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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
Sikta, 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

plained. 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 Sikta 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 1

THE BHAGAVATA
BACKGROUND

EARLY ACCOUNTS

Among the Agama divisions devoted to the worship of
Visnu (also known as Narayana and Vasudeva), Paficaratra
is the most popular, especially in South India and more
especially after the days of Ramanuja (1017-1137 A.D.).
The precise origin of this Agama division is difficult to
discern, but it appears to have been crystallized within the
framework of the Bhagavata cult which was widespread
all over the country even in the couple of centuries prior
to the Christian era. Diverse are the details that have
entered into the development of Vaisnavism, and numerous
are the literary and inscriptional references which suggest
the antiquity of the Bhagavata cult as also its various
dimensions.

The Bhagavata cult centres round Narayana as the
supreme Godhead (Bhagavan), and identifies him with
Vasudeva (Krsna), of the Vrsni (or Sattvata) clan. The
latter was undoubtedly a human hero, a ksattriya, who was
deified probably during his own lifetime. Even Panini
(about 700 B.C.) refers to the Vrsni tribe (4, 1,114
‘rsyandhaka-vrsni-kurubhyas ca’), and his commentator
Patafijall (about 400 B.C.) mentions Vasudeva, (Krsna),

e —
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Baladeva (Samkarsana) and Visvaksena as heroes of this
tribe. Panini was also aware of the divine status accorded
to Vasudeva among them, who was a ksattriya (4,3,98
‘Vasudevarjunabhyam vun’), for Patafijali explains that
the name of Vasudeva has been mentioned earlier because
of his revered character and not because he was a ksattriya
hero (‘atha va naisa ksatriyakhya, samjfiaisa tatra-
_bhavatah’). Pataiijali also knew that another hero of the
Vrsni clan Sarmkarsana was Vasudeva’s brother (2, 2, 24,
‘samkarsana-dvitiyasya balam krsnasya vardhatam’). The
epic Mahabharata informs us that it was Sarhkarsana who
taught the doctrine of the Sattvatas (Sattvata-vidhi) when
the Dvapara age was drawing to a close and the Kali-age
dawning (‘dvaparasya yugasyante adau Kali-yugasya ca,
saksat samkarsanal labdhva sattvatam vidhim...”)

We learn from several inscriptions of the second and
first centuries B.C. that Vasudeva and Sarmkarsana received
worship in temples built for them. The Nagari (near
Mewar) inscription, for instance, mentions that the prince
Sarva-tata, Gajayana, son of Parasari, built a stone temple
to these two divinities, who are described here as
“unconquered masters of all beings’ and as ‘adorable’
(E1,22,p.204):

HRAISTE AT WA TS

URYRIGATT FEara"  STaREAT AT

tfrearsal waveRTSAl  ( STER )
et it rah :

It is interesting that in this inscription the king calls
himself a ‘bhagavata’ (viz-affiliated to the cult of
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Bhagavin), who had also performed the ritual known as
asva-medha (prescribed for kings in the Karma-kanda of
the Veda). He thus belonged to the Vedic fold, while he
was also a devotee of the Sattvata heroes. :

The Besnagar (Vidi$a, near Gwalior in Madhyla
Pradesh) inscription (of the second century B.C.) in
Brahmi characters on the shaft of the raised column
(garuda-dhvaja) that was erected to honour Vasudeva,
“the god of gods’ (deva-deva), also claims that Heliodorus
(son of Dion, an Indo-Greek), the ambassador sent by the
King Antialikdas to the court of the ruler of Vidisa,
Kasiputra- bhagabhadra, was a ‘bhagavata’ (D.C. Sircar.
Select Inscriptions, pp 90-91). The early Gupta monarchs
styled themselves ‘bhagavatas’ and “parama-bhagavatas’
(e.g. Samudragupta, Chandragupta II alias Vikramaditya,
Kumaragupta I alias Mahendraditya) in their gold coins.
There is an inscription dated 402 A.D. at Udayagiri (near
Bhilsa), which records the reconstruction of a- ‘Bhagavata’
shrine.

It is probable that initially five heroes of the Vrsni clan
(the Sattvatas, the forerunners of the bhagavatas) were
together deified and adored. The cult developed on this
basis was known as ‘Vira-vada’. That there were also
shrines to these heroes becomes evident from an inscription
discovered in the Mora well (near Mathura), which records
that a lady Tosa by name got constructed a stone temple
to “five adorable and worship-worthy heroes of the Vrsni
tribe” whose icons were also got made, during the reign
of the great ksatrapa Sodasa-svami: (E1,24, pp 194 f)
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srafeynt I@ U YOO 39 URHAUM..........

The “five heroes’ who are described here as the
‘bhagavats’ (the adorable figures, objects of worship for
the bhagavatas) were also “heroes of a family’ according
to Vayu-purana (‘paficaite vams$a-virah’): Sankarasana
(son of the Vrsni chieftain Vasudeva by Rohini), Vasudeva
(son of the same Vasudeva by Devaki), Pradyumna (son
of Vasudeva by Rukmini), Samba (son of Vasudeva by
Jarhbavati) and Aniruddha (son of Pradyumna). Omitting
Sarnba, the other ‘heroes’ have entered into the Bhagavata
ideology as ‘vyiihas’, which will be discussed later.

But among the Vrsni-heroes Vasudeva and Samkarsana
became popular divinities, and shrines came to be erected
for the two of them together, as has already been mentioned.
And the importance ascribed to Vasudeva was even more
widely accepted. The’ celebrated lexicon Amara-kosa
(1,1,18-30) mentions Vasudeva first and then Sarhkarsana,
despite Vasudeva being the younger brother. The inscription
recording the erection of the Besnagar column by the
Indo-Greek ambassador Heliodorus mentions only
Vasudeva and describes him as ‘deva-deva’. The
fragmentary record of the Saka-Satrap Sodaéa (son of
Rajiivala), who caused a sacred shrine (maha-sthana) to
be constructed at Mathura, mentions that the shrine was
only for the “worshipful Vasudeva’. The inscription dated
the first century B.C. found in Burhikhar village (in
Bilaspur, Madhya Pradesh) records the gift of a four-
armed image of “Bhagavan” (viz. Vasudeva) by a lady
Prajavati?: the image, two feet and a half foot tall, was
known as ‘caturbhuji-bhagavan’, carrying conch and mace
in the extra hands, the normal hands being joined in the
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act of adoration (bhakti, afijali). Samkarsana was thus
pushed to the background, and was made to occupy the
second position in the vylha-scheme.

SATTVATA-TANTRA

That Paficaratra as an agama division was affiliated to
the bhagavata cult becomes evident from the description
of Paficardtra as ‘bhagavata-§astra’, ‘bhagavac-chastra’,
“sat-tvata- sarhhita’ and ‘vasudeva-mata’. Vamana-sambhita
explains that Paficaratra is called ‘bhagavata-§astra’ because
it was the ‘bhagavat’ (viz. Vasudava) that first propounded

it.
S WAT WAl VTERAgEI e
THIg 9TE yTE oieh AR QA
The same text interprets the expression ‘bhagavat’ to
mean the possessor of ‘bhaga’ which signifies the concrete
manifestation of six divine attributes: omniscience (jfiana),
omnipotency (Sakti), unhindered energy (bala), absolute

sovereignty (aiSva-rya), indefatigable valour (virya) and
inexplicable spendour (tejas). The term refers to Vasudeva.

EIEMIRECRER DR IT R e
oot Tl fawer s gefvedEen
Wit war gafe srafasr fag:

According to Purusottama-samhita (1,10-12), the
Paficaratra system is known as ‘sattvata-tantra’, ‘bhagavac-
castra’, ‘ekdyana-veda’ and ‘miila-veda’.

te00scecee !

qieE Helde Widd  derer
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WESHEMa qaW  aRugadil
The doctrine of the Paficaratra school claims that it
was propounded by Vasudeva himself for the benefit of

mankind; hence it is ‘vasudeva-mata’ (viz. the view of
Viasudeva). We read in Isvara-samhita (1,54-55):

AT I WiTh I WEar W)
Wmﬁaﬂn
ke wEeeT UHEvYe vatdadl

This verse describes the Paficaratra literature, which
is in the verse form (in anustubh metre), and which is
elaborate in some details and succinct in others; what is
briefly told in some texts is elaborated in others, and what
has already been dealt with in great detail in other texts
is but condensed in some (samasa-vyasa). And what was
first promulgated by Vasudeva was later expounded by
Brahma, Rudra, Indra and other gods and sages. But the
authenticity of the doctrine is derived from Vasudeva
himself being the original spokesman. Vasudeva is the
supreme godhead, according to the Sattvatas, and hence
this doctrine is known as Vasudeva-mata (the view of
Vasudeva) and Sattvata-vidhi (the injunctions of the great
Sattvata hero-god, Vasudeva).

The identification of this Sattvata-Vasudeva with Visnu
of the Vedic corpus helped the bhagavata cult gain a wide
appeal.

TrIEAEY: aELave |iwd: |
Aerafafafaer: wem......... |l

And Paramesvara-samhita (1,73-74) traces the origin
of the bhagavata doctrine to the teachings of the divine
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sages Nara and Narayana in the hermitage of Badari for
the welfare of all mankind, which found the sattvata-hero
Vasudeva as its only exponent; and from Vasudeva it
spread among the people.

AR S fEaeneEn
TATSAT JALH  TGIRISHI
TW: UHiaeiEn argedeier: ||

The same text characterizes the Sattvata-vidhi or
Vasudeva-mata as ‘ekayana-veda’ (viz. the Veda which is
the only path to salvation) (1,56). Purusottama-sambhita
(1,12) also proclaims that this is the only way, and that
there is no other.

YUTed WAA: WA AgHeRTIATTHEH|
WY § T Tae=r T faEm
TECHEA oAfd qag~ HAIwoT: |l

Sri-prasna-sarhita (2,38-39) explains that Paficaratra
is the path that leads to the salvation of individuals; that
this path takes the -form of worship of Godhead; and that
this is the ageless path shown in the Vedic corpus.
According to this text, the Paficaratra rests on the head
of the Vedas (i.e. is superior to the Vedas).

JeRaEEE AW agr Rrfa feam

dede UlerRTS Were aferaragHll

afeaEr WgEn: 99 Wee: G|
AERISAEUUT TR WAl

This is the thrust of Vamana-samhita also, which text

pointedly suggests that it is only in this Paficaratra that
salvation is the only goal aspired for, whereas the Vedic
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corpus seeks to promote the other three values of life also
(viz. tri-varga: dharma, artha and kama); hence the superior
merit of the “ekayana”, which teaches the worship of god
who has descended on earth and among mankind, for the
sake of realizing final emancipation:
AEWHTEIT a8 AAHHAIT|
YHPEeE AN HWegwiver fagrEa:l
T A W EHeTRTieHEd: |
UYees |l HWgerdE aetll
This position also brings out the difference between
the ekdayana and the Veda. The Vedas are meant only for
the persons who are eligible to their study and who are
qualified to perform the rituals prescribed therein, while
the ekayana is meant for all alike (sarvesam), for all are
eligible to realize final emancipation. Indeed, it was
claimed by the Paficaratra authorities that this ekayana is
the original veda (miila-veda), the veda (the word of God)
that existed before the divisions of Rg, Yajus and Saman
came about. Utpala’s Spanda-Karika cites this view:

FMCHAST  ASIMETHSTA, UTeh
faemmr TwEEYEE geEg st

The Paficaratra texts proceed to describe the extant
Vedas as only large branches of the huge ekayana tree,
for the ekayana was propounded by Vasudeva himself
who is the source of the world: it is in fact the original

Veda.

TEA ATIEE YA FETE)
TIMEN: hared  JEsyd  aim: |
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TWRIGRT AeE Qe TE:|
gfaquresrar fagT geaaremar fgsm

(cf. Parame$vara-samhita, 1,76-77 and Purusottama-
sarh-hita, 1,14-15)

Narayana or Vasudeva was not a mere ksattriya, as
both Panini and Patafijali were well aware; besides being
a hero of the Sattvatas (or:of the Vrsni clan), he is
celebrated as a wise man with marked spiritual attainments.
Narayana is the Vedic seer (rsi), who was responsible for
the famous ‘Purusa-siikta’ of the Rg-vedic corpus (10,90).
The Satapatha-brahmana refers to Purusa- Narayana as
seer-god who performed the paficaratra-sattra and attained
superiority over all beings and became all beings himself

(13, 6,1).

TEW § F TRMEUiSehETa Sifafassan) weifor
Jargedae Wefhfal W U qHENE  ureR s
TFHAATIITATETHTEN A A aeaaiir Jarie
LEECEG ]

He is, according to Ahirbudhnya-samhita (38,39), the
one who bore the form of the sacrifice (yajfia-riipa-dhara)
and the ‘sattra’ in person (sattra-purusa). The ‘sattra’ that
he is said to have performed is a community-sacrifice
extended to five days (including the night before the first
day), involving no professional priests, but the yajamanas
themselves acting for the priests.

Nardyana becoming all beings and lording over all
beings has an interesting aspect. The word ‘nara’ from
which the word ‘ndrayana’ has been formed, means the
individual man; ‘nara-yana’ as the dwelling place for all
the individuals (naranam ayanam) signifies the collective




10 ¢ The Agama Encyclopaedia

tribal existence. The individual’s extension into the
group, and assumption of universal form is the
symbolism behind the “Vi§va-riipa appearance in the
Bhagavad-gita, chap. 11. The same idea occurs in the
Mahanarayanopanisat.

The importance attached to Purusa-stkta (Rg-veda,
10,90) and to the ‘Sahasra-§irsa’ section of the
Mahanarayanopanisat by the adherents of the Paficaratra
school is thus understandable. Narayana is for them the
father-figure. His identification with Vasudeva-Krsna is
not far-fetched. We have Krsna-angirasa as a Vedic rsi
(Rg-veda 8,85-87, and 10,42-44). And Krsna as the
disciple of Ghora-angirasa is mentioned in Candogya-
Upanisat (3,16). Bhagavad-gita, which is claimed to be
the definitive text of the bhagavata-cult, not only identifies
Krsna with Vasudeva (11,50 and 18,74) and Vasudeva as
a member of the Vrsni clan (10,37), but, in keeping
with the Satapatha-brﬁhmapa account of Narayana
becoming all beings after having performed the paficaratra-
sattra, described Vasudeva as all (‘vasudevas sarvam iti’,
7,419).

The epic Mahabharata (Santi-parva, 45,1-10) also
contains an account of how Yudhisthira saw Krsna in a
state of spiritual composure and meditative absorption.
The senses were withdrawn, the mind was at rest, the body
was still like a log of wood, a wall or a rock; he resembled
a lamp that was steadily burning in a spot free from
breeze. He was responding to the thoughts of the dying
Bhisma who lay on the couch of arrows; his spirit had
gone to the pious and wise hero of many battles. This is
a practical application of Vasudeva. being all things
(‘vasudevas sarvam iti’).
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N:‘_\RAYANTYA

The “Narayaniya’ section of Mahabharata (Sénti-parva,
mok-sa-dharma-parva, chapters 334 to 348) may rightly
be regarded as the springboard of the bhagavata cult.
There is a long discourse which underlines the need for

having Vasudeva as the supreme spirit and object of
devotion and knowledge (339, 25).

¥ aNREr foga: wmen @)

It also contains in bare outline the vytiha-theory, which
forms the bedrock of bhagavata (or paficaratra) outlook
(339,32-41, 340,28-33; 343,14-18) and enumerates the

ten incarnatory forms (pradurbhavas) of Visnu (339, 78-
79):

A HHI SRy WY A
T Ty Tmwe W weE W N awml

The three Ramas mentioned here are Parasu-rama,
Dasarathi-rima and Bala-rama (who substitutes for the
Buddha). And later in the same chapter Krsna has been
described as a Sattvata (104).

The account of the origin of Paficaritra given in this
section of the epic is briefly as follows: After visiting the
sages Nara and Narayana in the holy hermitage of ‘Badari’
in the Himalayan heights, and at the behest of sage
Narayana, Narada went to Sveta-dvipa which was situated
on the northern side of the mythical Milky Ocean
(Ksirabdhi). The denizens of this unusual island were
equally unusual. Although human beings (‘naran $vetan’,
‘manavan’), they were invisible to mortal eye. They were
free from physical urges like hunger, thirst and sleep and
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devoid of sense-organs. They were absolutely bereft of all
sins and stains. They had bodies which were strong like
diamond and minds that were perfectly tranquil and
serene. They sone like moonlight and were ever in a
blissful state.

They were in complete and uninterrupted communion
with Godhead, (Narayana), and their devotion was
exclusive and absolute (ekanta). They are frequently
described as ‘ekantin’, ‘ekanta-bhavopagata’, ‘ekanta-
gata-buddhi’, ‘ekantesu samahita’ and ‘eka-bhavam-
anuvrata’; and also as ‘bhakta’, ‘bhagavata’,’paficaratri’,
‘pafica-kalajfia’ and ‘narayana-para’. There can be little
doubt they were the model paficaratra-devotees.

Narada, however, was able to sight them because he
himself was an ‘ekantin’ (339, 13, ‘na ca draksyati’
kascana, rte hyaikantika-$resthat, tvam
caivankantikottamah’). Narada desired an exclusive vision
of Godhead (tvam didrksuh ekan-ta-dar§anaya’). Narayana
manifested his form as encompassing the entire universe
(‘vi$va-riipa-dhrk’). In Narada’s eulogy of Godhead with
two hundred names (ch.337), we come across expressions
like ‘pafica- yajiia’ (65), ‘panca-kala-kartr-pati’ (66),
‘pafica-ratrika’ (67), ‘sarnkhya-yoga’ (78), ‘pafica-maha-
kalpa’ (114), ‘Vaikhanasa’(117), and ‘Vasudeva’ (147).
There is curiously no mention here of Laksmi as Narayana’s
consort (although there is a name ‘Laksmyavasa’, 142, but
this does not mean anything more than prosperity in the
context), of his vyihas or of his pradurbhavas.

