 555-558)

8. One must not enter a temple empty-handed: he must
carry some offering to the deity (viz. cocoanut, plantains,
flowers etc.). He must not be eating food brought from
outside or chewing betel-leaves while going into the
temple or while he is within the temple-premises. His

forehead must not be blank (viz. he must wear a mark in
accordance with his religious affiliation)

Rrgw: JAERCEAHEEE T =
AU o AU RIG  Weaq|
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(36,314)
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9. If he eats in the temple the food given to him as
‘prasada’ (already dedicated to the Deity), and throws
away what remains over in the premises of the temple,
it is improper and thoughtless.

W@ et caarm Ffgrefeea q)
TeEEA A wiswrq |isfy wer famern
(36, 336)
10. A person in physical or mental distress should not
enter the temple. If he has disorders of the vital currents,
he should take care to see that he does not evacuate his

bowels or expel flatulence, while in the temple. One who
is sick must not enter a temple.

Tl Wfavig B AR THTE: |
A IR ST e T
Teafaee der fagwa:
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(36, 548-552)
11. One whose mind is confused, agitated or not at rest

cannot worship the Deity in the temple. Indeed, it is only

one whose mind is pure and steady that is fit to perform
any religious act.

AAsTaftgd @ T wise gfeg shml

Tee foiel fod wisd: wdg wdqu

12. No one should stretch his legs across or sleep at
the doorstep of the temple; nor should he be inebriated

near or inside the temple. One must always be alert,
awake; humble and erect while within the temple-premises
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(36, 337 and 340)

13. It is not proper for any one to go to the temple
or be in its precincts crying in anguish or weep in
devotion. If prayers are offered out of grief, it is a blemish
of the mind. The person who feels distressed within the
premises of the temple does not know the nature of God’s
presence or the purpose of his visit.

T AR TAT TGl qoTITRIET
fEa: wifa ar ¥ aeETHtEs Ter)l
Frafomd T weEE W g oA
Had @ T WEMfa afgon: WH uEqi
(36, 422-423)

14. The heart that is free from passions, the speech that
avoids lying, harshness, slander and deceit, and the body
that abstains from causing violence of any kind are
necessary for worship in a temple.

IATENE qQd  ANgRISTareAn|
fEarfefem: @@ SvEme @)

(36, 470)

15. Having entered a temple, one should never commit
an act of violence, which may cause suffering to any living
being. Non- violence, virtuous conduct, meditation, control
of the senses, penance and service to the elders are
considered the six gateways to Dharma.
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(36, 427)
16. The person who gossips in a temple, and chatters
without restraint does a wrong thing. One should not talk
needlessly. There are other places in plenty where one may
discuss wordily matters; and there are other times for it.
Why should one indulge in such talk in a temple? Having
entered a shrine, he should think of god, and meditate at
least for a moment, if not for some hours. If he does not
do so, he would waste a great opportunity. He would be
like one who is deluded or pervert. Which wise man will
abandon the food that is prepared and ready, and begs
about for a few crumbs? Who will ignore the treasure at
hand, and go about begging? While in a temple, the

devotee should not think of anything else.

qem HaTed o wiae gRmtee
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(36, 381-393 and 386-387)

17. Standing in God’s presence in the temple, one must
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never utter a lie. God is of the nature of truth, and truth
must not be sought to be hidden from God.

7 f& dowm wa: wemwTd wRal
TIEEdt e, ¥ a6 T A
(36,389)
18. The temple is no place for discussions on scriptural
issues. Engaging oneself in such activities, one would
only insult and offend the Deity. Reading, writing and
similar preoccupations are equally improper in a temple.

Nor should one indulge in unrestrained and argumentative
talk.

T f& T wer g
HEd Udwhlel qeaed e
e WEE W g gEig ROB
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(36,416, and 320)

AEEUETI, ¥ HAd <aHfaR|
asfy fafafal s s SHsEg)l
(36,410)
19. One should not quarrel in a temple on any account;
the temple is not the place for it.