Narada obtains from Naraayana the paficaratra
teachings on this occasion. In the words of Bhisma (339,
111-112):
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3¢ WRIUMNE SIqdeai-aa)
AEARTHAT  GeRTATyTsEawl
ARTIUTETG 16 TREIS ST : |
TEIUT: WA A AgIgE aAgrsEd|l

Thus the paficaratra dbctrines were first propounded
by Narayana himself, to Narada, and were later
communicated by Narada to the sages in the world of
Brahma, before they descended to mankind in a successive
line (“paramparya-gatam hyetat’, 339,141).

There Is an interlude here about the monarch Uparicara
(chap.336), who was also a great devotee of Narayana
(narayana- bhakta). He lived according to ‘Sattvata-vidhi’
(‘sar-vah sattvatam-asthaya vidhim cakre samahitah”,
335,24); and in his residence gathered the eminent knowers
of the ‘paficaratra (‘paficaratra-vido mukhyas- tasya gehe
mahé&tmanah’, 25). There is also a mention here of how
the paficaratra system was crystallized (28) by the seven
sages (called collectively “citra- sikhandinah’) for the
welfare of all mankind (‘lokan sarhcintya manasa, hitam
anuttamam’):

Marici, Atri, Angirasa, Pulastya, Pulaha, Kratu and
Vasistha.

 egfisiEr Twi e
Aoyt wid wd A weirh
The account in the epic closes with an eulogy of the

ekantins as the best among the devotees, for they worship

no other god and have no other interest; their devotion
to God is altogether selfless.

agfaer W S 9w w7 ¥ s
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AT S©T ¥ <aean: |
e Wi et wHewTROTHI
(341, 33-34)

God accepts the worship done by them and delights
all of them; they reach the highest state (viz-emancipation,
which is God himself). If only the world were filled by
these ekantins, who are nonviolent in their approach and
who cherish the good of all beings, there would indeed
be the dawn of Krta-yuga (even while the Kali-yuga is
on). But few are the ekantins:

IR TRt Halq Womta  war g
fafuugeit oot o TE WEE ==

(348, 1)
ThIfae] JeuT i WH U

TEifat & gear gewr wEa
FReRTARTRIT ST &, FETall
sfswdmafy: weARE T
Waq FAITAIEAT9H:  HHferatsaril

(348, 62-63)

And the section known as Narayaniya ends with
identifying the doctrine of the ekantins as Paficaratra
which comprehends the Sarmkhya-Yoga, the Vedas and the
aranyakas as interpenetrating branches:

Taheh WEET deRugeRid =
WEMRAAT WeRlE o9 ®ed|
UY Ualf~adi oWl TRIuTTeeh: |

(348, 81-82)

(348, 4)
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SAMKHYA-YOGA

The intimate association of the outlook of Paficaratra-
bhagavata with the doctrinal position of Samkhya-yoga is
also emphasized in the epic. At the court of the monarch
Janaka of Mithila arrives the celebrated Sammkhyan teacher
Pafica-$ikha (Santi-parva, chapter 218). The first exponent
of the Samkhya teachings was Kapila, an incarnation of
Narayana. His successor was Asuri, and Pafica-§ikha was
Asuri’s disciple. He is described in the epic as an expert
in the five-moded sacrifice (‘pafica-srotasi yas sattram
aste’ which reminds us of the paficaratra-sattra of the
Satapatha-brahmana), and as proficient in Paficaratra:
(218,11-12)

goEiaie fome:  dermEfarme:)
Uoq: Uedd Ul UuivrE: el
In the eulogy of Narada addressed to Narayana (ch.337),
we have expressions like ‘panca-yajiia’ (65), ‘paiica-kala-
kartr-pati’ (66), ‘paficaratrika’ (67) and ‘Samkhya-yoga’
(78) as descriptive epithets. Narayana himself is’Sarhkhya-
yoga as well as Paficaratrika. And we have explicit

statements which bring out the great correspondence
between the two schools:

WeEnE ger @ o teraata:)
AU W qar ara o Trasi
| (348,74)

(348,17)
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(348, 81-82)
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(339, 112)

We will deal in a later chapter with the Samkhya
background of the vyiiha-theory of the Paficaratras. We
may mention here that the account of the ‘ekantin’
denizens of Sveta-dvipa who are invisible (avyakta) and
to whom Vasudeva (viz. Purusa) is immediately in sight
(ch.338-339) also has Samikhyan involvements. In fact,
the sages Nara and Narayana explain to Narada that what
he beheld in Sveta-dvipa was in fact the dual nature of
ultimate reality: nara (prakrti,) and nariyana (viz.purusa
in prakrti) (343,46-46):

e W WA, U EAT:
VAR AT g SNFEr: Uehfd: W
Nara and Nardyana represent the manifest prakrti and
the manifest purusa in their transcendental state. Narada,

however, also saw the truth beyond this. He says (343,
47-49):.

TRl B gew: sfiur favawuesrisera:|
ud cirenr fg aweem: @ur d@m: wHEERn)
ety o Uty Iy uve |l
Icterireun: W gReRRugE)
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The denizens of the Sveta-dvipa answer to the teaching
of the Samkhyan master Paficasikha about the ultimate
reality of the unmanifest abiding in the Purusa
(‘purusavastham avyak-tam paramirtham nyavedayet’,
218. 12): and this is the symbolism of Nara (prakrti) and
Narayana (purusa-in-prakrti) as being the manifest aspect
of the highest Godhead, which is in reality unmanifest,
but provides the support and spirit for all creation. Narada
beheld this highest Purusa even when looking at Nara and
Narayana. We will have occasion to return to this thought
later, while dealing with the philosophy of the Paficaratra
texts, especially Ahirbudhnya-samhita.

The original bhagavata-paficaritra teaching has found
its best expression in the Narayaniya section of the epic
as well as in the Bhagavad-gita which is also regarded as
a part of the epic (Bhisma-parva, chapters 25 to 42). The
latter text claims that this teaching was first communicated
by Krsna (viz. Narayana or Vasudeva) to Vivasvan (the
solar deity), who passed it on to Manu, who in turn gave
it to Iksvaku. Thus the teaching was’handed down In a
long line of succession (Bhagavad-gita, 4,1-2, “evam
parampara-praptam idam’).

3 faamm O diearenerEn)
foamr 7@ we wgftearewaseeia)

¥ HWEal Hle| W udaull

The Narayaniya section also describes this teaching as
“paramparya-gatam hy etat’ (339, 141) but provides some
additive details. According to this text, Vivasvan received
the teaching from Aditya (the Sun-god viz. Narayana) at
the beginning of Treta-yuga; Vivasvan handed it over to
Manu, and Manu, for the sake of prosperity in the world,
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gave it to his son Iksvaku; and when Iksvaku taught the
doctrine, it spread in all the worlds. When the worlds are
dissolved in the pralaya, the teaching returns to Narayana
(348, 50-53). The text also mentions that this has been told
in Hari-gita (viz. Bhagavad-gita) in brief (‘kathito hari-
gitasu samasa-vidhl-kalpitam”)

afe Afagee faam™ s aa:|
IS W A faame we €€
Ty e gArigaTeRe gan
3EATHUT & iU M FRTAAELT: ||
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And the text in another context dearly spells out that
what was originally communicated by the Sun-god (viz-
Narayana) was the Sattvata doctrine (viz-Bhagavata-
paficaratra) (335,19 ‘sattvatam vidhim asthaya prak siirya-
mukha-nissrtat’). And this makes it beyond doubt that the
“yoga” which is mentioned in Bhagavad-gita as first
communicated to Vivasvan is nothing other than the
Bhagavata-paficaratra doctrine, which was closely
associated with Samkhya-yoga both in the Narayaniya
section and in Bhagavad-gita That the Bhagavad-gita was
the original document of the bhagavata-cult appears amply
justified.

It is not without reason that devotion (bhakti) assumes
an important role in the Bhagavad-gitia. The bhagavata
cult is distinguished by its insistence on bhakti which is
absolute and exclusive (ekanta), towards a concrete
Iconic manifestation of Bhagavan. The expression ‘bhakti’
occurs even in the Rg-vedic corpus, as for instance in
1,127,5:
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The three-fold fires (ahavaniya, garhapatya and
daksinagni) protect alike those mortals who share their
food wtth them (viz. those who offer oblations) and those
who do not do so. But when pleased with the oblations
offered to them, they become imaging (viz. immortal),
and make those who have offered them oblations also
imaging’. Bhakti in the context of Vedic rituals signified
a share, a portion that was assigned or allotted. And
bhakta, in its extended sense, was not only the wealth that
was thus distributed but the person for whom the share
of wealth is assigned. In its original meaning, it meant
boiled rice and the owner of that form of material wealth.
The term ‘bhagavat’ meant the possessor of wealth.

The relation between bhakta and bhagavat is akin to
the relation that obtains between ‘nara’ and ‘ndrayana’.
The final refuge for the individual share-holder (nara,
bhakta) is the owner of all the shares or wealth (narayana,
bhagavat). It is but a short step for the word bhakta to
acquire the meaning of a devotee, and for bhakti to mean
belongingness or devotion. One who understands the
importance of Bhagavat (or Narayana) and aligns his life
entirely to the will of Bhagavat is a bhagavata (viz. one
who belongs to Bhagavat).

Bhagavata is thus the cult which recognizes the all-
importance of the Bhagavat (Narayana or Vasudeva); in
the words of the Bhagavad- gita. ‘Vasudevas sarvam iti’.
It is such recognition that is known as ‘Sarhkhya’ in the
epic. And the cult also prescribes the procedure by means
of which the bhakta communicates effectively with
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Bhagavat; it is ‘yoga’. It is this yoga that was taught by
Krsna to Vivasvan (4,1-2 ‘imam vivas-vate yogam’), and
it is this that is being taught again to Arjuna.



Chapter II

THE PANCARATRA
LITERATURE

THE MEANING OF PANCARATRA

The exact meaning of the word ‘paficaratra’ when used
to identify an Agama division is rather uncertain. The
Paficaratra texts themselves give a variety of meanings,
some of which are fanciful. The earliest employment of
this expression was in the Satapatha- brahmana ‘(12,3,4,1
and 13,6,1), and there it referred to a sacrifice (sattra)
involving man (purusa), which stretched to five nights.
This was of course the most obvious and the simplest of
meanings that the word may have.

The epic Mahabharata makes use of the word in the
sense of a cult, a doctrine, a way of life, with no reference
whatever to ‘the ritual of five nights’. Paficasikha who
visited the court of Janaka in Mithila was an expert in
Paficaratra (Santi-parva, 218,12). Paficaratra was another
word for the doctrine of the ekantins (viz.bhagavatas),
who were devoted exclusively to the worship of Narayana
(op.cit.348,81-82, ‘esa ekantinam dharmo nardyana-
paratmakah’). It may be recalled that the paficaratra-sattra
of the Satapatha-brahmana also involved Narayana: it was
this sattra that made him supreme and pervasive.

The epic also brings out the assimilation of Samkhya-




22 & The Agama Encyclopaedia

Yoga with the Vedic corpus as the distinguishing feature
of Paficaratra or the doctrine of the ekantins (bid., “evam
ekam samkhya-yogam vedaranyakam eva ca;
parasparangany etani paficaratram tu kathyate). But there
is here no explanation offered for the choice of the word
‘paficaratra’ with its two necessary implications “five” and
“nights”. This may, however, suggest that the actual
word-meaning of Pafica-ratra as “five nights” (as it was
the case when it referred to the Paficaratra-Sattra in
S‘atapatha—bréhmana) had already become obsolete, the
word having come to be used in its extended sense of a
ritualistic doctrine centering round Narayana (viz.
Vasudeva).

The Smirti texts reveal that Paficaratra was the procedure
by which Vasudeva was ritualistically worshipped, but
make no attempt to justify the use of the expression. We
read, for instance, in Harita-smrti:

Paficaratra was still a ‘yajana’, a sacrificial act, even
as it was in Satapatha-bra'hmaga; but it was no longer a
ritual limited to five nights or in the nature of a Vedic
sacrifice. This was the ritual adopted by the bhagavatas.
And who is a bhagavata? According to Mahabharata
(a$vamedhika-parva, 118,33), he was the devotee who
understood the significance of the four-fold forms that
Narayana assumes (viz. the vyiihas) and the importance
of the twelve-lettered mantra of Vasudeva (om namo
bhagavate vasudevaya), and who followed the scheme of
dividing his days meticulously in five segments for total
dedication to godhead (pafica-kala).
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Padma-samhita (2,87-88) calls the bhagavata a
‘paficaratrika’ (viz. one who adopted the Paficaratra way
of life).

git: ggg HrEd: Aiad:  Yoehieted
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Among the several words that, according to this text,
could be used synonymously with paficaratrika (or
bhagavata), only one (viz.’pafica-kalavit’, the knower of
the significance of the five-fold division of time) involves
the number ‘five’ and therefore bears any reasonable and*
real relationship with the word ‘paficaratra’. Vedanta-
desika’s eloquent defence of Paficaratra (Paficaratra-raksa)
was meant to highlight this aspect of the Paficaratra
doctrine and practice:

YT a i  depevriaaiyasr
sfraeRTE A gaeaed  autémm

It is an accepted view that one who is absolutely and
exclusively devoted to Godhead should order his life so
that each day is spent in the service of God. The day is
divided into five phases (paiica-kala):

(1) abhigamana, the first prahara (beginning with the
brahma-muhiirta about 4.30 a.m.) devoted to the
preparatory sequences in the morning (like sauca, snana,
sandhya, japa and dhyana);

(2) upadana, the second prahara (from about 9 in the
morning till 12 noon) spent in collecting the articles
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necessary for formal worship (like flowers, tulasi, fruits
and so on) and making preparations for worship;

(3) ijya, the third prahara (beginning with noontime),
devoted to the formal iconic worship elaborately conducted,
and partaking of food as naivedya with other devotees;

(4) svadhyaya, the fourth prahara (afternoon and
evening), spent in the study of scriptures, contemplating
on their import, teaching scriptures to others and such
activities; and

(5) yoga, the last prahara (night), devoted to the
repitition of the formal iconic worship but briefly
conducted, yoga practice (eight-fold practice, astanga-
yoga) and deep meditation on godhead (dhyana) before
finally resting for the day.

It may be noticed that the most important sequence
here is called ‘ijya’, which word originally meant a
sacrifice, but later used in the sense of offering any
worship. The first two sequences are but preparations for
this, and the last two actually evolve out of this. All the
five phases are intended to be one uninterrupted worship-
ritual. It strongly reminds us of the spirit of the paficaratra-
sattra ritual (of the Satapatha-brahmana), with five nights
of the Sattra being altered to five phases of the day.

Jayakhya-samhita (1,14) tells us that Paficaratra is so
called because it involves the five actions in these five
phases of time (‘pafica-karmanusthana-paifica-kala-
nirde$anena pafica-ratra iti sarhjfiah’). This is explained:

HITAq
HHABU HUU  YTguTre  wiafrea:
')
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There are other meanings given for the word Paficaratra,
but most of them appear like imaginative exercises, and
do not refer to the unique outlook of the doctrine or
practice. The word ‘ratra’ has sometimes been taken in the
sense of ‘system of thought’, or discipline. Pauskara-
samhita (38,307-8) interprets the word as meaning a
collection of five systems of thought: purana, veda,
vedanta, samkhya and yoga, the collection calculated to
produce great benefit:

TAM0T dedeld auM=re arTs|
Uw gar fagd am TEEdss
Telehda YeTT i Sl

The Mahabharata view that the four vedas conjoined
with Samkhya-yoga are to be known as Paficaratra has
already been mentioned.

Sandilya-samhita (4,80) sees in Paficaratra a
concatenation of five details: sammkhya, yoga, dispassion
(vairagya), austerity (tapas) and devotion to godhead
(bhakti).

WEE ANYY WE wur wieve Sva
gemdeaaTonfger | UierTeRi
Here, along with the two disciplines, Sarmkhya and

Yoga, some ways of life have also been included in the
expression ‘ratra’.
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Narada-paricaratra says that the word ‘ratra’ signifies
knowledge or understanding, and that Paficaratra speaks
of five modes of relevant knowledge: viz. concerning
reality (tattva), salvation (mukti), devotion (bhakti),"
spiritual exercises (yoga) and woridly life (visaya).

TE o AAGe JE Ueiad San)
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Some texts curiously interpret the word “ratri” as
suggesting ‘overcoming’ or ‘eradicating’. According to
Padma-purana, Paficaratra is so called because it dismisses
(ratriyante, adrSyani bhavanti) five different systems of
thought: Sarhkhya, Yoga, Vaisesika, Nyaya and Mimamsa,
‘even as the sun destroys darkness’.

RBICEINEMIEEID BRIt tE R
TOEAOT AT 99 (e
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While Paficaratra, far from dismissing, actually
incorporates Samkhya and Yoga as most of the authorities
concede, there is nothing in Paficaratra which attacks the
other three systems of thought mentioned in the above
verse. The interpretation is obviously fanciful and untrue.
Sandilya-samhita while bringing out the special merit of
Paficaratra, mentions that this teaching is for all human
beings who aspire for salvation, unlike the Vedas which
are meant only for the higher classes, and that therefore
the teaching is explained by Samkhya and yoga:

=g Afed W= fauromie @r wam
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Some texts take another rather remarkable view, and
interpret ‘ratra’ as “ignorance” and ‘panca’ as elimination
thereof. We read in Visnu-samhita
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The five ‘ignorances’ (ratrayah), according to this text,
are the five objects of sense-experience, (form, sound,
smell, taste and touch), or ‘false knowledge’ obtained
through the senses; the five ‘ratris’ may also refer to the
fundamental elemental principles (mahabhiita: earth, water,
fire, air and akaga) which constitute the world; Pancaratra
will undo this ignorance or false knowledge.

Visvamitra-samhita (2,3-7) has a curious explanation
to offer. According to this text ‘pafica-ra’ means human
individuals who get to know (ra) about the world through
their five senses (panca); and pancaratra signifies those
who are eager to protect (tra) the five senses. Alternately,
the five systems Samkhya, Yoga and others are involved
in Paficaratra; but the text also concedes that Paficaratra
is so called because it clears away the other five disciplines.

veifganfor fawan: davmift g o)
geyTeRaEn fagiatsaremfin
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Parama-samhita (1,39-41) has another explanation to
offer. For an individual endowed with the body, the
qualities of the five fundamental elements (mentioned
above) are the ‘ratris’; and the word ratri may signify the
conjoint operation of these five details (yoga), or their
withdrawal (viz. nivrtti). Because five are the details
which combine or separate, the system is called Paficaratra.
It is obvious that this interpretation does not carry
conviction; it did not to the author himself, for he proceeds
to provide an alternate interpretation, however equally
unconvincing. The ‘ratris’ for the individual are the five
tan-matras (the fundamental elements), ego (aharhkara),
consciousness (buddhi) and the unmanifest prakrt

(avyakta).

While this reminds us of the ‘puryastaka’ of the
Sarmkhya thought, it is difficult to see how this bears any
relevance to the ideology of Paficaratra. And the text does
not provide an unequivocal meaning for the expression
‘ratri’. However, it is possible to see some sense in this
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interpretation. Normal life is the combination (yoga) of
these five details (whether they are merely the attributes
of the five maha-bhiitas or the five aspects of individual
constitution which is psychophysical). This may be taken
to represent the pravrtti-dharma. Paficaratra as a system
of thought prescribes that worldly involvement must be
eliminated (nivrtti-dharma) in order to engage oneself in

absolute and exclusive devotion to Godhead (ekanta-
bhakti)

THE ORIGINAL TEACHING

~ Frequently, the texts take the expression to mean

simply ‘five nights’, and explain that the system was so
called because this was taught by Vasudeva in five
‘nights’. In the traditional context, ‘ratra’ (night) means
the d_ay and night together (ahora-tra). Vamana-sarmhita
and Isvara-sambhita (21) mention that five sages received
this teaching in the five ‘nights’ so that what was one veda
(meant only to secure salvation) was now made to flow
in five streams, at the behest of Vasudeva himself:
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The five sages were really the human incarnations of
the five weapons (paficayudha) of Visnu, and they appeared

g B
%
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in five sacred spots. Tke discus (Sudar$ana) appeared as
the sage Sandilya in Paundra-vardhana-ksetra; the conch
(Paficajanya) as the sage Kausika in Mrga-ksetra; the
mace (Kaumodaki) as Bharadvaja in Salagrama; the sword
(Nandaka) as Mauiijyayana in Ananta-ksetra; and the bow
(Sarnga) as Aupagayana in Totadri. Another account
identifies the sages differently; conch (Aupagayana), mace
(Maufijyayana), sword (Kausika) and bow (Bharadvaja).
I$vara-sarhhita (21,519-533) explains that because the
five sages who were the incarnations of the five weapons
of Visnu received the teaching in five successive nights
(each sage in a day-night period), the doctrine came to
be known as Paficaratra.

Vihagendra-sambhita (1,33-34) also takes Paficaratra to
mean the teaching received by five devotees in five nights,
but identifies the re01plents of the teaching differently:
Brahma (first night), Siva (second night), Ananta (third
night), Visvaksena (fourth night) and Garuda (fifth night).
And the text mentions that the teaching was given at the
beginning of Krta-yuga (the first of the four yugas)
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Visnu-tattva-samhita, however, substitutes Visvaksena
and Garuda with Narada and Brhaspati. Maha-
Sanatkumara-samhita has four chapters, which are named
Brahma-ratra, Siva-rﬁtra, Indra-ratra and Rsi-ratra,
suggesting Brahma, Siva, Indra and the sages as the
recipients of the Paficaratra teaching. Bharadvaja-samhita
(2,12-13) counts the five nights in Paficaratra after Brahma,
Siva, Indra, Naga and the sages:
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Or it is general teaching of the doctrine for five

cntinuous nights by Vasudeva (as in I$vara-sambhita, 21,
532-533)

We also read in Markandeya-samhita
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But the early accounts including the epic Mahabharata

uniformly accept Narada as the first recipient of the

Paficaratra teaching, and hold that Narada taught the other
sages.
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I$vara-sambhita (1,29-39) makes Narada communicate
the teaching that he got in Sveta-dvipa, to seven sages who
are therefore regarded as the masters and first exponents

of the teaching: Sana, Sanatsujata, Sanaka, Sanandana,
Sanatkumara, Kapila and Sanatana:
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Sandilya-samhita also ascribes the human origin of
Bhagavata-Sastra (viz. Paficaratra) to the great sages
headed by Narada:
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I$vara-samhita, however, mentions other sages who
got the teaching directly from Narayana: Marici, Atri,
Pulaha, Pulastya, Kratu, Vasistha and Svayambhuva, and

states that the Paficaratra literature has taken shape on the
basis of what was communicated to otiers by these sages.

PANCARATRA TEXTS

There is a method of classifying the Paficaratra texts
into three groups (e.g. Parame$vara-sambhita, chapter 30):
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(1) divya (of divine origin), (2) muni-prokta (given by the
sages), and (3) paurusa (of human origin).

The first group of texts (like Sattvata-samhita, Pauskara-
samhita and Jayakhya-sambhita) are claimed to have come
directly from Vasudeva himself and spread in the worlds
gerrestrial as well as celestial) by the gods (like Brahma,

udra and Indra) who obtained them from Vasudeva.
They are in the anustup metre and they explain the
teachings in brief as well as in great details:
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(10, 336-337)
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(ibid., 376)
The divya-texts are crystal-clear in their import, and
altogether unambiguous while being full of meaning; they
are rooted in the Vedas, and are meant to secure salvation.
They are brief in nature, and involve the description of

godhead in its four major forms (vyiha, vibhava, antaryami
and arca). They are authoritative in character:
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(ibid, 346-347)
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The temples where worship is conducted according to
these texts are said to be ‘divya-desas’ (most sacred
among the Vaisnava places of worship), and the Tamil,
hymns by the celebrated Alvars which eulogize these
temples answer to the name of ‘divya- prabandha’.

(2) The second group of texts include not only those
composed by the gods (like Brahma and Rudra) but also
those compiled by the great sages (hence muni-prokta or
muni-bhiasita), out of their own understanding, intuition
and reason. Such texts occur in three sub-divisions; (a)
sattvika, (b) rajasa, and (c) tamasa.
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(a) The sattvika texts are composed by the sages or
gods who have procured the original teaching from
Vasudeva himself, but have relied on their own light for
explaining the details thereof in order to set the human
devotee on the right path. Such texts contain guidance and
prescriptions, and are authoritative in their own right.
They are consistent in their delineation of topics, and in
perfect conformity with the divya-texts upon which they
seek to expatiate. They also appeal to the tastes of the lay
folk, while leading them on spiritual path.

fasra qusdienedsrel agrfegam)
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(ibid, 339)
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To this sub-division belong texts like I$vara-sambhita,
Paramesvara-sambhita, the samhitas ascribed to the seven
great sages (Marici, Atri, Angirah, Pulaha, Pulastya, Kratu
and Vasis-tha), and Jayottara-samhita.

(b) The rajasa class of texts is distinguished by the
greater role of reason than that of intuition. The author’s
own intelligence helps him to understand the meaning of
the teaching, given by Vasudeva and other gods like
Brahma and Rudra, and great sages, and also to explain
it to others. He relies on some part of the teaching and
expatiates upon it; he also summarises the teaching for the
edification of ordinary people. And while doing so, he
arranges the matter in his own way, and chooses to
describe the topics according to his own understanding.
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(ibid, 340-343)

These texts are more intellectual in nature: they discuss

the philosophical issues involved and also the details of
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worship rituals like iconography, installation and
consecration of images, the specific mantras to be employed
in various sequences of worship, the five-fold activity in
installation and consecration (sthapana, asthapana,
sarsthapana, prasthapana and pratis-tha), worship accorded
to the moveable images (karmarca), daily worship (nitya-
sampiijand), iconographical and other details of minor
icons in the Visnu shrine (like Brahma and Rudra),
worship done on behalf of the common people (‘piijanam
tu samuddistam prakrtandm jadatmanam’), the eulogy of
the benefits derived from worship, from the construction
of temples and installation of images or from making
grants and endowments to shrines (‘prasarhsakam yat
siddhinam’), rules of good conduct (sampravartaka),
varieties of fire rituals (yaga, mahayaga, sava, kratu,
adhvara, haristoma and soma-yajfia), and details of
initiation and the officiants (samayi, dik-sita, cakravarti,
abhisikta, guru, acarya and bhagavan).

Among the texts that answer to this description are
Sanat-kumara-samhita, Pédmodbhava—samhité,
Maya’vaibhava-samhita, Tejo-dravina-samhita and Satya-
sarhhita (according to Jayakhya and Paramesvara-sarnhitas)
(see Appendix for a complete list)

(c) The tamasa texts are composed by the sages after
studying the divya and sattvika-muni-prokta texts, but
altogether based on their own understanding and
imagination; they may even be called their independent
and original compositions, which however are not entirely
authoritative:

el TEashedith: Fd qq AHE g A

Such texts do not give due consideration to the fact
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that all deities other than Visnu which are worshipped in
the Visnu-temple (like Brahma, Rudra, other gods, Durga
and the seven mother-goddesses) are merely aspects of
Visnu (anga-bhava); and therefore they prescribe
independent worship for these deities (svatantryena):
mantras, contemplations, iconographic details and so on.

We Aqfeyd gwe fana g
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(ibid, 367-369)

Among the texts included in this division are Parfica-
prasna-samhita, Suka-prasna-sarnhita and Tattva-sagara-
sambhita.

(3) The last group of Paficaratra texts are ‘paurusa’ or
manusa viz. the works composed entirely by human effort,
viz. without the benefit of intuition or perfect understanding
of the ‘divine’ texts. Unlike the other two groups, this
group 1s characterized by numerous defects, like
meaningless explanations, irrelevant discussions, excessive
verbiage and inconsistencies:

SR L E o DN CEC R
stfreigwAeihaiad aq dres Sall
(ibid 370)

It is needless to point out that these are the least

authoritative, and occupy an inferior status. They must not

be followed when other groups of texts are available.
Indeed, when it is the tradition of a shrine to conduct
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worship according to the ‘divine’ group of texts it is
improper to follow the texts belonging to the group,
‘given by the sages’. And when the texts of the sattvika
division of the latter group are in practice, the texts of the
rajasa division must be avoided; where the texts of the
rajasa division are in vogue, those of the tamasa division

are not to be followed.

feormritn ywmel ada @@ e
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(ibid, 324-5)
But if a ‘paurusa’ text is in conformity with the
‘divine’ or with the ‘sattvika’ or ‘rajasa’ texts, such of the
details as are consonant and necessary may be followed,
and treated like ‘the texts given by the sages’.

uﬂﬁsatam‘r?@}ﬁmﬁ:waaﬁm

(ibid 371-373)

But authorities are not unanimous about the texts to
be included in these groups. All the texts, however,
concede that ‘the three jewels’, Sattvata, Pausakara and
Jayakhya-samhitas are to be regarded as ‘divine’ and
supremely authoritative. A minor text of the fourteenth
century, Siddhanta-ratnakara of Sri-Saila-Venkata-Sudhi
adds some other sarhhitds also in this group: Vamana-
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samhita, Aniruddha-sambhita. Pradyumna-samhita,
Samkarsana-sambhita and Varaha-samhita. But this is not
widely accepted. "

Vedanta-desika’s Paficaratra-raksa classifies the first
two groups of texts as follows:

(1) “divya’: Sattvata, Pauskara and Jayakhya-sambhitas

(2) ‘Muni-prokta’

(a) ‘Sattvika’:

I$vara, Bharadvaja, Paramesvara, Vaihayasa, Jayottara,

Sumantu and Citra-$ikhandi samhitas
(b) -rajasa’

Sanatkumara, Maya-vaibhava, Padmodbhava, Satitapa,

Satya, and Tejo-dravina sarhhitas
(c) ‘timasa’, Pafica-praéna, Suka-praéna and Tattva-
sagara sarhhitas.

The Paficaratra text Bharadvaja-sarnhita, considers
Bharadvaja, Vasistha, Harita, Vaiyasa, Parasara and
Kasyapa samhitias as belonging to the ‘muni-prokta-
sattvika’ group. Narayana-samhita has a larger list of texts
in this group: Harita, Vihagendra, Pauskara, Pafica-prasna,
Ananta, Parama-purusa, Purusottama, Bhigavata,
Jayakhya, Sri-prasna, Mahi-praéna, Sanandana, Visnu-
siddhanta, Sri-kara, Satya, Viéva, Maha-Sanatkumara,
Brhan-naradiya, Tattva-siagara and Visnu-vaibhava
sarhhitas, twenty in number. It may be noticed that this
text regards ‘the three jewels’ (normally included in the
‘divya’ group) as Sattvika texts.

According to Bharadvaja-samhita, Manava,
Yajfiavalkya, Atreya, Tarksya, Visnu and Katyayana-
samhhitas are the rajasa texts of the muni-prokta group.
Narayana-samhita enumerates as many as thirty-six texts
in this division, like Padmodbhava, Maya-vaibhava,

_
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Markandeya, Visvaksena, I§vara, Vaihdyasa, Bhargava,
Padma, Sarhkarsana, Ahirbudhnya, Naradiya, Bharadvaja
and Harita sarhhitas.

Gautama, Barhaspatya, Samvarta, Sarhkha, Yama and
Auséanasa sarhhitas belong to the ‘tamasa’ division of the
‘muni-prokta’ group, according to Bharadvaja-samhita;
Kapila, Jaimini, Brhaspati, Paulastya, Dattatreya, Paingala
and Marica sarhhités are also included in this division by
some texts.

However, this classification of texts according to
gunas (sattvika, rajasa and tamasa) appears arbitrary and
untenable. And many of the sarmhitas included in these
divisions are now no longer available, so that it is difficult
to ascertain the precise criterion on which the classification
was based. A broad framework has thus been indicated:
the ‘divya’ is what is directly taught by the Lord, and
promulgated by the gods; the ‘muni-bhasita’ of the
‘sattvika’ division confines its attention to what has thus
been taught by the Lord and explained by the gods, while
that of the ‘rajasa’ division is but a partial reception of
the divine teaching but augmented by ones own spiritual
attainments, and that of the ‘tamasa’ division is more

* heavily dependent upon ones own attainments, having the

divine teaching only in the background; and the ‘manusa’
is what is composed by human authors, quite differently
from the above two.
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THE EXTENT OF PANCARATRA LITERATURE

Like the other Agamas, Paficaratra also claims that the
original extent of this agama is endless and beyond count
(‘aksayyam asamkhyam tantram’ 2,1); but when Brahma
obtained it from Narayana, it was limited to one and a half
crore of granthas, a grantha being a metrical group of
thirty-two syllables (“sarddha-koti-pramanena jagraha
bhagavan vidhih’, ibid., also Padma-samhita, jnana-pada,
1). Parisara-samhita regards this as the original bulk of
Paficaratra literature:

and also Markandeya-sarmhita:

wreferifeymom wiad = fasrm
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Sri-prasna-sarhita (2,41) is of the same view, but adds
that the literature was in verse form and in the anustup
metre (‘sardha- koti-pramanenanustubha candasa’). When,
however, Narada received the scriptures from Brahma, the
bulk was reduced to half a crore (‘narado pi ca jagraha
kotyardham brahmano munih’, Bhargava-sarhhita): viz.
50,00,000 granthas. The texts mention that in course of
time the extent of the original scriptures which, according
to Visvamitra-samhita, was hundred crores of granthas in
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extent gets increasingly attenuated (hrésa), so that what
is left now is but a tiny fragment of what was there at
first.

Tl TIHST o ITAhI[CTHTIT: |
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(Visvamitra-sambhita, 2,34)

This is a common contention of all agamas. Bhargava-
sam-hita says that even when celestial beings and great
sages received Paficaratra agama from the Lord himself,
they got it in bits and pieces: if Narada obtained 50,00,000
granthas, Kapila’s share was only 25,00,000 granthas;
Visvaksena, the commander of Visnu’s forces got not
more than 2,00,000; the share of the mother earth
(Vasundhara) was 1,00,000; Siva’s share was 70,000;
Laksmi, the consort of Visnu, could get only 60,000;
Garuda (Vainateya) the attendant of Visnu, got 25,000;
and Ananta, the most adored couch of Visnu, obtained
only 20,000 granthas (‘virh$at- sahasram j;tgréha pulja-
tantram hareh phani). The sages Parasara and Suka received
14,000 and 5,000 granthas respectively. The share of
Vikhanas was comparatively larger: 40,000 granthas
(catvarirh$at-sahasrena Vikhana munir-agrahit’), and this
speaks of the merit of the Vaikhanasa agama.

Texts like Pauskara-sammhita (39,15-16) speak of the
survival of the corpus which consisted of a crore granthas
in the hearts of the adepts:

o Wg Falmde aiyer)
g fafgmaarm fagr wdfed T
¥ ToetgyEOE wifedE  yeRTivan



The Paficaratra Literature ¢ 43

And this corpus was believed to have been
accommodated in one thousand and eight samhitas. A
sammhita, according to the scriptural norms, is a work
consisting of at least twelve thousand granthas (‘dvi-sat-
sahasra-paryantam samhitakhyam sad-agamam’):
Pauskara-samhita, which, classifies sarhhitas in the superior
variety of texts (uttama), defines a samhiti as a work
where between 3500 to 6250 granthas occur; the texts
with 6250 to 12000 granthas are known as ‘sarnhiti-
bheda’. In due course, the mass of Paficaritra literature
came down to the mortals of the present era in one
hundred and eight samhitas. The lists of these sambhitas
provided in several texts like Markandeya-samhita,
Visvamitra-sarmhita and Bharadvaja-sam-hita do not always
agree, but several major texts appear in all the lists (see
Appendix for lists of texts).