T & TR Ten feeRd W s
q Aq e faaesE aene e
(36,468)
20. Having gone to a temple, one should not eulogize
himself or be arrogant. Disregarding the elders or the

Deity, should one talk without restraint about himself, it
is a sin which he may not be aware of.
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e A faveuT Wieger  wifaa: |
A TEautEE o Haedl
et 7 WAl greEe Sl
(36,600-601)
21. Talking to another person in a contemptuous
manner within the temple premises is not correct. The
wise ones will not make a distinction between slighting
others and killing them. One should avoid talking ill of
others im front of God; nor should one praise another
person either, in a temple, for any reason. God is the
highest and most supreme reality, and who can be higher
than God or more praise-worthy? A mere human being
should not be praised or honoured within a shrine. Doing
so will not make for happiness.
T g wfafa gEEeS it wEwr
et ar @ dfa fageg 7 fafyremn
TEfagl W g Sensy aRarsi)
A urghd ww fafrr desm
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AT SO T OEfd waEE: |
TEMGST WA TrAHERT  ITEyE)
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(36, 561, 564-5, 569-70)
22. One should not greet or bow before another person

while in a temple; God is the lord of all, and we are all
subordinate to Him.

o= yunrg wfava gRaf=o
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(36, 595)
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23. Having gone to a temple, one should never sit with
his back to the Deity. The devotee should be facing God
all the time, and when circumambulating, one should
move keeping the Deity to his right.

T & SO T y=iteAEE WAl
TANE U@ @ME 9¥h: ddie T/
T U= gyiaearg qant feaferen:
e wEd adared wfa
(36, 593-594)
24. There are sequences of worship in a temple, when
the Deity in the sanctum is screened off; tradition does
not allow the Deity to be exposed to public view on such
occasions. No one should desire to see the Deity during
these periods. Should one force his way, because of his
office or power, he will come to grief. Likewise, when
the doors of the shrine are closed after the last sequence
in worship, no one, however influential, should ask for
the doors to be opened for him. One should have the
humility to visit the shrine only after the doors are opened
at the appointed time in the morning. Devotees must have

the darsana of the Deity only when sequences of worship
allow it.
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FHTT oed: WAl Jaf-eniiaaril
aEEEeEar g fafiar aiasiEm

(36, 627-633)

25. A person with evil conduct will never prosper;
living beings are afraid of him, and offend him. It is
only a virtuous person who should undertake the
activities prescribed in the scriptures (like going to a
temple).

M & gedt Yegfaed wEaq)
TN AR A a9 uRwata =0
THEERANE Ay dfge: fwam
(36,316)
26. If the human beings, who are distracted by worldly
cares, do not engage themselves in worship of the Deity,
their life on earth is wasted, even as all that they do would
be in vain. One who regards his preceptor as a mere
human being, the Deity as only a stone image, the Vedic
mantras as just a means of livelihood, the sacrifices as
violence, and one who is indifferent to the priest or to the
worship rituals becomes blameworthy;
and his life would be of no value.
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27. The following twenty-two acts are regarded as
offensive in a temple:

(1) Moving about in a temple on a vehicle or with
footwear.

(2) Not attending to a ceremonial function that is going
on (like procession of deities), and not showing reverence
to the Deity.

(3) Making obeisance with one hand only (viz. not
joining the palms) and going round in circumambulation
in front of the Deity. '

(4) Prostrating etc. before the Deity when one is
unclean and polluted.

(5) Stretching of legs in front of the Deity, or sitting
on a seat (or cot) with ones legs dangling.

(6) Sleeping or lying down.

(7) Eating food.

(8) Gossip with people.

(9) Loud talk, useless chatter, crying and quarrel.

(10) Punishment and bestowal of favour.

(11) Confidential talk with women, and obscene
remarks.

(12) elimination of flatulence.

(13) Covering oneself with blankets.

(14) Condemnation or praise of others.

(15) Honouring a powerful or influential person.

(16) Eating what is not given as ‘prasada’.

(17) Not presenting to the Deity fruits and flowers that
are seasonal.

(18) Giving away what remains over (after offering to
the Deity) for use in the kitchen, or for others in the
temple.

(19) Sitting or standing with ones back to the Deity.




160 ¢ The Agama Encyclopaedia

(20) Greeting others and not recognizing an elder (or
preceptor) who is nearby.

(21) Praising oneself.

(22) Being critical of the Deity.

These and similar offences must be carefully avoided
by the devotee who goes to the temple. But, the likelihood
of committing countless offences inadvertently and
unconsciously being there, one should ask for forgiveness
(ksama-yacana); and this will counteract the evil effects
of the offences committed. _
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NOTE ON TEMPLES
AND TEMPLE-PRIESTS

with Special Reference to Vaikhanasas

Temples constitute an important aspect of Indian

culture; and this has been so from very ancient times, It

is difficult to ascertain with precision when or how
temples began to be built in the country. There are two
commonly accepted limits to Indian antiquity - the literary
remains in the Vedic corpus and the archaeological finds
of what is known as Indus Civilisation. They do not, of
course, mark the beginning of Indian culture, but indicate
an already well-developed cultural milieu and social
organization. While explicit references to temples may be
said to be altogether absent in the early collection of Vedic
hymns, we have expressions (like ‘Visnos stiiposi’ in
Yajur-veda) which suggest the existence of monuments
dedicated to Godhead, and which speak of worship in
unmistakable terms (like “Visnave charcater’ in the hymn
beginning with ‘pra vah pantam’ in the Aitareya recension
of Rg-veda, 2nd astaka 21st anuvaka, siikta 16). Taittiriya-
samhita (2, 2, 6, 1) specifies that gods are worshipped in
temples (‘devanam evayatane yajate). And the remains in
Mohen-jo-daro and Harappa include a large number of
figures which were obviously icons for worship. It is true
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that no temple-site has been discovered in the Indus area,
but there are enough evidences to show that worship in
homesteads (grharca) was in vogue.

But iconic worship and temples had become established
and widely prevalent as early as the sixth or seventh
century before the Christian era. Panini’s reference to
icons which were not to be sold but which served as a
means of livelihood (5, 3, 99, jivikarthe capanye’) and
Patafijali’s explanation that icons were instituted by the
Mauryas (not the rulers of the dynasty of that name) who
needed gold and who provided them to whoever wanted
to worship (‘mauryair hiranyarthibhir arccih prakalpitah;
yastvetah sarhpratipujarthas tasu bhavisyanti’) also point
out that a professional priestly class had already emerged
during that period.

Early texts of great importance like Brhat-sarihita and
Artha-sastra leave no doubt that temples figured
prominently in the lives of the people in the centuries
immediately preceding the Christian era. We have also
inscriptional evidence that construction of temples by the
rulers of the land was a common devotional act as early
as the second century B.C. The builders of the temples
are known to style themselves in inscriptions as bhagavatas.
Bhagavata was the name of the cult, which involved total,
collective and life-long dedication to some personalized
deity. The Bhagavatas were either devotees of Visnu or
of Siva. Even Pataiijali, several centuries earlier, knew of
Siva-bhagavatas (Mahabhasya, ). It was only much later
that the expression ‘bhagavata’ came to denote only
worshippers of Visnu, within the community of Bhagavatas.
There were persons who officiated as priests in public
shrines and temples, and did nothing else for their
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livelihood. They were different from the class of priests
who assisted the people in their normal devotional acts
within households.

The stylization of temple architecture, the
standardization of the modes of worship in them and the
crystallization of iconographic and iconometric
prescriptions relevant to the temple as well as to the
worship ritual, were achieved in the Agama texts, which
owed principally to the genius of the Bhagavatas (Vaisnava
and Saiva), who were exclusively temple-functionaries
and attended to all details concerning planning and
construction of shrines, making and installation of icons,
consecrations, daily and occasional worship, festivals,
renovations and expiations. The rise of sectarian cults no
doubt brought about divergent viewpoints about the main
and accessory deities, but the general outlook of Agama
1s common to all the sects. Devotion to Godhead is the
main plank on which the Agama of whatever sect rests;
and the priest fits into the role of a properly consecrated
mediator between the lay devotee and the Godhead, in all
the Agama divisions.