But the number 108 given for the collection of texts
appears more mystical than actual; and many agamas
employ this number (astottara- sata) while claiming the
extent of their surviving texts. The total number of
Paficaratra-agama texts, available in manuscripts or found
in references and citations, far exceeds this limit. Otto
Schréder, in his introduction to Ahirbudhnya-Samhita,
enumerates as many as 215 Paficaratra-Sarnhitas. (The
Adyar Library, Madras, 1916, reprinted 1973, pp 6-12);
V. Krisnamacarya, who has edited Laksmi-tantra for the
Adyar Library and Research Centre (1975) gives a list of
225 samhitas (pp 10-13). Visnu-tantra enumerates 141
sarhhitas, Kapifijala-samhita 106 sarhhitas, and Padma-
tantra 116 samhitas. But what has survived, even in
manuscript form, does not exceed a hundred; and a large
number of the manuscripts is available only in parts and
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fragments. We find Hayasirsa-samhita mentioning only 34
sarnhitas, and Agni- purana a mere 25. This is in fact about
all that has been printed till now.

There is no denying that among the Pancaratra texts,
the three which are described as “jewels’ (ratna-traya) and
as ‘divya’ (of divine origin), Sattvata, Pauskara and
Jayakhya sarhhitas, have been most popular and influential.
And this is also the order of the three books given in
Tévara-samhita (1,64) and Paramesvara-samhita (“tantrani
sattvatadini’, 1,64), suggesting the relative antiquity and
authoritative character of each of the three texts. According
to I$vara-sarhhita (1,64), the Sattvata is followed in the
temple of Nirayana at M&lukote (in Karnataka), the
Pauskara in the famous Ranganatha temple at Srirangam
(in Tamil-Nadu), and the Jaydkhya in the Varadaraja
temple at Kaficipuram (also in Tamil-Nadu).

However, over the years, the allegiance to Sattvata-
sarnhita has shifted to ISvara-samhita (which is regarded
as an appendage to the Sattvata, ‘sattvatopabrrhhana’); the
votaries of Pauskara-samhita have preferred to follow
Paramesvara-sam-hita (which is “the essence of Pauskara’);
and those who owed allegiance to Jayakhya-sambhita have
changed over to Padma-sambhita (which belongs to the
Jayakhya complex, ‘jayakhyena padmena tantrena sahitena
var’).

There are also other samhitdas which are expressly
affiliated to one or the other of these three. For instance,
Laksmi-tantra and Ahirbudhnya-samhita are said to belong
to the Sattvata-group of dgama texts. There is also a view
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that both Pauskara and Jayakhya are ultimately aligned
with the Sattvata-samhita, which appears to be the oldest
and also the most authoritative. Vedanta-desika’s Saccaritra-
raksa describes this text as “the essence of all the sarhhitas’
(‘sarva-sarnhita-sara-bhiite $ri-sattvate’, 1st adhikara, p.57,
Srimad-Vedanta-desika-grantha-mala, Kaficipuram, 1940,
Vol.Ill of Vyakhyana-Vibhaga).

It is said that in the Visnu shrines in Tamil-nadu Padma
and Paramesvara-samhitas are most frequently followed,
Padma, Iévara and Kapifijala -samhitas in Andhra-Pradesh,
Pidma and Iévara sambhitas in Karnataka, and Visnu-
sambhita in Kerala. But Sattvata- sambhita is held in high
esteem in all these states, and many details from I$vara-
.sarhhita (which represents Sattvata-sarnhitd) have been
incorporated in the temple-rituals in South India.

Sattvata-samhita, which has now been printed
(Varanasi: Sampurnanand Sanskrit Visva-Vidyalaya, 1982),
consists of 3,500 verses in twenty-five chapters, dealing
with all aspects of Paficaratra doctrine and practice. The
book recounts the teaching of Vasudeva, which was given
at the behest of Sam-karsana, as received by Narada (from
Samkarsana) and communicated to the sages on the
Malaya mountain (at the instance of Parusu-rama). The
text has the advantage of an excellent commentary (bhasya)
by Alasinga- bhatta (around 1800 A.D.), who also wrote
a gloss on I$vara-samhita (which he called Sattvatartha-
prakasika and which was completed in 1834 A.D.). This
commentator was the son of Yogananda-narasimha-bhatta
who was a temple-priest in Melukote, and who was the
author of Sattvatamrta, (which probably was also a sort
of commentary on Sattvata-sarhita).
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I$vara-sarihita, which closely follows Sattvata-sarmhita,
is also a work in twenty-five chapters, but consisting of
more than 8,000 verses. Sixteen of the chapters deal with
the details of worship, the other chapters being devoted
to topics like iconography, initiation, contemplation,
mantras, expiation and yogic practices.

The Pauskara-sarhhita is of considerable antiquity, as
it is cited both by Ramanuja and Vedanta-desika. It is a
work of 5,900 verses in forty-three chapters. Paramesvara-
sarnhita which follows this work is a work of 8,700 verses
in twenty-six chapters. It has a commentary by Nrsimha-
yajva. Jayakhya-sarhhita was probably so called because
the original Mahab-harata was called ‘Jaya’, and this work
was devoted to the glorification of the bhagavata (viz-
Paficaratra) cult. In any case, it is a work of 4,500 verses
in thirty-three chapters, and is encyclopaedic in character,
The Padma-samhita which follows Jayakhya is the work
which is widely used and best known. It has 9,000 verses
and eighty-two chapters. Peddanna has prepared a gloss
on this work, entitled Paficaratra-pradipika.

SUBJECT-MATTER OF PANCARATRA

We learn from this work that ekayana-veda, which
existed even prior to the four vedas, originated from
Vasudeva and dealt with devotion as the only approach
available to reach the highest. This was indeed the original
and pure veda, while the other vedas are modifications
thereof (vikara-veda). But the latter appeal to the people
better, because of the woridly welfare that they envisage.
Vasudeva thereupon withdrew the ekayana-veda from the
popular gaze, and taught it to a group of select ‘ekinting’:
Sana, Sanatsujata, Sanaka, Sanandana, Sanat-kumara,
Sanatana and Kapila. Other sages like Marici, Atri, Pulaha,
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Pulastya, Kratu, Vasistha and Svayarmbhuva also learnt it
from Narayana. The Paficaratra literature has been based
upon the teachings that all of them thus received. Sandilya
learnt ‘ekayana’ from Sarnhkarsana, the first official master
of the Sattvata creed, and taught it to other sages. It was
Sarhkarsana that ordained that all the sarhhitas, especially
the Sattvata, Pauskara and Jayakhya samhitas, should be
in perfect accord with the Sattvata-vidhi.

A word must be said about a curious text known as
Narada-paficaratra (different from Naradiya-samhita),
which was at one time imagined as the earliest of the
Paricaratra texts, and which is the only Vaisnava dgama
work to be unearthed in the northern parts of the country.
Published by the Asiatic Society of Bengal as early as
1865, this poetical work claims to be a dialogue between
Siva (who is represented here as a devotee of Krsna) and
the sage Narada (who was a disciple of Siva) on the
Satadrnga peak in Goloka; and this dialogue was recalled
by Narada in Puskara during Stirya-parva. The work is
undoubtedly a late composition, involving as it does the
Radha cult alongside the doctrine of devotion to Krsna
(especially Bala-Krsna). This work has none of the doctrinal
details of Paficaratra, nor does it concern itself with
ritualistic worship. The thought structure found here
would be altogether unfamiliar to any of the Paficaratra
texts discovered till now.

The text calls itself Paficaratra because it deals with
five kinds of knowledge (which is meant by the word
‘ratra’) (1,1,44):
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The five kinds of knowledge dealt with here are: (1)
the highest knowledge that Siva received from Krsna
which helps one to achieve immortality (jianam parama-
tattvam janma-mrtyu-jarapaham; mrtyuifijayah Sarhbhus
sarhprapa krsna-vaktratah’);

(2) the pure knowledge that is conducive to salvation
(‘mukti-pradam $uddham’);

(3) the meritorious knowledge that accomplishes
devotion to Krsna (‘mangalam krsna-bhakti-dam’);

(4) the knowledge of the yoga that brings about all
attainments (‘yaugikam jfianam sarva-siddhi-pradam);

and (5) the mundane knowledge that helps ordinary
people flourish in the world (“vaisayikam nrnam jfianam”)
(1,1,45-53).

The first two are described as ‘sattvika’ in character,
the third devoid of any guna (nairgunyam), the fourth
‘rajasa’ and the fifth ‘tAmasa’. This work calls itself the
essence of the Veda, and the view of Krsna himself (‘veda-
saram idam krsna-matam’, 2,31).

Quite different is the treatment of the Paficaratra
doctrine and practice in the texts we have been discussing
till now. For instance, Sri-prasna-sambhitd (2,42-46)
mentions the following as topics dealt with in a typical
Paricaratra-sarhhita:
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Wisdom that leads to emancipation is the focus of
attention; but such wisdom is always accompanied by
yoga, and therefore yoga also is dealt with. Four are the
normal approaches to Godhead: wisdom (jfiana), ritualistic
action (karma), devotion (bhakti) and surrender (prapatti).
Wisdom involves withdrawal from normal life (nivrtti),
whereas ritualistic action enjoins involvement (pravrtti).
The paficaritra insists that the best approach to Godhead
is by engaging oneself in ritualistic action. Narada (in
Sattvata-sarhhita, 1,7) is asked by Parasu-rama to teach
the sages the path of ritualistic action, which is really the
Sattvata method:

A wiad frammt agreeeiEem

The path of Kriya (Karma) takes the form of building
temples, making of images, and worshipping them.
Therefore, the Paficaratra texts deal with problems like the
building of temples, consecrating them, fashioning of
icons, their peculiar characteristics, installations of the
icons, fire-rituals, expiations for the commissions and
omissions, initiation of the priests, worship- sequences,
varieties of festivals and the mantras that are employed
during worship.

The path of ritualistic action (kriya-marga) will bloom
into surrender (prapatti), when it is associated with wisdom
and devotion. Thus the four-fold approach to Godhead is
accompanied by following the Sattvata-vidhi.

The ideal method of treating the subject-matter covered
in any Agama has been to divide the text into four
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sections: the first dealing with the theoretical foundations,
especially nature of the supreme spirit and the nature of
the soul, (Jiidna-pada or Vidya-pada), the second with the
higher aspects of spiritual practice by means of which the
individual soul will get into communion with the supreme
spirit (Yoga-pada), the third with the ritualistic practices
connected with iconic worship and temple construction
(Kriya-pada), and the fourth with problems like initiation
into priesthood, daily behaviour, festival occas@ons in the
temple and so on (Carya-pada). Many of the Saivagama
texts do follow this scheme, but very few Paficaratra texts,
and none at all of the Vaikhanasa texts, do so. However,
the details covered normally under these four sections are
considered, sometimes in detail, by the Paficaratra texts,
although not arranged in such sections, nor in that order.
The only notable exception is Padma-sambhita, which is
undoubtedly the most popular among the texts of this
Agama-division. It has four padas as mentioned above,
and comprises of 9,000 verses in eighty-two chapters.
That this division into four sections is ideal has,
however, been conceded generally by the Paficaratra
writers. The first division should, according to them
explain the nature of Vasude-va, the four vyuha-forms,
their functions, creation of the worid, the individual soul,
and the highest possible attainment (salvation, moksa).
The second division should focus attention on the methods
to be adopted by the individual to approach godhead
(upasana-prakarah). It follows the first division in as much
as the knowledge of the nature of Godhead and of the
nature of the individual soul leads to the pursuit of the
device by means of which the two can come together; it
is a ‘special mental effort:
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The ‘Kriya’ in the third section refers to ritualistic
actions, particularly in connection with construction of
temples, and fashioning of icons (‘alayarca-vigrahadi-
nirmanam’) so that Godhead may more easily be
approached by worship. Iconography, iconometry and
architectural details are to be dealt with here.

The fourth section, known as ‘Carya-pada’, is to
provide all the relevant details of worship-rituals
(“aradhana-vidhayah’) in the temple, daily and occasional
worship-sequences, festivals, initiation of priests, the
mantras, the mandalas, and ideal priestly behaviour in
general.

Some only of .the available texts contain information
about the philosophical position of the Paficaratrins:
Padma-, Ahir-budhnya-, Jayakhya-, Pauskara- and Sattvata-
sarhhitds may be mentioned in this connection. Accounts
of yoga in the Paficaratra texts pertain to the eight-fold
yoga (astanga-yoga) of the Patafijala type, and include
details of meditation and japa. Parama- and Vihagendra-
samhitas provide such accounts. The problems in the
Kriya-yoga are to be found discussed in texts like
Padma-, Kapidjala-, Markandeya-, Sattvata-, Sri-prasna-
and Naradiya-samhitas. Most of the Paficaratra texts are
devoted (and many exclusively so) to the actual worship
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rituals, daily and occasional utsavas, diksa-vidhi and such
issues (carya). I§vara-samhita devotes as many as seventeen
of its twenty four chapters to this aspect of the Agama.
Vis-nu-tattva-, Parasara-, Mahasanatkumara-, Aniruddha-
and Hayasirsa- lsarhhitas are among the texts which address
themselves especially to this theme.



Chapter III

THE PANCARATRA
OUTLOOK

AUTHENTICITY OF PANCARATRA

The very fact that the great Sri-vaisnava teacher of the
ninth century A.D., Yamuna-muni, (917-1041, A.D,,
predecessor of Ramanuja) undertook to prepare a treatise
defending the authoritative character of Paficaratra (Agama-
pramanya) suggests that Paficaratra was being treated as
an outcast by the adherents of Vedic tradition. That this
prejudice against the followers of Paficaratra was strong
even centuries later is evidenced by the elaborate defence
of that system by Vedan-ta-desika (Venkatanatha, 1268-
1369 A.D.) in his Paficaratra-raksa. Indeed, the differences
between Vedic traditionalists and the agama enthusiasts
(of any division, Saiva or Vaisnava) have not entirely died
down even now.

The strife between the two groups is a long-standing
one, going back to a distant past. It was not merely
academic, nor even simply doctrinal, but it has social and
economic overtones. The Vedic insistence on collective
and elaborate rituals and strict conformity with the
injunctions of the Brahmana texts provoked a resistence
from those who placed superior value on individual
experience of the spirit and loving devotion for the
Godhead. It was natural that the Agama approach of
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personal deities and iconic worship (which however are
also to be seen in the Vedic hymns) had a more popular
appeal, and became widespread. In this, there; was often
rivalry and sometimes rapproachment. When the two
approaches, the Vedic and the Agamic, developed
belligerant stances, a work like Yamuna-muni’s Agama-
pramanya was helpful. _

The Vedic adherents of Smrti condemned the Agama’
as unorthodox, and described the Agama enthusiasts as
sinners and outcasts. Several smrtis (like Aévalayana),
some puranas (like Kiirma, Vayu, Linga, Aditya, Agni and
Brhannaradiya) and even some sarhhitis (like Visnu, Siita,
Satatapa, Harita and Bodhayana) warned the ‘decent’ folk
from having anything to do with the paficaratrins, who
were ouicasts (‘sarva-dharma-bahiskrta’) and had lost
their rights for performing Vedic rituals. Kiirma-Purana
prohibited inviting them to households for partaking of
the sraddha-meals. Brhan-naradiya-purdna insisted that
one must not even converse with the paficaritrins. But
there were other smrtis (like Vrddha-manu, Harita,
Vasistha, Vyasa and Parasara), other puranas (like Visnu,
Naradiya, Bhagavata, Garuda, Padma, Brahmanda and
Varaha), other sarnhitas (like Sandilya) and texts like
Visnu-dharmottara which espoused the cause of Paficaratra,
and defended the paficaratrins against the accusations of
the ritualists. The major support for Paficaritra came from
the epic Mahabharata and from Bhagavad-gita.

There was also a counter-attack from the Paficaratra
camp, and the Vedas were dismissed as ‘perverted’ texts

(vikara-veda) and as incapable of fulfilling the human
values (purusar-thaprayojaka). The pancaratrins became
as opposed to the Vedic approach as the Vaidikas were to
the paficaratrins.
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It was in a situation like this that Yamuna-muni
thought of driving some sense into both the groups and
thus bring about a reconciliation. His Agama-pramanya
1s a valiant effort in this direction; but it had to be a
delicate undertaking, as it touched the sensitivity of both
the parties. Added to it, the ideology of temple worship
involved a class of professional priests who were hired
to worship for others in the temple (parartha-yajand), and
the idea of worshipping for the sake of monetary reward
was no doubt abnoxious to all right thinking people. A
social stigma had thus been attached to this group, which
was branded as heretic (avaidika).

Steering clear of social prejudices, Yamuna-muni
attempted to establish the authoritative character of the
Paficaratra system (Sattvata-vidhi) on the basis of its
having originated in Vasudeva himself, even as the Veda
was. Veda and Paficaritra are, according to him,
complementary to each other. The purpose of the Veda is
not merely to enjoin the performance of rituals (Smrti),
but to inform us about the nature of the Supreme Spirit,
viz. Vasudeva. The latter objective is fulfilled by the
Pancaratra texts. Paficaratra thus is as authoritative as the
Veda, as the Smrti and as the Kalpa. The rituals that
Paficaratra suggests are only meant to augment the
prescriptions of the Smirtis; and are not opposed to them.

A significant argument, however, was that while the
Vedas (and the Smitis) were meant for a small section of
the people, who were intellectually and culturally
Competent to understand and observe the rituals of the
Srauta and Smarta varieties, Paficaratra was given by the
same Godhead who gave the Vedas, for the sake of large
groups of people who were unable or impatient to follow
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the elaborate and meticulous Smrti injunctions. Further,
Paficaratra emphasized devotion (bhakti) as an easier and
more effective instrument than the Vedic wisdom and
rituals. Thus we find in our classics instances of sages like
$andilya who came to prefer the Sattvata mode to the
Vedic methods which they had been following till this
realization dawned on them.