Agama, in fact, is the manual which describes the
priest and prescribes his functions. It explains what
contributes to the potency of a shrine in terms of the
spiritual power of the priest who operates, the excellence
of worship rituals conducted, and the fine workmanship
of the icon worshipped.

eiehE AUIANT ST T ayTaArq)
anfiewres gdivl 9d:  wrfasIgesia
It is the priest who by his character and conduct as
well as by the fervour with which he carries out the rituals
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that can infuse into the icon divine presence. It is he who
transforms a stone image into a deity:
el gwreR e wafa vt

It is small wonder then that Agama texts uniformly
insist for the priest proper initiation and consecration
(diksa), and accurate knowledge of the canonical texts of
the particular division. Unless the priest partakes of
divinity, his role as a mediator between the lay devotee
and Godhead becomes ineffective. Initiation and
consecration are techniques for rendering the priest’s
nature fit to partake of the divinity in the context of
worship in a temple.

The knowledge of the canonical texts becomes
secondary. A priest is not expected to be a scholar or a
teacher. His training is got during the rites of initiation
and consecration, and no Agama text prescribes that he
must undergo a period of schooling for this purpose. More
than learning, the priest is distinguished by his devotion
to Godhead and sense of commitment to his calling.

It is usual in the Agama texts to distinguish between
a properly initiated priest (arcaka) and one who is hired
for purposes of worshipping a deity (devalaka). The
former is the priest who has received initiation and has
been duly consecrated; he worships with a sense of duty
and does not look for material rewards for the services
to the deity that he performs. Nor does he take up any
other profession for his livelihood. Pauskara-samhita
describes the Vaikhanasa priest as follows:

fam dErEren ¥ 3w
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The devalaka, on the other hand, is a hireling; and his
only interest in worshipping the deity is the money that
he receives in return. He is described as one who is
‘desirous of money’, and his services in a temple as an
arcaka for three years would preclude him from all normal
privileges of a twice-born:

W g geErigw fawrel awwEm)
W & TOcTeRl W gEST Afgshd: |l

Even when he is acquainted with the prescriptions of
worship according to a particular division of Agama and
is eligible to the study of the four Vedas, if he is not
properly initiated, he answers to the second of the three
categories of devalakas, namely ‘kalpa-devalaka’:

TeEfaeam Al Srarfarfearssa: |
TIARNARRISTT  THeagaeeh: aa:|l
According to Siva-§ekhara-tantra and Sankardana-
sambhita, the devalaka may be a karma-devalaka (when he
worships in a temple for a year, without having undergone
any initiation, and without knowing the correct procedure
of worship relevant to that particular deity), a kalpa-
davalaka (when he worships in a temple for three years,
without initiation but acquainted with the correct procedure
of worship), or a suddha-devalaka (when he has not
received the agama from a proper master, but has picked
up his knowledge of dgama from other sources, and when
he worships deities other than the one he is hired to
worship.
The priest in a temple is obliged to carry out some of
the details of worship in public and for the sake of lay- .
devotees.
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But the texts warn that the priest who does so for show
or money would become an outcast even if he is learned
in all the Vedas:

et Arsfr wref faemTaiEm
wqaceRt faw: | SveeEEr e

Atri’s Smrtyartha-sara brings out the distinction
between the diksita (initiated priest) and a devalaka (o
hireling) thus:

%quiﬁaﬁlﬁ:l
guag, Afwar faog @ fr e = 4

The diksita worships the deity according to Vedic rites
and with devotion; and he is free from showmanship and
greed. Thus, even if he worships for the sake of others
and gets money as reward for his services, he is not to
be regarded as a devalaka. Bhrgu’s Prakirnadhikara (30th
adhyaya, 136-150) describes the Bhagavata as the priest
who is filled with faith and devotion, and is indifferent
to material gains. He is convinced that in this world of
misery, devotion to Godhead is the only refuge. He
regards all gods and all worlds as Visnu, who indeed is
not outside him. He is full of compassion for all beings,
and worships God with no ulterior motive,

The temple is a public institution, and has naturally
both sacred and secular aspects. Preservation and renovation
of the temple- structure, protection of the property,
administration of the funds, management of the personnel,
conduct of periodical festivals and relation with the
community are secular responsibilities, which since ancient
times have been discharged by small committees of elders
in the community (known in the South as sabhaiyar or
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sthanattar). Regular worship in the temple is a sacred
function, and has little of secular dimensions. It is
discharged by the priest, who is however not hired for the
purpose by the administrative assembly or by the ruler of
the land. His eligibility to enter the sanctum, touch the
icon and offer worship to it directly is derived not from
any administrative appointment or assignment, but from
his belonging to a family of priests, from his having
received initiation even before his birth from his father
or elders in the family, and from his acquaintance with
the prescribed procedures of worship. The best of priests
is of course one who is well- versed in the Vedas, pacific
in nature, restrained and virtuous in conduct, pure in
character and concerned only with the worship of the
Godhead; calm in bearing, and with settled views, free
from doubts and misgivings. It is not surprising that
Vaikhanasa texts insist that to crown all these qualities,
he must belong to the Vaikhanasa lineage and must adhere
to the customs prevalent in this group. Every group of
Agama adherents would make similar prescriptions:

SEmEgaAur e fwafaar, faum
qgfae: AWM Tt Frae
dra fefear e fawimres wE)
FEE fauam  saEyEmEEE
(weUTifERR, 2%, R-¢)
It is difficult of course to find an arcaka who will fully
answer to this description, although it is most desirable
to have such a one as the chief of the priests and a master

of ceremonies. When it is impossible to procure such a
one, the Vaikhdnasa manual, Prakirnadhikara (17, 7-8)
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allows such a one’s son to be chosen, and if even he is
not available, then the grandson; in the absence of grandson,
then some descendent in the direct line. If no descendent
is at hand, then the brother-disciple, disciple’s disciple or
the teacher of the person regarded as among the best, may
be chosen by a senior Vaikhanasa acarya. The text warns
that if this procedure is not followed, great harm will
ensue for the ruler as well as the kingdom.

AR § qF U TERg |
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Among the qualifications for the priest, the family to
which he belongs is regarded as most important. The son
of an excellent arcaka has very good chances of becoming
a competent arcaka in his own right, and in his turn, not
only because he is exposed to the calling from his early
years but because he would properly be initiated and
consecrated either in his prenatal stage or during boyhood.
While the Paficaratra and Saiva dgamas prescribe an
initiatory rite (diksd) when the son of the drcaka comes
of age, the Vaikhanasas perform this rite even when the
offspring is still in the mother’s womb. Known as Visnu-
bali. This rite is performed during the eighth month of
pregnancy, after the sacraments of Purhsavana and
Simantonnayana have been gone through (for details see
Bhrgu’s Kriyadhikara, 36, 42). This is also called ‘garbha-
vaisnavesti’ because the rite would confer the status of a
‘devotee of Visnu’ (vaisnava) upon the foetus itself, so
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that the offspring would be a Vaisnava even at birth. This
1s why -the Vaikhanasas describe themselves as ‘garbha-
vaisnnavas’; and the belief is that, during Visnu-bali,
Visnu himself would initiate the yet unborn individual
into the life and career of a Vaisnava priest. No other
initiation, therefore, is indicated for a Vaikhanasa. If, by
choice or under duress, he undertakes any initiation at any
time of his life, the texts prescribe expiations (prayascitta)
and purifications, before he can be an arcaka ( Vaikhanasa-
sutranukramanika, part 2). The right to become an arcaka
is thus inherent and inalienable in a Vaikhanasa.

TSfrgeeE wEREE  Fawesat et
T AWHET T HerGtew W edar faem

( et )
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In the circumstances, the Vaikhanasas as a community
are temple- priests, and should strictly follow no other
occupation. Worship is of two kinds: worship in ones own
household (grhar-ca) and worship in a temple (dlayarca).
The latter is always iconic in character (bera-pija,
samurtarcana), and is derived from the Bhagavata ideology
of Godhead having transcendental (para), emanative
(vyuha), incarnatory (vibhava, avatira), inner controller
residing in the heart (harda, antaryami) and worshipful or
iconic (arcd) apsects. While anyone may engage himself
in household worship, the Agamas insist that temple-
worship may be conducted only by properly qualified
priests, for otherwise great harm will be caused to the ruler
and the country.

The temple, as said earlier, is a public institution, and
the responsibility for arranging regular worship in it
(which will contribute to the welfare of the ruler and the
country) is collective; it rests with the rulers and the
administrators who represent the people. Every temple
theoretically at least will have its own priests, whose
association with the temple goes back to the days of its
founding. Priesthood is generally handed down in families
through generations, and the temple administrators do not
normally appoint priests. The temple, the iconic
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representation of Godhead, and the priest come to the
administrators as a package deal.