Yamuna-muni strove to accord equal validity to the
Smrti (viz. Veda) and Paficaratra, in the eyes of the
discerning people. But the strife took a new turn, when
the Paficaratrins claimed that their own ekayana-veda was
the earlier word of God, and the four vedas with which
people are acquainted having come out of it later and with
some obscuracies and errors (‘mahato veda- vrksasya
mila-bhuto mahan ayam’). Vedanta-desika’s defence,
however, accepted that Paficaratra was rooted in the Veda,
as much as the Kalpa (a vedanga) is (‘Sruti-milam idam
tantram pramanam kalpa-siitra-vat’). And he pointed out
that while Jamadagni-smrti prescribes that worship must
be preferably conducted with Vedic mantras, the text
provides that hymns from Paficaratra texts may be used,
when the Vedic mantras are not available.

e faarm Wi sgEigR:|
AT AGUATUT UreRTHTET ATl
Veda and Paficaritra were equal in validity, but

somehow the Veda was more equal! Vedanta-desika quotes
in another context a passage from a Paficaratra text
(Laksmi-tantra) which says that the wise man must never
" transgress even in his thoughts the conduct prescribed in
the Veda (Niksapa-rak-sa, p.21 ‘tad ukam Laksmi- tantrepi
“manisi vaidikdcaram manasa pi na langhayet’”).
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An attempt was thus made to bring within the Vedic
fold the Paficaratra school, which in common with
Kapalika,” Kalamukha, Sakta, Bhairava and Pasupata, had
a heretic flavour (cf. Kirma- purana and Skanda-purana
which describe all of them as ‘garhitah’, condemnable).
It was successful when the norms of good conduct were
derived not entirely from the Smrti texts but from the
epics and the puranas also; and when iconic worship in
temples became an integral part of Indian culture. We
read, for instance, in Brahmanda-purana, that acceptable
traditional lore comprises of the four Vedas, the two epics
(Mahabharata and Ramayana), the paficaratra texts and
the puranas.

TET WRA <d IerEaariEem)|
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The involvement of Paficaratra in the Vedic tradition
also led to a broad-based philosophical outlook.
Ahirbudhnya-sambhita (12,4- 54) speaks of five disciplines
which are fundamental (‘€tani pafica-$astrani miila-
bhitani’, 49) and which are all alike settled in Godhead
as five different approaches (“nistha tvekaiva §astranam
etesam pafica-vartmanam,’54): (1) Trayi or the three
vedas, with their branches ($akhas), limbs (angas),
secondary limbs (upanga) and secondary vedas (upaveda);
(2) the Sﬁﬁ}khya system which was crystallized by sage
Kapila in Sasti-tantra; (3) the Yoga (or yoganusasana),
which was originated from Hiranya-garbha and which
involves the methods of restraint (nirodha) and methods
of right action (karma); (4) the Pasupata school of thought
which was originated from Ahirbudhnya and which was
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meant from releasing the individual souls from bondage
(pa$u-pasa- pramocana); and (5) the Sat-tvata (or
Paficaratra) system which was originated from Sudar-$ana
and which exists in ten aspects.

There can be little doubt that Sarhkhya and Yoga are
very much the philosophical outlook of the Paficaratrins;
and that the affiliation with the Vedic tradition was always
sought after. But it is not so evident how the Pasupata
school is integrated with Paficaratra. Probably there was
an attempt to include the sectarian devotees of Siva within
the Paficaratra fold; for we do have a reference to the
‘Siva-bhagavatas’ in Patafijali’s Mahabhasya (Keilhorn’s
edition, Vol II, pp 387-388 ‘Sivasya bhagavata iti $iva-
bhagavatah’).

SIDDHANTA DIVISIONS

It is clear that the Paficaratrins did not constitute a
homogenous group; there were divisions among them.
And this has been recognized in Paugkara-samhita (38,303-
304) when the text says that although one in essential
import the Paficaratra or ‘siddhdnta’ occurs in several
divisions right from the beginning.

Te sgirdcmgerea whiemn)
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Four main divisions of Paficaratra, however, are
recognized in some texts (like Padma-, I§vara-,
Paramesvara-, and Paus-kara- sambhitas), and they are
likened to the four divisions of the one Veda into Rg,
Yajus, Saman and Atharva (Padma-sam-hita, jiiana-pada,
1,76).
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The divisions are called ‘siddhantas’, because they are
the final conclusions arrived at by the adepts at the end
of innumerable births, and when they have no more
necessity to be born again (Paramesvara-sambhita, 19, 544,
‘ye janma-kotibhis siddhas tesam anto ‘tra janmanah’).
And they are also called great Upanisads or secret teachings
(Padma-sarmhita, jiiana-pada, “1,110, ‘mahopanisadam
nama siddhanta-pada-sabditam’). The final teaching is
that Vasudeva alone is the supreme spirit and that salvation
1s to be got by worshipping him. But different divisions
advocate different methods of worship; and they also
differ in the benefits that they bestow.

Each of these divisions appears to have been regarded
as a distinct ‘siddhanta’ by virtue of the fact that it has
come down in families through generations (paramparya-
gata). There is an insistence that the siddhanta that a
person is born into is the most proper one for him and
that he must on no account change over to another
siddhanta. The mix-up (sankarya) in the matter of
siddhantas is frowned upon (Padma-samhita. 19):

" . t g ;
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The prohibition against mix-up also applies with
regard to the rituals pertaining to consecration of ground
(karsana), building of the temple (prasida-nirmana),
fashioning of the icons, installations, and worship. All the



60 ¢ The Agama Encyclopaedia

rituals must be according to any one of the siddhantas;
otherwise it calls for purifications (sarhproksana) and
expiations (prayascitta). And the priest or master of
ceremonies (acarya) who has received initiation in one
siddhanta must not carry out the rituals according to any
other siddhanta. This'is comparable to the Vedic sacrifice
where the hotr will chant only Rg-Vedic mantras, the
adhvaryu only the passages of Yajurveda, and the Udgatr
only the chants from the Sama-veda.

The four siddhantas are named mantra-siddhanta,
agama-siddhanta, tantra-siddhanta and tantrantara-
siddhanta. This is the order followed in Padma-samhita,
where we find an elaborate account of the siddhantas.
Pauskara-, I$vara- and Paramesvara-samhitas make agama-
siddhanta precede mantra-siddhanta, and describe agama-
siddhanta as having appeared in the Krta-yuga, and
mantra- siddhanta in the next (viz Tretd) yuga. According
to these texts dgama-siddhanta is the best (‘esa kartayuga-
dharmah sarva- dharmottamah smrtah’). Kalottara-samhita
describes the four siddhantas in terms of “divya” (of
divine origin), ‘svayam-vyakta’ (self-manifest), ‘saiddha’
(promulgated by the adepts) and ‘arsa’ (taught by the great
seers) respectively. Narayana-samhita clubs the first two
divisions and calls it ‘ndgara’ (viz. of the sattvika type),
and calls the third ‘dravida’ (rajasa) and the fourth ‘vesara’
(tamasa); it also equates the ‘nagara’ type with Visnu, the
‘dravida’ with Brahma and the ‘vesara’ with Siva.
Hayagriva-samhita (as cited in Vedan-ta-desika’s
Paficaratra-raksa) distinguishes between the four siddhantas
in terms of the benefits they produce: dgama-sid-dhanta
is meant to accomplish salvation alone (moksaika-phala);
tantra-siddhanta is calculated to accomplish all the four
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values of life (caturvarga-phala: wealth, virtue, pleasures
and salvation), and tantrantara-siddhanta will fulfil all that
one desires (vanchitartha-phala).

Padma-samhita (Jiiana-pada, ’80-82) distinguishes
between the four siddhantas mainly and simply on the
basis of the deity worshipped. In the first siddhanta
(mantra), only one iconic representation of the deity (eka-
murti) is principally worshipped. However, what deity this
should be is not specified. In the second (agama), four
forms of the deity (the vyluha-fomns;

Vasudeva, Samkarsana, Pradyumna and Aniruddha)
are worshiped. In the third, nine forms (in addition to the
above four, Narayana, Hayagriva, Visnu, Narasimha, and
Varaha) are worshipped. In the fourth, the deity that is
worshipped has three or four faces.
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(1) Pauskara-samhita, however, differs in its description
of the first siddhanta. Instead of worship of only one deity,
this text includes not only all the forms of Visnu (like the
vythas, mirtyantaras, pradurbhavas, pradurbhavantara-
gana) but consorts (like Laksmi and Pusti, twelve of
them), personified weapons (like conch and discus),
attendants (like Garuda) and guardians of directions for
worship (For the forms of Visnu, see later)

According to [$vara-samhita (24,575-576), this division

b
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is distinguished by the large employment of mystic
utterances (mantra), magical designs (mandala) and
suggestive gestures (mudra) during worship, and also of
the ritual fire-pits (kunda) and actions connected with all
these.
WARUSATHGEIUN HUSTGH o T80
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also in Pauskara-sambhita:

THUT WEgY dhaet aiEgan|l

It is claimed that the sages (Aupagayana and others)
who were initiated by Brahma into this siddhanta in the
cakrabja-mandala, were afiliated to the Kanva and
Madhyandina branches of Veda; and that the sages were
enjoined to follow the Vedic procedures meticulously
(Padma-sambhita, carya-pada, 21). It is interesting that Sri-
kara-samhita knows this division as ‘Veda- siddhanta’ (the
second as “divya”, the third as ‘tantra-> and the fourth as
‘purana-’siddhantas).

When Padma-samhita specifies that in this division,
only one form of Vignu is worshipped (‘eka-miirti-
pradhanam’), it does not preclude the worship of his
consorts, retinue, personified weapons and ornaments but
all of the latter must be regarded as secondary to, and
depending upon, and as surrounding the one form that is
chosen for principal worship (carya-pada, 19, 113-115)

THagfa e WA |
ee: fyrargavenfy w@owam: aftEram
Mgd: viwewhe: shtacArdver sywo:)



The Paficaratra Qutlook ¢ 63

The ritualistic installation, consecrations and elaborate
worship are confined to the one principal deity in the
sanctum, which may or many not be accompanied by
consorts, attendants and retinue. When so accompanied,
they must all be located outside the sanctum, and brief
worship is offered to them after the deity in the sanctum
is duly worshipped. The deity in the sanctum may or may
not carry weapons; and it may be decorated with ornaments
like $ri-vatsa, kaustubha and vana-mala or not. Separate
worship is not accorded to the weapons or ornaments. It
may be noted that the vyiiha ideology is not explicitly
involved in this divison, at any rate according to Padma-
samhita.

(2) I$vara-sarnhita, which considers the agama-division
of Siddhanta as prior to the mantra-division, holds that the
mantra-division was in fact evolved from the dgama-
division at the beginning of the second great period of
time, Tretd-yuga, for bestowing on the devotees woridly
welfare as well as salvation (24, 566-567)

The agama-siddhanta had become prevalent even in
the first great period, viz. Krta-yuga. It was verily in the
nature of divine revelation (‘apauruseyam’, and ‘$ruti-
ripam tu’ op.cit, 21,562 and 565), and was known as
‘brahmopanisat’. This is also considered the best of all the
siddhantas (‘sarva-dharmottamah’ op.cit.566), because the
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four eternal forms of Visnu (nitya-vyiiha) are here
worshipped. The vyiiha-doctrine is basic to the Paficaratra
ideology, and this idea gets translated into worship ritual

in this division.

In the words of I$vara-samhita (21, 561):

sl Trenifeaege  wemumTiewenToTeRy)

The four vytha-forms (Vasudeva Samkarsana,
Pradyumna and Aniruddha) are installed iconically in the
sanctum, and equal worship is offered to all of them. The
order given above is according to the creative process (see
a later chapter for a detailed account of the Vyiihas), and
the order would be reversed in the process of dissolution.
The representative forms in the sanctum may be installed

on separate pedestals in any order, but on the same level
(suggesting their perfect equality).

IS SEIVEEN:  |Ieehi
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(Padma-samhita, carya-pada, 19,116)

The texts prescribe that all the four forms must be
visualized alike: either two-armed or four-armed, but
carrying no weapons, fair-complexioned, wearing white
garments, and devoid of consorts, attendants or retinue;
they are, all four of them, fully equipped with the six
divine attributes (sadguna-purnata): bala, virya, tejas,
jfiana, ai$varya, and S$akti (see next chapter for
explanations). In fact, these six gunas are what determine
and distinguish the vyiha-forms, and therefore figure
prominently in this division of the siddhanta.

Worship is accorded to the vyiiha-forms here with no
woridly benefit in view; worship is done only with a sense
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of duty (Pauskara-samhita, 38, 293, ‘kartavyatvena vai
yatra caturatm-yam upasate’). And whatever action is
done without a mundane motive will not be binding; it
is as good as the action not being done. Giving up actions
with desires prompting them is known as ‘Karma-sanyasa’,
and this is enjoined upon a worshipper in this division.

HUHUHT T wEd I FISTHI
AN qgth  hATeTaT Il
(Padma-samhita, ibid., 117)

However, emancipation from woridly fetters (moksa
or salvation) which is the benefit resulting from worship
done according to this division, is not strictly regarded as
a motive (kamya). The practitioners here are interested
solely in emancipation (‘agamakhyam hi siddhantam
samoksaika-phala-pradam’, Hayagriva- samhita). But they
do not on that account give up the daily and occasional
duties (nitya and naimittika karma), nor do they disregard
household responsibilities. They are not renunciants
(sanyasins), although they spend all their time in the
thought of God. They follow meticulously the ‘pafica-
kala’ injunctions (abhigamana, upadana, ijya, svadhyaya
and yoga, explained earlier). Because they offer their
entire life as an oblation at the altar of Godhead known
as Vﬁsud_eva, they are described as ‘sad-brahma-vasudeva-
yajins’ (I$vara-sambhita, 21,562). This answers truly to the
conception of ‘ekayana-veda’.

(3) The expression ‘tantra’ for a siddhanta-division has
been employed in the sense of tantrik (non-vedic) modes
of worship, in contradistinction with the vaidika and the
srauta modes, which distinguish the above two siddhantas.
We read in Kalottara-sarhita (cited by Vedanta-de$ika in
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his Paficaratra-raksa, p. 100) that there are four modes of
worship: (i) following the Vedic procedures and using the
Vedic mantras (vaidika); (ii) following non-vedic practices
current among the people (tantrika); (iii) following the
brahmana texts which provide details of fire-rituals (srauta);
and (iv) following a procedure which contains elements

from the other three (misra):

Afrdetaaaisiy daat fgeaem
wae q v fagat JamsEa

The word tantra is especially used here in the sense
of being non-vedic (“avaidikatvat tat tantram’); and in this
division, the procedures prescribed by the siddhas (adepts,
individual spiritual achievers) are followed (and hence the
name of the division, ‘saiddha’, in S'n'-kara—sarﬁhité).
Even the sacramental rites for the followers of this
division are conducted only in the tantrik procedure, not
using Vedic hymns. And the ‘pafica-kala’ prescriptions do
not apply in this division. And in accordance with the
tantrik ideology, this division has the merit of securing
both woridly welfare and salvation (‘bhogapavargadam’).

The deities worshipped here are nine in number, and
according to Padma-sambhita (Jiiana-pada, 1, 83), they are
the four vyiiha-forms and five other forms, Narayana,
Hayagriva, Visnu, Nrsimha and Vardha. The nine fonﬁs
are invoked in nine lotuses (nava-padma), one in the
centre and the remaining eight in the eight directions. The
forms In the eight directions must be so installed as to be
facing the central form (which usually faces eastern or
Isvari direction).

But Pauskara-sarmhita (38, 298) makes a remark that
is rather curious: in this division, according to this text,
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a deity other than the four vyiiha-forms is worshipped
(“vina milirti-catuskena yatranyad upacaryate’). The remark
contradicts the Padma-sarhita contention that nine deities
(including the four vyliha- forms) are worshipped here.
I$vara-sarnhita (21, 577-578) explains that barring the
vyuha-forms (viz. ignoring the vyiiha- differentiation or
characterization) any one form is chosen for worship in
this division, but as surrounded by attendants and consorts
and equipped with ornaments and weapons personified;
or as solitary.

g fa¥da gfm
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The worship of this deity-complex is conducted in the
tantrik manner. And while the mantra-siddhanta, which
also insists upon the worship of only one form of the deity,
selects one of the four vytiha-forms, the tantra-siddhanta
prefers the one form that is worshipped to be outside of
the vyutha-constellation. ;
(4) The tantrantara division is closely allied to th
tantra-division of which it is a variant. But the one form
of the deity worshipped here is a composite one, with two,
three, four or more faces (like Kapila who is four-faced)
(‘vaktra-bhedaih ...dvi-tryadi-mukha-bhedd va miirtir
ekaiva pijyate’, Padma-sarnhita, carya-pada, 19,121), or
with human and animal forms combined (like Narasimha,
Hayagriva or Varaha) (‘saumya-sirahadi bhiiyistham, ibid).
~ The Paficaratra ideology of the four vyihas and the
SIX gunas (which will be explained later) holds that the
last of the vyiiha-forms (viz-Aniruddha) is responsible for
all the diverse worshipful forms (vythantara, miirtyantara,
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pradurbh@va etc). Aniruddha is distinguished by the
preponderance of two of the six gunas (tejas and Sakti).
The emanations which directly proceed from these two
gunas are called principal forms (muk-hya-vrtti, like
among the ten famous incarnations, Ktirma, Varaha and
Narasirnha); while those that take shape by the involvement
of the other gunas also (like Rama, Krsna and Parasurama)
are known as “anu- vrtti”. The tantrantara division concerns
itself with the forms which are either mukhya-vrtti or anu-
vrtti (Pauskara-samhita, 38,300, ‘mukhyanuvrtti-bhedena
yatra sirh-hadayas tu vai’.)

Iévara-samhita (21,589) specifically mentions forms
like Narasimha, (man-lion), Kapila (four-faced, caturvaktra,
having faces of lion, horse, boar and man), Kroda (viz.
Vardha, boar-headed), Hamsa and Vagisvara (viz.
Hayagriva, horse-headed). Kapila and Hamsa are classed
among ‘anu-vrtti’ forms, while the others are mukhya-
vrttis.