Considering the elaborate character of worship in a
temple, especially of the Vaikhanasa division, the priest
would require assistance in several sequences of worship,
and for this purpose he would engage attendants
(paricaraka) who are knowledgeable in matters of worship.
The priest would naturally select the attendants who also
belong to his own Agama division. In a Vaikhanasa
temple, the priest as well as his attendants who help him
in the actual worship within the sanctum would be
Vaikhanasas, while this restriction does not apply to the
other attendants whose functions would be outside the
sanctum. Thus there, will be in a temple some attendants
chosen by the priest and others appointed by the council
that administers the temple-affairs. Bhrgu’s Prakirnadhikara
(18, 15-17) lays down:

METH: FAGUERT T TR |
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The sanctum-attendants are answerable only to the
priest, who is their mentor, director and leader. They do
not have independent authority or responsibility in matters
of worship; they are guided at every stage by the priest.
The administrators of the temple have no hold on them,
unless their conduct interferes with the general
administration. It 1s the responsibility of the priest and of
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none else to arrange for regular daily worship within the
sanctum (nitya) and for special sequences of worship
during festivals (vise$a), or as desired by the devotees
(Kamya). And the attendants that he selects are to assist
him in all these matters, and only in these matters.

When the temple is large with a complex of deities
to be separately worshipped, or very popular with the
pilgrims, then the number of priests and their attendants
would necessarily increase. Bhrgu in his Prakirnadhikara
(18, 9-14) classifies temples into nine types, and prescribes
the number of priests and attendants required in each of
them. According to him, the most superior temple
(uttamottama) will have 20 priests and 70 attendants; the
midling superior temple (uttama-madhyama) 16 priests
and 64 attendants; and the least superior temple (ut-
tamadhama) 12 and 50. The best in the midling variety
(mad-hyamottama) will have eight priests and 40
attendants; the midling in this variety (madhyama-
madhyama) six and 25; and the inferior in this variety
(madhyamadhama) four and 16. The best in the inferior
variety (adhamottama) will have three priests and nine
attendants; the midling in this variety (adhama-mad-
hyama) two and four; and the inferior in this variety
(adhamad-hama) one priest and two attendants.

The same text enumerates diverse functions within the
sanctum discharged by the attendants: trimming the lights,
cleaning the vessels, bringing water and flowers for
worship, providing incense and light, preparing sandal-
paste, covering the icon with garments and ornaments and
so on. Included among the attendants are cooks who
prepare food for customary and ritualistic presentation
(naivedya). All these are required to be Vaikhanasas, for
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otherwise they cannot enter the sanctum or touch the main
icon. When, however, the Vaikhanasas are not available
the priest may engage others (non-Vaikhanasa brahmins),
but they must have priory been initiated (diksita) into the
worship-rituals according to the Agama requirements and
must be of good conduct (sad-vrtta). They can only be
attendants (paricarakas) and cannot officiate as priests
(arcaka):
TRENIE JUrEeTs &g iAo |
T AEgAEANTHIRH (G eTa: ||
(T, W)

There are other services in the temple, which are not
restricted to the Vaikhanasa community like the temple-
astrologer (daivajna), the temple-architect (vastu-vidya-
visarda), keeper of the garden (udyana-raksaka), suppliers
of flowers (puspapacayakara) garland-makers
(malyopajivi) , suppliers of provision (dravya-samhbharaka),
guards (dauvarika) and so on (cf. Yajiadhikara, 50, 28-
34)

The Vaikhanasa priests work in temples not because
it is a means of livelihood but because their very existence
i1s meant for worship, and temple-worship is for them a

duty:

The attendants, however, receive compensation for
their work in cash or kind from the priest, who also
arranges for their food and residence.
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But the Agama texts are not unmindful of the creature
comforts of the priests who undertake voluntarily to
worship in the temple for the welfare of the ruler and the
country. While it is the responsibility of the priest to
arrange for regular worship, it is the responsibility of the
administrators to took after the needs of the priests and
keep them happy. The Godhead is believed to have two
forms: the icon and the priest. Divinity enters into the icon
when the worship begins with the invocation of the spirit
(avahana); but divinity ever abides in the priest. Therefore,
the priest is to be looked upon as the mobile icon, and
like unto a deity:

wTogd B Wi fawmmeEle @ e
Tt @maETge W wfafearssa
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(ToramfaR, 38, 4R-80)
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Because the safety, security, wealth and welfare of the
country depend upon reguiar worship (six times, three or
two times, a day) conducted in the temple, the ruler of
the land or the people must see that the worship is not
interrupted due to the penury of the priest. It is prescribed

therefore that endowments of land are made upon the
priest free of taxes so that his family .nay live in comfort.

atfafesar o gon fafmr duada
AT UhewAlge, HAWIm & feafim
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The spiritual power of the temple or of the iconic
representation of Godhead in it is entirely dependent upon
the priest and the fervour with which he conducts the
worship. It is necessary, therefore, that the interests of the
priest are well looked after. When the priest is satisfied,
the first condition for the satisfaction of the Godhead is
secured. If the priest suffers, worship is not conducted
properly, and thereby the divine presence in the icon also
suffers. Care must be taken by the ruler (or the
administrators) to see that the priest is provided with a
proper residence close to the temple and that he can live
with comfort with his family without worry, stress and
anxiety. Bhrgu’s Yajiadhikara (50, 28-37) provides details
about how and where the residences for the priests and

attendants are to be constructed (D. Rangacarya’s ed.
1931. Telugu ch., Madras)
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For the temple which may be said to grow in the
community, the root is the priest and the top of the tree
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is the ruler (or the administrators). It is wise, therefore,
that the root is not harmed, lest the top wither away .
Alternately, the ruler (or the administrators) may be
likened to the fruit of the tree while the priest is the flower;
when the flower is attacked, there is no way the fruit can
appear or flourish.

3 JHW TN q& FTET YTehl:|
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If a temple becomes popular and wealthy, it is not the
architecture, location or artistic excellence that can account
for the fact. The only reason that can be ascribed is the
divine presence in a large measure in the iconic
representation of Godhead (arcca)” there. And the divine
presence, according to the Agama texts, is due largely to
the rigorous and favourable worship that is conducted to
the icon there without a break or flaw for centuries
together by the priests who are properly initiated and who
lead exemplary lives. The temple-priest is responsible for
two of the three factors that are responsible for the divine
presence in the icon: holiness and austerity in the life of
an arcaka, and excellence in the mode of worship conducted
(the third factor being the intrinsic merit of the icon). The
role of the priests in the temple-culture of our country can
hardly be ignored or belittled.

The Vaikhanasas as temple-priests are distinguished
by their unflinching and uncompromising affiliation to the
Vedic tradition, more particularly to Yajur-Veda (Taittiriya
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branch) which is ritualistic in approach. The available
texts of this division point out that the Bhagavatas who
took to worship in temples are classified into two major
groups: Vaikhanasa and Paficaratra, the former being
Vedic in orientation while the latter tantrik. The distinction
between the two groups is held to consist in the Paficaratra
worship culminating in the salvation of the devotee and
the Vaikhanasas securing the welfare here as well as
salvation hereafter. The argument, therefore, is that the
temples on secluded spots like river-banks, on tops of
mountains or in jungle clearance may adopt the tantrik
mode, which must never be sought recourse to in the
village:

reaTEAtae: sty fger fawom:  wshifam:
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We do not, however, know what the condition of the
Pafcaratra system was when the above distinction was
made, but we do know that it is this system that became
in course of time widely prevalent in towns and villages,
while the Tirumala temple which is on top of a high
mountain as well as in the midst of dense jungles has
followed the Vaikhanasa system from the earliest days of
its history! The point that is sought to be made clear seems
to be that the Paficaratras rely on initiatory rites which are
not Vedic in character (diksa), while the Vaikhanasas do
not. The life of a Vaikhanasa priest is guided by the
Vaikhanasa grhya- sitras and dharma-siitras, which are
entirely within the orthodox culture; he undergoes the
several sacraments (sarhskaras) strictly following the
prescriptions of the Vedic canons, and he is enjoined to
tend the sacred fire of the pious householder aupasanagni,
at home and perform sandhya isti, caru-homa ail through
his life (Pulastya, cited in Sri-siitra- -tatparya-cintamani of
Srinivasa-makhin, on Vaik- -hanasa-grhya-siitra, 3, 14).