They may be worshipped as isolate and bare deities
(kevala) or as carrying weapons and surrounded by
consorts, attendants and devotees, and as decorated with
various ornaments (sarhvrtd parivariah svair vina va’,
Padma-sambhita, op.cit.122)

TeRTErEE YT Uit |
HFANOE  Teme: uRan: @mieeh: |
gfsar fafemr a3 aq aEmaH R
(ISvara-sarnhita, 21,580)
Here too, the worship of one deity only is advocated
(murtir ekaiva pijyate’, Padma-samhita, carya-pada,
19,121); but the form of that deity would be an unusual
and composite one. Such images became popular under
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Tantrik influence. It may be mentioned that lion-faced
dakinis and deities which are hog-headed and horse-
headed as well as multi-faced and multi-armed gods are
worshipped in the Buddhist tantrik cults in the Himalayan
regions. It is probable that the distinction between the
‘tantra’ and the “tantrantara” siddhanta was due to the
indigenous tantrik influences on the former and the
influence of distant tantrik cults on the latter. The
involvement of folk element in the latter is so considerable
that it came to be called purana-prokta.

The insistence that each of these divisions having
come down from hoary antiquity must not be mixed up
with other divisions has already been mentioned. This is
partly because the divisions are so disparate in nature and
intent that their mix-up would not be to the advantage of
any division. It would almost be impossible for the
follower of any siddhanta to take guidance from an other
siddhanta without giving up the basic import of his own.




/‘_.

Chapter IV

PANCARATRA IDEOLOGY

PRACTICAL APPROACH

It is generally supposed that Paficaratra system has no
philosophy other than the éri-Vaisr_lava philosophy of
Visistadvaita. This, however, is an incorrect notion. The
two thought-streams have stemmed from independent and
different sources, and their courses too have been
independent and different. It is true that several masters
of the Vi$istadvaita school of thought, like Yamuna-
muni (Agama-pramanya), Ramanuja, Vedanta-desika
(Saccaritra-raksa and Paficaratra-raksa), Pillai-Lokacarya
(Tattva- traya), Vara-vara-muni (his commentator) and
others have attempted to integrate Visistadvaita ideas with
those of Paficaratra, chief attractions in Paficaratra being
the concept of Nardyana (or Vasudeva) as the personal
God as well as the supreme spirit, the recognition of
Laksmi as the energy (Sakti) of Nardyana, and the
importance attached to worship and devotion as means of
salvation. Some of the later Paficaratra works like
Visvaksena- and Vihagendra-samhitas and Laksmi-tantra
are also found to follow the lead of Visistadvaita. But the
position of Paiicaratra as may be gleaned by the early texts
like Sattvata-sambhita, Jayak-hya-samhita and Ahirbudhn ya-
samhita is a distinct one.
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Indeed, the Paficaratra system is not so much an
independent philosophy as a thought - system justifying
a compendium of practical prescriptions (hence the name
sattvata-vidhi), which relate to worship. Visistadvaita, on
the other hand, is an academic philosophical exercise, and
is by no means confined to matters of worship: it has its
own logic, epistemology and ontology. And it seeks to
justify its position entirely on Vedic authority. Paficaratra,
however, claims not only its prior existence as ekayana-
veda (or miila-veda) to the four vedas (which were called
vikara-vedas) but greater validity to itself. Although
Yamuna-muni conferred on Paficaratra the distinction of
being ‘the fifth Veda’ and Vedanta-desika referred to
Paficaratra as ‘ekayana-$ruti’, the early Paficaratra texts
themselves were indifferent to the Vedic claims, Sandilya
is held out as an instance of those who were dissatisfied
and disillusioned with the Vedic tradition, and found
fulfilment in the Sattvata-vidhi.

It must be noted that the Paficaratra ideology had its
beginnings even in the epic Mahabharata (Narayaniya
section), and was prevalent long before Visistadvaita was
crystallized as a philosophical discipline. Even during the
days of Sarhkara (632-664 A.D.), Paficardtra was a well-
defined system of thought, for he refers to ‘pancaratra-
siddhanta’ in his comments upon Vedanta-siitra, 2,2,44,
and discusses its chief tenets. Utpala-Vaisnava (not to be
confused with an other Kasmiri writer Utpala-deva, the
author of Pratyabhijia-hrdaya, and disciple of Somanandra,
the .'.author of Siva-drsti), who was a contemporary of
Abhlnava-gupta (993-1015 A.D.), knew of Paficaratra-
sruti, Paficaratropanisat and Paficaratra-sistra (cf. Spanda-

—
&
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pradipika); he also cites from Paficaratra works like
Sattvata-, Jayakhya-, Parame$vara-, Pauskara, and
Vaihayasa-samhitas).

Yamuna-muni, who was an early architect of
Visistadvaita school of thought, himself quotes in his
Agama-pramanya several Paficaratra works like Ivara-,
Sandilya-, Parama-, and Sanatkumara-sambhitas. Likewise
Ramanuja quotes from Sattvata-, Pauskara- and Parama-
samhitas and from Laksmi-tantra. It is obvious therefore
that the Paficaratra ideology was already well-defined
before Visistadvaita philosophy gained ground. And it had
been by then regarded as of equal status with the orthodox
Vedic tradition. Hence Utpala-vaisnava’s description of
Paficaratra as ‘Sruti’ (which was the scripture that enables
us to understand the maker of that scripture, ‘Sastrena
sasta avangantavyah’, and it was like the stairs to climb
on to the terrace, or like the raft that takes us across the
river, (“sopanena prasadam arohet, plavena va nadim
taret’), as ‘upanisad’ (in the sense of secret and original
teaching which existed prior to the division of one Veda
into three or four Vedas, “ckayana $akhaiva mila-veda
iti’), and as ‘Sastra’ (brought into being by the Lord
himself, ‘bhagavata svayam pranitam’).

We get frequent references in the ‘Narayaniya’ section
of the epic Mahabharata that Sarhkhya-yoga was principally
involved in Paficaratra (e.g. 343, 17; 348, 74 and 81-82),
and the Paficaratra texts themselves align their thought-
content to the Samkhya-yoga complex. While the early
texts are content with the Sarhkhya framework, later texts -
seek to go beyond Samkhya-yoga to the idea of prapatti
obviously under the influence of the Visistadvaita

philosophy. Laksmi-tantra (17,47), for instance, begins
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with Laksmi’s inquiry about the device for ferrying across
the beings immersed in distress:

and Narayana tells Laksmi that ritualistic work (worship),
Samkhya and yoga constitute the device which leads to
salvation.

wH WEE qgr A9 3fa smrEsrsE: Al
(17,49)

But Laksmi protests that these are difficult to practice
as time advances, (‘deva deva na $akyah kartum kalena
gacchata’), and wants to be told of a much simpler
technique.

Nardyana thereupon tells her about the six-fold
techniques of prapatti (sadangopaya; or ‘sad-vidha
Saranagatih’, 60-61).

The same text elsewhere declares that those who are
engaged in the right rituals (of worship) and those who
are wise in Sarhkhya and yoga do not come even to one
millionth of worth of one who has taken resort to prapatti

(17,63)

But even this text contains ample references that the
Samkhya- yoga framework fits very neatly with the
purpose of the Paficaratrins. It attempts, for instance, to
define Sarnkhya as that which incorporates in itself three
distinct kinds of knowledge : (i) worldly and common
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knowledge, (ii) discursive and inquiring knowledge and
(iii) correct and settled knowledge:

wentaa! f& wwen: arevnateiE
worar witfeRasl T Tgdtan  ereiHrfererT
iR g o e W e aRaeE
HEEaEE! 9 Wied 6 uRusddil

(15,24-25)

It is also said that the Sarhkhya system recognizes
these three kinds of knowledge. The first is the knowledge
about the eight- fold material prakrti, whereas the second
is the knowledge of the purusa as the higher and spiritual
principle; the third is the wisdom that the two are in
essence one only.

It is interesting that the Kasmiri work of the eleventh
century, Ksemaraja’s Pratyabhijiia-hrdaya makes a mention
of the Paficaratra ideology in terms of the transcendental
prakrti being Vasudeva, and of the evolutionary
modifications of prakrti presupposing the ‘unmanifest’
state as well as the spark-like emanations which are
individual souls.

Wwﬁnﬁmvmﬁa arfgeRfaTI™T T

gﬁrummmug%‘r
yRoTHrETE et TaTtftaeT:

In Ahirbudhnya-samhita, the ‘unmanifest’ (avyakta)
means ‘atma’, ‘paramatma’ or Vasudeva. And we read in
Jayakhya-samhita about the transcendental prakrti being
of the nature of consciousness and being undifferentiated

from Brahman (3,14)
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Taegid wifa siferfeaaag, fg=

The Sarhkhya involvement in Paficaratra ideology can
be seen in several details like the evolutionary processes
based on prakrti and consisting of the play of gunas
(brahma-sarga, $uddha-srsti as gunonmesa and misra-srsti
etc) the primary and secondary emanations on the basis
of gunas (vyiiha, vylhantara), glorious and purposefil
manifestations (vibhava), differential conglomerations of
gunas, the concept of ‘sudaréana’ as the initial divine spurt
of dynamic consciousness, the role of Laksmi as the
energy inherent in and inseparable from the purusa, the
rationale of nityodita and $antodirta phases and the
pradyumna stage marking the cleavage between purusa
and prakrti.

It may be recalled that Ahirbudhnya-sambhita (12,4-54)
speaks of five disciplines which are of primary significance
($astrani miila-bhiitani): the Vedic triad, the Samkhya, the
Yoga, the Pasupata and the Sattvata. The role of the first
discipline in Paficaratra is more formal than actual. The
second provides the theoretical foundation, and the third
the practical approach to the highest objective. The
importance of the fourth however is not sufficiently
recognized. The Paficaritra ideology has borrowed
numerous concepts which are peculiar to the Saiva agama,
like the ‘pafica-krtyas’ (viz. creation, preservation,
dissolution, obscuration and grace, cf. Ahirbudhnya-
samhita, 14,15-16) and the ‘mala-traya’ (the three stains:
anava, kimcit-kara and kirhcij-jfiatva, cf.ibid., 14,17-20)
~ The fifth discipline, known to the text as Sattvata

(12,3) or Paficaratra is mentioned at the end, probably as
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the culmination of the series, for the Vedic triad (trayi)
which figures at the beginning of the series is expressly
stated as the “first form’ (‘trayi-mayam ripam adyam’,
12,5). The order of enumeration suggests a progressive
unfoldment of the Paficaratra system. The Sarhkhya school
which is the second incorporates the first, viz. Vedic triad,
and develops into a more effective discipline. The third,
viz. the Yoga, borrows its theoretical framework from the
second viz.Sarmkhya, and incorporates the Vedic import,
the first; and it has practical orientation as its dominant
note. The fourth (viz-Pasupata, or Saiva agama), relies on
all the three foregoing disciplines, and moves forward,
prescribing worship-procedures for ones own welfare
(atmartha) and for others (parartha), especially in a temple.
The final discipline, viz. the Sattvata (or Paficaratra)
incorporates all the four previous disciplines and makes
a further advance towards evolving a comprehensive and
effective system of theory and practice.

THE TEN BRANCHES

The comprehensive character of the last system is
supposed to be indicated by the “ten branches’ into which
it ramifies (‘bhedo dasa-vidhas tasya’, 12,45). Each of
these branches is called a ‘sarhhita’, which expression
does not in this context refer to a text (tantra) but to a
connected account of a specific topic. The following are
the ten topics that the text enumerates; but the mention
is all too brief, as the text itself acknowledges (‘sarhksepena
prakirtitah’, op.cit.) and it is difficult to ascertain precisely
what the names signify. But acquaintance with the text in
its entirety as well as with the Sattvata-satnhita on which
this text appears to be based, will suggest what the ten
areas most probably arz.
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(1) The first theme of the Sattvata system is the
“Bhagavat-sarhhita’. It is obviously the discussion about
the nature of Godhead, which is known to the bhagavata
cult as the ‘bhagavat’ (possessor of ‘bhaga’, which denotes
the manifested configuration of six abstract aspects of
divinity: jfiana, Sakti, bala, ai$varya, virya and tejas, which
will be explained later). (cf. Vamana-sambhita, 33):

EIRNIMERREEIRTE T B e H
wUuTt ToT fawer wm genfeiea)
wisfa warteg gt smafaEr fag:

The topic is of foremost importance, as its relevance
is with the very secret and purpose of life in general, and
with the goal of a Sattvata devotee in particular. It merits
an elaborate consideration and will be dealt with in the
next section. It suffices to note here that the bhagavat is
considered here not only as an absolute, indescribable, and
transcendental Brahman (of the Vedantins) but also as a
personal god, worthy of adoration and worship. The ideas
of “nityoditya” and $antodita’ refer to these two contexts;
and we also have interesting formulations concerning the
forms assumed by the personal god (vytihas, pra-durbhavas,
vibhavas, arca-miirtis etc).

(2) The second topic is styled ‘Karma-sambhita’. The
text later (15,7) points out that thirteen are the types of
action (karma), according to the gunas, which are resorted
to by. the adherents of ‘pafica-kala’ procedure:

et & oY wiafddan
FAOT: UoweRaTE At qEs )

The topic covers supposedly the entire conduct of the

Sat-tvata as a person and as a devotee. It is, however,
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difficult to identify what the thirteen types of conduct

mentioned here are.

Alternately, the topic may be the processes of creation
(sarga), which are responsible for “the world, in the sense
of the work of the Godhead.

(3) The next topic is “Vidya-mayi-sarhhita’. Vidya is
sys-tematized and spiritual knowledge, and although it is
frequently used as a synonym of ‘jiiana’, there is a
technical difference. We read, for instance, in Visnpu-
tattva-sarmhita (chap.32, ‘kurmbharcana-vidhi’, in the MSS
in my possession):

foemmd q aoww faen e

Vidya is identified with the energy of the Godhead,
which works within the individual, for producing
knowledge. Among the vyiihas, the Sarhkarsana aspect of
Godhead bestows the knowledge of the scriptures (Sastra-
jiiana), the Pradyumna aspect the knowledge of the practice
(anusthana-marga), and the Aniruddha aspect the benefits
of such knowledge and practice (kriya-phala). Sattvata-
samhita (3,3) also speaks of jfiana and vidya as different:
‘jiana-vidya-catuskena’. Hence the definition of ‘jfiana’
as ‘vidya-maya’, and not as mere ‘vidya’.

The topic may probably refer to the three vyiihas
which are collectively responsible for the Sattvata
discipline. We will consider this topic while discussing
about the Bhagavat in the next chapter.

Otto Schrader, however, takes the word vidya to mean
the knowledge of prakrti or of the seven categories of
knowledge (Introduction to the Paricaratra, Adyar, Madras,
1916, reprinted 1973, p. 128). He appears to take the cue

from a statement in the text (15,12-13) which speaks of
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the knowers of the seven categories (sapta-padartha-jfizh)
who are also endowed with the knowledge of prakrti
(prakrti~jﬁéna-sampannﬁh). The seven well-known
categories of the Vaisesika system (dravya, guna, karma,
samanya, samavaya and abhava, cf, Bhasa-paricheda,
2,14) have relevance in this context. Besides, Ahirbudhnya-
samhita (7,45- 46) speaks of the seven modifications
which result from the will of God (‘vidya-
vipariniminosyam saptadha viksaya hareh’) as the ‘great
elements’ (‘mahabhitani tany ahuh’). It may, therefore, be
supposed that vidya here refers to the knowledge of
prakrti, which is the source of the world (7,1, “tat samkhyair
jagato millam prakrti§ ceti kathyate’). But the ‘prakrti’
here must be taken as the five ‘mahabhiitas’ (or tanmatras
of earth, water, fire, air and akasa) together with prana and
buddhi. Alternately, it may refer to the four vythas which
are productive, and three products, buddhi (sattvika),
prana (rdjasika) and kala (tdmasika)(cf. Laksmi-tantra,
16,2-4).

It may also be noted that in Ahirbudhnya-sarhita (7.8)
Vidya is a synonym of the principle of mahat (of the
Samkhyans) which evolves from prakrti and is of the
nature of the triad: time, consciousness and life (‘kalo
buddhis tatha prina it! tredha sa giyate’,7,1). Further, it
has four forms: adharma, ajfiana, avairagya and anai$varya.
These four forms and the three aspects together make
seven details of vidya or mahat.

(4) ‘Kala-sarhhita’ refers to the principle of time. Otto
Schrader appears to have erred in construing this topic as
related to ‘pafica-kala-vidhi® (cf. op.cit., p.128). Kala as
the principle of time is an important topic, and has been
dealt with in many Pancaratra texts. This text itself looks
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upon time as that which causes the disturbance in the
gunas (6,51-52), which as the power of Visnu ‘Sudarsana’
( to be explained later) makes prakrti and purusa evolve
together (7,6, ‘kalah pacati tattve dve prakrtim purusam
ca’): it originates from Niyati (all-regulating subtle power
of Visnu) and is the origin of gunas (4,48); prompted by
the will of Visnu, it is the one principle which brings about
everything in the universe (6,50 ‘kalas sa kalayaty eko
visnu-sarhkalpa-coditah’), in an orderly fashion (“sopana-
kramatah’, 6,52).

(5) The fifth topic is ‘Kartavya-sarhhita’ referring to
what ought to be done as a duty. This obviously is worship
(‘kar-tavyatvena hareh piija’), along with meditation
(Sattvata-samhita, 17,148 ‘kartvyam sajapam dhyanam
nityam aradhakena tu’), and it must be carried out as a
duty (ibid., 7,10 “kartavyam iti vai karma tvaiSvaryam yas
samacaret’). This worship is described as daily and
imperative (nitya), and must be distinguished from what
follows (viz. the special and occasional worship rituals in
a temple). All paficaratra texts contain elaborate accounts
of how the daily worship is to be conducted, either as a
detail of kriya-pada or of carya-pada in a standard agama
text.

(6) “VaiSesika-kriya’ is the topic relating to special
ceremonials conducted in a temple like pratistha, yaga,
balalaya, the various kalotsavas, pavitrotsava,
adhyayanotsava, mrgaya-yatra, prayascitta, jirnoddhara,
sarhmarjana and samproksana.