Indeed, Visnu who is the supreme god adored by the
Vaikhanasas is not only a Vedic god, but is described as
the personification of the Vedic sacrifice (yajiia-purusa).
The Vaikhanasas claim on the authority of Vrddha-manu
that worship accorded to the iconic representation of
Visnu is in reality a Vedic sacrifice, and that all their
conduct based on Vedic prescriptions is a form of worshlp
given to Visnu:

Aerafetafiirmagarag ;)
TreEg awges fawg,..... 0

wasfr afgwremn: o aweEuifa =
fawgsrfaaderassd wemr wft



Appendix VI ¢ 179

Godhead has two aspects: ‘without form’ (nirakara)
and ‘with form’ (sakara), Vedic sacrifices, (to the fire-god)
and rituals pertain to the former aspect and iconic worship
at home or in a temple is with regard to the latter. And,
considering the equipment and needs of the people in
general, iconic worship is better-suited. God could be
worshipped mentally (manasa), or in the sacrificial fire
(homa), or yet in an icon (bera-piija). The approach varies
according to the eligibility and inclination of the devotees.
The Vaikhanasa texts hold that iconic; worship is best for
common people in the present age, for the well-made icon
pleases the eye, delights the heart, and encourages devotion
by evoking the sentiment of love:
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And iconic worship done in the temple (alayarca) is
intended to benefit all people. '

The belief is that when worship is done according to
the Vedic style and with devotion, the divine presence in
the icon is facilitated and inclines towards the welfare of
davotees:

Afed faam= v wmEE FA
weeTgeRmEr dat fam erde fassfa
(SgTEAT e )

Hence the Vaikhanasa mode of worship is described
as ‘pacific’ (saumya) and ‘beneficent to all people’ (sri-
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kara). It contributes to the national and spiritual welfare
of the entire population. And this is why the temples in
villages and townships are required to follow the
Vaikhanasa worship. The priest who conducts this worship
must be looked upon as the means of securing the good
of the people.

There is an interesting and significant account of how
the donors made provision for the maintenance of priests
and other brahmins associated with the temple in the
middle ages. The inscription of Sirpur (in the present day
Hyderabad area) has been noticed by K.V, Subrahmanya
lyer in his Historical Sketches of Ancient Deccan (Madras,
1917 pp. 334-335) along with another inscription.

“The first of them is the Sirpur inscription which
registers a grant of villages for the maintenance of aim-
houses, the repair of breaks or cracks in the temple, the
supporting of the servants of the sanctuary and brahmanas
versed in the three vedas, Rig, Yajus and Saman. The
record enjoins that the sons and grandsons who succeed
the Brahmin donees should be such as to offer sacrifice
to fire and know the six supplements of the Vedas, as are
not addicted to gambling or other bad associations , as
have their mouth clean and are not servants. If they did
not answer or possess the above qualifications and if one
dies also, such should be removed and in their places other
Brahmins possessing the stipulated qualifications should
be appointed. The substituted persons should be chosen
from among the relations of the unqualified men and
should be advanced in age while being learned at the same
time. They must be appointed by their consent alone and
not by an order of the king.

The second states that in place of donees (of shares
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allotted for the performance of specified services in
temples) who die or migrate, the nearest relatives of such
persons have to receive the grant and do the service. In
case the nearest relatives of such persons are not qualified
themselves, they have to select others who are qualified

and let them do the service receiving the remuneration
provided for”.
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THE ORIGIN OF THE VAIKHANASAS
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THE FIRST POINT

The Vaikhanasa agama was brought into being by
Vikhanas, viz. Vishnu himself, who was the creator of
the world.
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OTHER METHODS OF WORSHIP
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THE SIXTH POINT
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THE NINTH POINT
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Selected Portions from the Original text have been
reproduced here to provide a connected reading.
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MARICI ON VAIKHANASA
PHILOSOPHY

(Excerpts from Vimanarcana-Kalpa, Patalas 85-95)
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