Schriader has again gone wrong in taking the term
“VaiSesika” to mean ‘special duties connected with the
several castes and stages of life’ (op.cit.p.129). Most of
the Paficaratra texts do not deal with what Schrider
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describes as ‘special duties’: but all of them contain
details of the ceremonials that are special and occasional.
Schriader is wrong also when he attempts to read the
meaning of five ceremonies or sacraments in the expression
‘kartavya’ (the previous topic).

(7) ‘Sarhyama-samhita’ and (8) ‘Cinta-sarhhita’ are the
topics that pertain to the yogic practices that are prescribed
in Paficaratra texts. That the yoga system has been accepted
by the Paficaratrins as one of the five basic disciplines
(12,3) has already been mentioned. The great prescriptions
of yoga (mahad- yoganus$asanam) are of two kinds: the
yoga of restraints (nirodha-yoga) and the yoga of action
(karma-yoga) (12,31-33). Sarhyama relates to the former
division. Bhagavad-gita (especially chapter 6) emphasizes
the value of yoga: and Arjuna is told to become a yogi
(“tasmad yogi bhavarjuna’). Several Paficaratra texts
contain elaborate accounts of the eight-fold yoga practices,
usually while dealing with ‘pafica-kala-vidhi’.

‘Cinta-sarnhita’ relates to contemplation (dhyana),
visualizations (cintana), ritualistic placements (nyasa),
and projection of the object of devotion upon the devotee
himself, as for instance, in Visnu-tattva-sambhita (chap.32)

JEHATH  S: TR
T eaafgIir qerErEAtR el

This is also called ‘antar-yaga’ (“internal or mental
sacrifices’), as distinguished from the usual sacrificial
rituals conducted externally and with materials gathered
for the purpose (bahir-yajiia). It may be recalled that
Bhagavad-gita also distinguishes ‘jfiana-yajfia’ and ‘tapo-
yajfia’ (which are essentially mental) from “dravya-yajia”
(actual physical events).

1,.""-'
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This topic is the burden of several important Paficaratra
texts, like Sattvata- (4,6,9,13,21 etc), Jayakhya- (Chap.3 3),
I§-vara- (Chap.21), Parama-(Chap.10), Sri-prasna-(Chap.
17), Ahir-budhnya- (Chap.31-32), and Naradiya-(Chap.30)
samhitas.

Yoga is defined in Parama-samhita (10,5-6) as whatever

renders mind composed, steady, undistracted and

unagitated:
TRt wae foe fawd s
FARAHERNT T I gfa el

This text distinguishes between ‘jfiana-yoga’ (where it
is knowledge that steadies the mind) and ‘karma-yoga
(actions bringing steadiness to the mind); and both are
said to lead to ‘the well- known highest foothold of Visny
(‘sa tat-padam apnoti yad- visnoh prathitam padam’,
op.cit.10,9). The restraint of the senses and the mind
(ama and niyama, the first two ‘limbs’ in Patafijali’s
astanga-yoga) constitute according to this text, Karma-
yoga, while dispassion (vairagya) and concentration of
mind (samadhi which is also a limb in astanga-yoga) are
involved in the other yoga (op.cit. 10-11). The other limbs
of astanga-yoga are not mentioned here. Ahirbudhnya-
samhita, however, identifies the Sattvata-yoga with the
astanga-yoga (31,15 ‘astanga esa kathito’), and names all
the eight limbs that we find in Patafijali’s Yoga-siitra
(op.cit. 16-17). But the definition of yoga that we find in
Pataiijali is quite different from the definition in Paficaratra.
The word yoga in Pataiijali is derived from the root “yuj”
in the sense of ‘samadhau’ (concentration), whereas the
word in Ahirbudhnya-sambhita is derived from the root
‘yujir’ in the sense of ‘yoge’ (union, conjoining yoking).
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The Samhita defines yoga as the union of the individual
soul with the supreme spirit (31,15):

HART O Sogenl  SHEeTaHTER: ||
and describes it as the means of reaching the highest and
immutable foothold of Visnu which abides in all beings.
se weywed wfgw: wH
TATAAER A &4 o gfaeiiaaqi
(op.cit.10-11)

Yoga in Paficaratra texts generally follows this
approach.

(9) The ‘Marga-samhita’ refers to the especial path
chosen by the Sattvatas for securing salvation. By
implication,-this path is different from yoga, covered by
the two earlier Sarhhitas (7 and 8). Sattvata-sarhita (1,5
and 7) mentions devotion (bhakti) as the path of action
(kriya-marga) for the Sattvatas (‘sattvate-kriya-marge’,1,7),
and describes it as firm (acala), pure (Sud-dha), destructive
of the seed of rebirth in the transmigratory existence
(Janma-bija-ksyarnkari), constant (nitya) and unwavering
(avyabhicarini) (1,5). The commentator, Alasinga-bhatta,
interprets kriya-marga as consisting of the actions in the
pafi-ca-kala-vidhi (abhigamana, upadana, ijya, svadhyaya
and yoga), which is the only path for reaching Godhead
(‘bhaga-vat-praptyekopaya-bhiita abhigamanadi-
karmangatvena yavat’). There is, however, nothing in the
text of the Sarhhita to suggest or justify this meaning.

Ahirbudhnya-sarihita (52,7-38) explains at length the
several significances of the expression ‘namah’, (namas),
meaning reverential bowing or obeisance, involved in the
mantras which proclaim surrender ($aranagati), and
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interprets the first letter ‘na’ as denoting the ‘path’, the
second letter the individual soul representing prakrti, and
the visarga at the end referring to the Godhead. Namana
(or bowing) is thus held out as the chief path for the

devotee to reach the Godhead.
e AR SRRl W uarr el
famt: Ty Tdisg  Frewan
3Fg: ﬂﬁ?ﬁ q: ?Tﬁ'h'ﬂ'ﬂ Wq:.

AT TS TRl AT
(52,32-33).

Also spelt out in this connection are the involvements
of the path of total and confident surrender of oneself and
of all that belongs to oneself to Godhead (saranagati),
which assume importance in Visistadvaita (op.cit.17-25).
Later Paficaratra sarhhitas (like Laksmi-tantra, chap. 17)
also follow this lead and give the six aspects of surrender
constituting the ‘path’:

(Laksmi-tantra, 17,59-61)

Ahirbudhnya-samhita (52,14-24), which mentions these
six “limbs’ (angas), but not however with the same names
nor in the same order, takes them together to constitute
the meaning of the word “namana” (bowing):

(i) The first one mentioned and described as the ‘best’
(éres-tha), is the conviction that ones effort in the direction
of Godhead will not reach fulfilment without the whole
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being bending towards Him (14-15). It is the first step in
seeking protection from God. '

YAt WA WiElad YEiwary )
Tee WAy 7 W fafaraream

This 1s later known as ‘atma-niksepa’ (placing oneself
directly and completely under God’s care) or ‘nyasa’, and
Laksmi-tantra describes it (the fourth in the series given
there) as ‘effecting results quickly’ (§ighra-phala-prada’).
According to the latter text, it is giving up in favour of
God independent deliberation or ownership in the matter
of actions or the fruits thereof (17,74):

AT HIHIUE A TR
HITAYUTEST TAAET Sl

This- in fact is the real ‘sarhnyasa’ or ‘aranagati’; the
other five are to be regarded as ‘limbs’:

fguR waiar = genTEE:
AN $wh: IO a Rl
(75)

(ii) The second is named ‘karpanya’ (as it is also
familiar to the later Paficardtra texts and ViSistadvaita),
which is absolute humility bordering on lowliness and
honest awareness of ones own natural ignorance, impotence
and impurity because also of the stains acquired through
countless births (15-16)
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In Laksmi-tantra this is the last variety of surrender
enumerated. It is meant, according to this text (op.cit.68),
to get rid of the arrogance and pride that one may have
on account of his parentage, learning, conduct or wealth
(“tyago garvasya karpanyam $ruta-$iladi-janmanah’). It is
the sense of inability to know anything or do anything on
his own, and the fear that whatever he may undertake to
do on his own is bound to fail (‘upaya naiva siddhyanti’)
and that misfortunes may be numerous (“apaya bahulas
tatha’), without the aid of Godhead.

(iii) The third is what in later texts came to be known
as ‘mahd- vi§vasa’ or irrepressible and great faith in
Godhead. It involves the understanding that God is the
supreme benefactor of all beings, and that His compassion
is ever available readily (op.cit.17-18)

W wifd qarsd YAAHTRA: |
et Twg geiaennll

Laksmi-tantra explains that god’s power is easily
reached and his grace is constantly at hand, and this has
been so at all times, for the fundamental relation between
God and the soul is that of the ruler and the ruled. The
firm convinction that He will not fail to protect us is
‘vi$vasa’; this by itself is capable of eradicating all sins
(op.cit., 70-72)

yITh: YUASHETSS HURNTST  IIyaam)
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(iv) The fourth is the choice deliberately made of
God as the sole protector (goptr), because He indeed is



Paficaratra Ideology ¢ 87

the most competent one to protect all beings (op.cit.
19-20)

In Laksmi-tantra, the relevance of this ‘limb’ is
explained with reference to the need on the part of the
individual to select mindfully God as his own protector,
despite the fact that He is naturally the protector of all
beings. He is no doubt competent and compassionate, and
master of all beings, but one must acknowledge his need
to be protected. It signifies a prayerful attitude (op.cit., 72-
72

HEUMATIT = YR w@ra Sfem)
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(v) The fifth is known as ‘prétikﬁlya—vivarjana’, or
giving up whatever is antagonistic in effect to oneself or

to god; it is in other words, not going against the will or
dispensation of God (op.cit.,21-22):

Laksmi-tantra (17-67), which takes this limb after
what here is given as the sixth, explains that this limb
suggests that true devotee must avoid causing hurt of any
kind to any being, with the realization that all beings are
like himself, because the energy of God in the form of
Laksmi abides in all things that exist.
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His responsibility is to think and act in such a way that
all beings are helped (anukilya-samkalpa):

(vi) The last ‘limb’ in this Sambhita is ‘anukilya-
ni§caya’ or the resolve that one must do good to all beings,
because all things and all beings are in actuality the body
of God (op.cit. 23-24). It is the determination to’ live in
accordance with the will of God.

TRTERIUT Jartt |@aifor  Sagy; |
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(op.cit.66)

‘We read this in Laksmi-tantra (op.cit.66) as “anukilya’
and it is explained as ‘being favourably inclined towards
all creatures’ (‘sarva-bhiitanukilata’).

Ahirbudhnya-samhita, like the later Paficaratra sarnhitas
and the Visi$htadvaita manuals, lists not only these six
effective means or expedients (upaya), but also the obstacles
or hindrances that prevent these expedients from appearing
or from being effective (apaya or virodha):

(1) The total inclination of oneself towards Godhead
(atma-niksepa) is frustrated by desire for mundane benefits
(phalep-s3); ‘

(i) The enemy of ‘karpanya’ or humility is the
imagination that one is free, independent and competent
to .do what he likes (sva- svatantryavabodha);

(iii) The great faith in God (maha-vi$vasa) is countered
by the indifference that one develops because of the notion
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that benefits are according to ones own actions and not
based on God’s will (‘upeksako yatha-karma phala-dayi
t1 ya matih’);

(iv) The choice of God as the sole protector (goptrtva-
varana) is hindered by the feeling of utter apathy owing
to disregard (“‘udasino gunabhavad ity upeksha-nimitta-
ja’);

(v) The fifth ‘limb’ viz.giving up what is detrimental
to other beings (pratikilya-vivarjana), is prevented from
taking shape by indulging in actions which are prohibited
in the scriptures (‘asastriyopaseva’);

(vi) The last detail, viz.acting in such a way that good
is done for all beings (‘anukiilya’), is rendered ineffective
by a contemptuous or negative attitude towards others
(nirakrtih).

The above six expedients (upayas) are not actually
action-oriented. They are more properly attitudes of the
mind. Hence the text prefers to call them ‘upaya-jiianam’
instead of ‘updya’ proper (37,34). The devotee by seeking
the protection of God, absolves himself of all claim or
responsibility for action on his own. The simile given in
the text is a charming one: the path advocated in the
Samhita is like a boat, and all that the pilgrim is expected
to do is to climb on to it and sit; the job of rowing the

boat is not his, but that of the boatman (who in this case
is God Himself)

(10) “Moksa-samhita’, which is the last topic discussed
in the Sattvata system is also of primal importance,
because it provides the proper motivation for the devotee.
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The concept of emancipation or liberation from the fetters
of the transactional world (mukti or moksa) is common
to all Indian systems of thought and to all religious
disciplines. The Paficaratrin however, regards it as a
positive state of attainment for an individual soul, and as
attractive and blissful. It is the obtainment of the glorious
and supreme foothold of Visnu (‘tad visnoh paramam
padam’), which is identical with the high heavens (called
Vaikun-tha or parama-pada). and not different at all from
the Vedantic Brahman. As Sattvata-samhita (6,214)

puts it-
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He ‘becomes’ himself the supreme Brahman, known
as Vasudeva (ibid.,19,140):

- WA AW §E SeareT e Ty
He becomes merged with the miila-prakrti, which is
none other than the power of Vasudeva (19,180):

UFen e wnedfa faee smdrerm
BONDAGE AND LIBERATION

Ahirbudhnya-samhiti (chap. 14) explains at great
length the Sattvata outlook on bondage and liberation. The
individual soul -by its nature is immortal, indivisible,
blissful and of the nature of consciousness; it is largely
divine in nature (‘bhagavan-maya evayam’, op.cit.14,6)
and its existence, nature and course are entirely and
always dependent upon God (‘bhagavad-bhavitas-sada’-
, ibid.). Its form (akara), potency (ai$varya) and knowledge
(vijiana) become attenuated and obscured owing to the



Paficaratra Ideology ¢ 91

‘nigraha’ power of God (one of the five powers, others
being creation, preservation and destruction of the
phenomenal world, and compassionate succour offered to
the individual souls, anugraha, see later). The soul
thereupon becomes attenuated in size (anutva), impotent
(akificit-karatva) and ignorant (akificij- jfiatva) (ibid.,16-
17). These three limitations are the three fetters which
bind the soul to the transactional world (“mala- trayam
idam proktam bandha-trayam idam budhaih’, 20). It is
God’s maya-Sakti and kalda which serve to introduce
limitations in soul’s nature, and involve it in bondage.

But there is another power of God (anugraha-$akti),
which prompts God to look with compassion upon the
deserving soul and accept it (14,31-32):

STUETEAT  ITFAT YT THATHATL
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The descent of this power (‘sakti-pata’) uplifts the soul
and frees it from the transmigrational fetters (‘jivam
uttaryati sarsrteh’, 14,33). When the descent of God’s
power upon the soul occurs, the soul longs for liberation,
becomes dispassionate and sets about to discern the real
from the unreal; reflecting upon the scriptures, serving a
master, practising Sarmmkhya-yoga, engaged in doing good
deeds, perfectly disciplined and becoming steady in the
knowledge of Vedanta, he attains the foothold of Visnu
after great effort as a result of wisdom or jhana (14,36-
40)

AATATTR  SqThl  HIErTwiarm)
vadaTaRTE e sfrfrEeram
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The Paficaratra theory holds that at the time of the
great dissolution (pralaya) all the individual souls merge
with Godhead, but do not become one with It. They retain
their identity in potentiality, and when the new phase of
creation begins, they all come out separately. But the souls
which have been liberated by the methods detailed above,
also merge with God, but never again come out from this
source. They do not, however, become one with God; they
remain distinct from each other and from God. Their
liberation is spoken of as entry into Godhead (“viset
padam’); and godhead is actually a plane of divine
presence and divine experience (bhagavat-sannidhya,
bhagavad-anubhava). Actually, it is an enfrance into the
power of God known as Saudar$ana (an aspect of Laksmi)
(cf.ibid. 51,69-78). But Jayakhya-sarhita holds that the
consciousness (jiiana) aspect of the liberated soul will
actually become one with the Brahman.

Merging of the soul with the absolute (Godhead,
Vasudeva) is the meaning of liberation. A verse quoted
without, however, specifying the source (yathdhuh) by
Vedanta-desika in his Sac-caritra- raksa (op.cit. p.52, 1st
adhikara) speaks of salokya (residence in the same plane
as Godhead), samipya (abiding in close proximity to
Godhead), sadréya (attaining the same form as Godhead)



Paficaratra Ideology ¢ 93

and sayuja (union with Godhead) forms of liberation; but
the vese is definite about the last form being real liberation.

ey faomfdeafa wfeq
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According to Ahirbudhnya-samhita (14,41), liberation
is consequent upon correct knowledge and purification of
the heart.




Chapter V

THE DEITY AND ITS MODES

THE THREE PRINCIPAL MODES

The Paficaratra philosophy is distinguished by its
conception of the Deity assuming, according to different
texts, three, four or five ‘modes of being’ (called prakaras)
or principal varieties of forms. The three modes, recognized
in early texts (like Sattvata-samhita and Ahirbudhnya-
sarhhita), are the transcendental (para), the emanatory
(vyuha) and the incar-natory (vibhava), to which are
added (in other texts like Sﬁ-pras’na—samhité) the immanent
(antaryami or harda, the inner controller residing in the
heart) as the fourth mode and the iconic (arca) as the fifth.

THA: UeEfaen qewguttaeg o
T e Te gfa fawarssifa SEa

(Sri-prasna-sambhita, 2,54)

T UHRT: URfd WA Sraur:|
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(Visvaksena-samhita)

The explanation offered in the former text is brief:
the transcendental and the emanatory forms are in the
high heavens, known directly only to the immutable
masters (nitya-suri) and emancipated souls (mukta)
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(“vaikunthesminpara-vyiiho sada pasyanti siirayah’). The
incarnations are forms on earth, seen by those who lived
contemporaneously (‘avataresu tat-kale paSyantopi jana
bhuvi’); the Deity as the inner controller abides in the
heart of all beings, but visualized only by sages in
meditational spells (‘yoga-tattvena munayas sadd mam
dhyana-gocaram, pasyanti hrn-madhye’).

The enunciation of the nature and functions of these
modes of the Deity is said to be what the Paficaratra
system is concerned with.

OGN HTAT G =g T
TSERTRE O Higl SR -sheaaum|

That only the first three of these modes were recognized
in the early phase of Paficaratra becomes evident not only
by the references in Sattvata-samhitd and Ahirbudhnya-
sambhita but by the following statement of Parasara-bhatta
(in his great commentary on Vispu-sahasra-nama-stotra)

weggfawaert fifad «w R
T Hg T |

The three modes are together said to constitute the
supreme reality, viz. the brahman. The modes are assumed
not only for bringing about the world and maintaining it
but to help the devotees reach salvation. The supreme
Deity is here called by such characteristic names as
Vasudeva (because he abides in all things illumining them
all, “sarvatra vasati it! vasuh; vasus ca devas ca’), Bhagavan
(the possessor of the six glorious attributes, to be explained
later), Atma (the pervader, ‘atati vyapnoti iti”), Paramatma

(the supreme self), Narayana (the ground of the primaeval
waters ‘apo nara iti prokta... ayanam tasya’; one who
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tinyeva cayanam tasya’; the vital factor beyond the
twenty-four aspects of the prakrti, and providing the
foundation for the latter ‘prakrteh para evanyah sa narah
pafica-vim$akah, tasyemani ca bhutani narani tesam apy
ayanam’’; the road for all beings to take “naranam ayanasca
pi’; the refuge of the immutable and emancipated souls,
from root-’ring, ksaye’ negated in nara), Visnu (the one
spirit that pervades all things, “vyapnoti iti’), and Ksetrajfia
(the life of prakrti).

THE TRANSCENDENTAL MODE

In the para or transcendental mode, the Deity is like
an ocean of nectar altogether devoid of waves (nis-
tarangamrtar-bodhi-kalpam), quiet, profound, still,
limitless and unfathomable (sarvatas santa evasau nir-
vikdrah sanatanah); it is a mass of consciousness (cid-
ghana), unfragmented by space or time (desa-kaladi-
pariccheda-varjita). It is figuratively spoken of as the
transcendental realm (paramam dhama), the supreme
foothold of the Deity (visnoh paramam padam), the high
heavens ($ri-vaikuntha), or the great void (parama-vyoma).
It is the plane where knowledge and bliss abound
unobstructed (jiiandnanda-maya-loka), and which is
peopled by the eternal “masters’ (nitya-stris, like Ananta,
Garuda and Visvaksena) who are never involved at any
time in transmigration and are untouched by this world
of transaction (‘kadapi samsaram apraptah’, asprsta-
sarmsara-gandhah’) and the emancipated souls (muktas),
who were once mortals but who have now acquired divine
bodies, mote-like in size but dazzling with brilliance of
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a million rays (‘trasa-renu-pramanas te rasmi-koti-
vibhiisitah”). These denizens of the transcendental realm
are free from all physical and mental ailments and enjoy

bliss which is unadulterated; they see the Deity all the
time.

0 R PR L [ et o
AT S{Ton L

(Ahirbudhnya-samhita, 9,30)
He is verily the brahman (tad-brahma), one and
secondless, and his energy (Sakti) which is responsible for
the origin, maintenance and dissolution of the world is
altogether indistinguishable from him in this state,
(‘aprthag-bhiita-sakti-tvat”). The energy that brings about
the phenomenal appearance and events is described as
Laksmi or Sri (‘para-brahma-sakti-bhiita §rih’); and this
creative energy is to the Deity as moonlight is to the moon
(‘jyotsne .2 candramasah’). The Paficardtra texts speak of
Laksmi who is perceived only as this world (jagattaya
laksyamana) as the consort of Narayana, and as one who
is inseparable from him; hence the expression Laksmi-

narayana for the Deity in the transcendental plane.
Laksmi in the early texts is little more than the energy
of Brahman, which when the Brahman wills to create
appears like a flash of lightning in the sky (vidyud iva
vyomni kvacid udyotate tu sa). It is movement (kriya) and
it becomes and assumes all forms in existence (bhiti).
Movement is like thread which runs through the beads and
holds them together. The will of the Deity which is free
and unconditioned expresses itself as the conscious urge
to create and become many, and this is known to the
Paficaratra texts as Su-darsana (‘preksanatma sa sarhkalpas
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tat sudarsanam ucyate’), the first aspect of Laksmi which
provides impetus and movement (‘laksmyas saudarsani
kala’). It is this which makes all existence possible, even
as the wind prompts the flame to rise or the winds to
gather (“samiryate yatha vahnir megho va pi samiranat”).
The second aspect of Laksmi (viz.bhuti-Sakti) is the
material cause for all phenomenal existence; indeed, the
world is only a transformation of the energy that is
Laksmi.

While the early texts (like Ahirbudhnya-samhita and
Sattvata-samhita) mention only Laksmi as the consort
(viz. Sakti, energy or power) of the Deity in the
transcendental state, later texts (like Padma-samhita and
Paramesvara-samhita) provide both Laksmi and Bha (or
Pusti) as consorts, and still later, Nila was added (in texts
like Vihagendra- samhita). The three energies probably
represent the three gunas of Prakrti, for Laksmi is said
to be white in colour (sattva), Bhiimi red (rajas) and Nila
dark (tamas). Padma-tantraand Visnu-tilaka-samhita speak
of eight energies of the Deity: celebrity (kirti), good-
fortune ($ri), success (vijaya), confidence (Sraddha),
memory (smrti), intelligence (medha), fortitude (dhrti)
and forbearance (ksama).

Sattvata-sambhita (1,25-26) describes the transcendental
mode of the Deity as all-pervading, brilliant, and the one
support for everything; it is distinguished by the fullness
of six divine attributes:

TUAfGE 9d Wi TdsTaq|
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The six attributes of the Deity are altogether non-
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material in nature, and uninvolved in the phenomenal
appearances and changes; and the characterization of the
Deity as ‘devoid of attributes’ (nirguna) signifies that the
Deity is untouched by the phenomenal attributes (“aprakrta-
guna-sparsam nirgunam pa-rigiyate’). The six divine
qualities are (according to Ahirbudh-nya-sambhita, 2,56)

(1) Jfiana, wisdom or consciousness which is not inert,
which is eternal and immutable, which comprehends the
knowledge of all things and which is self-conscious.

IWE Wiy e gatamem)
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This consciousness is at once the very nature of the
Deity as well as an attribute (‘svaripam brahmana$ ca
gunas ca’). It is the essence of Godhead; it is manifest on
its own (svayam prakasa). And this is what makes the
Deity assume the mode of inner controller (antaryami) and
pervade all beings. The text enumerates this as the first
- of the attributes, because all the other five attributes
depend upon it (jfianasya asritah). And the other five
attributes are in actuality the atributes of Jjiiana alone (“ete
saktyadayah pafica gunah jfianasya kirtitah’, 2,61), which
as equipped by the five attributes, proceeds to will-to-
become (Sudar$ana). It knows directly and completely,
without any aid or instrument, all things in all places and
at all times.

Laksmi-tantra (2,36) also regards jilana as the
fundamental form of the Deity (‘atas tu jiidna-riipatvam
mama’) and describes the other five as attributes thereof
(“iti panca gunah yete jiianasya Srutayomalah’)

(i1) Sakti, energy which is spontaneous and independent
and which knows no constraints. It is the energy in the
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Deity which wills-to-become and is all-powerful. It is the
initial impetus to create. It signifies the material source
of all phenomenal manifestations:

SUIRfauTal a: W YRRt taarl

(iii) ai$varya, omnipotency, lordship or mastery
expressing itself as the freedom to act in such a way that
there can be no obstruction whatsoever from any source:

Hgd AW TN WG e
Agad | qITR  TUTAare rereh: ||
(cf. also Laksmi-tantra, 2,27):
sremEfadgaarae sad U um
It signifies the majesty of the Deity as the sole creator
of the universe and as solely responsible for its preservation
and dissolution. _
(iv) bala, strength in the sense of the Deity doing all

things at all times, especially the creation of the world,
without getting tired or fatigued on that account
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(cf. also Laksmi-tantra, op.cit.:
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This is the power of to sustain all things (dharana-
samarthya), without needing rest, recuperation Or
interruption.

(v) virya, vigour, virility or valour which helps the
Deity remain unchanged and unspent despite its being the
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ever-present ground for all phenomenal appearances and
occurrences which betray constant change.

TEuEETEasty faerfaar &£ @
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(cf. also Laksmi-tantra, op.cit.:
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This trait is also called ‘acyuta’, that is to say, not
being liable to fall off its original state or condition.

(vi) tejas, splendour or glory in the sense of the Deity
being able to accomplish all things without any aid,
assistance or instrument. It is not only self-sufficiency but
also the ability to defy and defeat all others
(parabhibhavana-samarthya)

TEHRETUAT A Aqq Aol WHERIAHN
(cf.also Laksmi-tantra, op.cit:
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The Deity possesses in the transcendental state these
six attributes in all their fulness but indistinguishably;
indeed the attributes constitute the body of the Deity as
also that of Laksmi who is inseparable from the Deity, and
hence the description of the Deity as ‘sadgunya-vigraha’.
The attributes however flash forth as separate factors
when Laksmi (viz. the Deity’s energy) manifests herself
as signifying the Deity’s will-to- create. This is called
‘gunonmesa’ or the stage of ‘pure creation’ (Suddha-srsti).
The attributes now become active and functional. Vasudeva
is the name given to the Deity after Laksmi has manifested
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herself as a distinct creative energy heralding the process
of creative evolution

yIoh: VieHal SEETEed gdredl
weyfraal ear arged:  fageramn

THE VYUHA MODES

The second mode of the Deity’s being, viz. Vyiiha,
emphasizes the differential manifestations and functions
of the six attributes. The expression ‘vyiiha’ suggests the
creative configurations of the attributes (guna-vytiha) for
the sake of creation and evolution of the world, for
maintaining the world and protecting the devotees, and for
leading the devotees to salvation. The six attributes are
in two functionally distinct planes: (1) jiiana, (2) ai$varya
and (3) sakti constituting the planes of rest (vi$rama-
bhiimayah), connected with the bhiiti-Sakti aspect of
Laksmi; and (4) bala, (5) virya and (6) tejas constituting
the planes of activity (§rama-bhiimayah), connected with
the kriya-$akti aspect of Laksmi. Even when all six
attributes are operative, there is a tendency for the attributes
characteristic of the two planes to pair off. Thus we have
three configurations, and Vasudeva appears as three
sequential emanations from these configurations (guna-
vyatikarodbhava) as follows: -

.(1) jiana  + (4) bala —: Samkarsana

(2) aisvarya + (5) virya—: Pradyumna
(3) sakti + (6) tejas —: Aniruddha

(5,29)

These are known as vyitha-riipas. And usually
Vasudeva, who has all the six attributes in their fulness
and equal dominance, and who brings into being
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Samkarsana directly and the other two forms indirectly,
is also counted as a vyiiha, thus making the number of
vyuhas four. But Sattvata-sarinita (1,26-27) speaks of

three vytihas, coming after Vasudeva in the transcendental
mode:

TAege a8 O Jresifed o)
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Some texts distinguish between Para-Vasudeva (viz.
Vasudeva in the transcendental mode) and Vyiiha-Vasudeva
(Vasudeva in the vyiha mode). They are two stages (dasa-
dvaya) of the same Deity, the former being beyond the
vytha configurations (turya) while the latter is involved
in them. In both stages, the six attributes are present in
their fulness, but in the first stage they are still (stimita)
whereas in the second they are active (prabuddha).
Vasudeva in the transcendental mode is described as
the seed of all the subsequent forms, emanations and
incarnations (‘mirtinam bijam avyayam’, Vihagendra-
samhita); he is devoid of aspects (niskala) and without
discernible form (nirikira, niranga). He is static like an
ocean which is absolutely still (aspanda- laksana,
alolibhaita). The Vyiiha-Vasudeva is dynamic and céuses
the differential configurations of the six attributes. He it
is that assumes the three vyuha-forms,

But some texts like Visvaksena-samhits distinguish
between Paratpara-Vasudeva whe is formless and beyond
the Vyiha-configurations ang Para-Vasudeva who is
involved in the Vyitiha-configurations as ‘turya-vyiha’

(the vyiiha beyond the other three). The context.is the

identification of the three Vytha-forms : Aniruddha,
Pradyumna and Sam

karsana, with the three states:
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wakefulness (jagrat), dream (svapna) and deep sleep
(susupti) (cf. Sattvata-sarhhita, chap. 2ff). The distinction
between the two stages, whether it is between Paratpara-
Visudeva and Para- Vasudeva or between Para-Vasudeva
and Vyiiha-Vasudeva, is actually between the ‘nityodita’
(“ever manifest’) and the ‘éantodita’ (periodically manifest)
conditions, the former characterized by the Deity’s
experience of its own glory (sva-vibhityanubhava) while
the latter by the experience only of the Deity’s own self
(svﬁtma-mﬁtrénubhaVa), the former being the source (or
cause) of the latter.

It is more usual to recognize the vyitha-forms as four
in number (catur-vyitha, catur-dtmya, catur-mirti). Even
in Mahabharata (Asva.92), we read about the four forms
recognized by the Paficaratrikas as well as by the

Vaikhanasas:

Ues o a: Hewmed o gifst
freg o W uedEmEiaer Sl

= e faemfa W TS WieRTenT: |
qERE o TN HEnumety =)

A WTeE W S geardll

Vasudeva (Purusa), Sarhkarsana (Satya), Pradyumna
(Acyuta) and Aniruddha:

All the four forms possess all the six attributes in their
fulness, but it is only in Vasudeva they are all equipotent
and unmanifest. In each of the other three forms, two0
attributes become ascendant (or manifest) while the
remaining four are in the background (or unmanifest). The
two ascendant attributes become operative with regard to
the physical evolution of the universe as well as the




The Deity and Its Modes ¢ 105

spiritual evolution of mankind. Thus, the three vyiiha
forms where the attributes in pairs become operative
(‘guna-vyatikarodbhiita’) become significant (cf. Laksmi-
tantra, 6,12)

THREUTEAT TarEd Td YA |

They attend to the cosmic processes as well as to the
individual needs of the devoted folk.

(1) Samkarsana, who emerges as a result of the pairing
of the attributes of jiidna and bala, becomes on the one
hand the uniform support for the entire phenomenal
existence (asesa-bhuvanadhara) and provides the initial
impetus for creation (as a function of the attribute bala)
and on the other promulgates the wisdom of the bhagavata-
creed for enabling the devotees to reach Godhead (as a
function of jfiana).

q FECgggd Wit &R
6,17
AT FEAHIES od: GWHRUUT St
Rl AN WA
(5,21-22)

Laksmi-tantra (4,14) describes Sarmkarsana emanation
as supporting the entire universe as a tiny speck under the
skin or as parting of hair.

AN FAEEAY GeRHUT Sl
faufd wwet favd faeteersrasaa:
That it to say, the universe is still largely undeveloped

and inarticulate at this stage. The text also suggests that
even at this primordial stage of creation, scriptural lore
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for the benefit of the beings was ushered into existence,
as a sort of unstruck sound:

e Herdunea oife eyt

(ii) Pradyumna, who emanates from the pairing of
virya and aisvarya renders possible further evolution of
the universe by the separation of purusa from prakrti
(through ai$varya) and also provides practical application
for the scriptural lore or wisdom of the bhagavata creed
(showing the way to reach Godhead), viz. spiritual practice
for salvation (through virya)
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(5,17)

(5,22-23)

(iii) Aniruddha, who emanates from the pairing of
Sakti and tejas, makes it possible for material things to
develop and become effective (through sakti), and bestows
upon the devotee the benefits of the scriptural lore or
spiritual practice (wisdom and practice), viz. salvation
(through tejas) ’
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(5,23-24)

The above account in Ahirbudhnya-samhiti ends by
declaring that these three are emanations with some

(5,18)
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attributes manifest (vyakta) from Vasudeva, in whom all
the attributes are unmanifest (avyakta), thus making for
four forms:

WA aeaye SgEved Fal WA
wTeAtae fafig srRreaTReaoTE
(5,25-26)

Laksmi-tantra (4,13) holds that when the six attributes

pulsate equally, the state is designated Vasudeva.
EIRMINEREERCIREE TR
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The cosmic functions of the three vytihas are given
differently in the texts. According to Laksmi-tantra (2,57),
the universe is created by Aniruddha, preserved by
Pradyumna and dissolved by Sarhkarsana.

But Visvaksena-samhita makes Pradyumna the creator
of the entire universe (through ai$varya), Aniruddha the
preserver and protector (through $akti) and Samkarsana
the destroyer (through bala).

It is interesting that Parama-samhita (2,99-101)
identifies Vasudeva with dharma (the basis for the cosmic
order), Sarnkarsana with jiiana (knowledge that helps one
achieve salvation), Pradyumna with moksa (the actual

accomplishment of salvation) and Aniruddha sakalesvara
(the lord of all).
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In Aniruddha everything becomes manifest and
concrete. He is the cause of what is styled as “mixed
creation’ (misra-srsti): the production of the creator (four-
faced Brahma), the bringing about of the several species
of beings, the crystallization of the physical universe,
mankind with different proclivities (viz. sattvik, rajasik
and tamasik), good and evil and so on.

Laksmi-tantra (6,12) identifies Samkarsana with the
individual soul (jiva), Pradyumna with individualized
awareness (buddhi) and Aniruddha with the sense of ego
(aharhkara)

derdunEdr e T YA
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The suggestion is that Samkarsana provides the
foundation for all the individual souls (samasta-jivanam
adhisthatritaya sthitah), Pradyumna enters into the souls,
seizes hold of the faculty of awareness and distinguishes
between the subjective and objective frames of reference
(jiva-tattvam adhisthaya prakrtes tu vivicya tat), and
Aniruddha projects the world of multiplicity and
differentiations.

It must not, however, be supposed that the four vyiihas
are distinct deities: they are all aspects and functions of
one Deity without a second, viz. Para-Vasudeva. There is
also a notion that they emanate in a sequence, Sarhkarsana
from Vasudeva, Pradyumna from Samkarsana, ‘and
Aniruddha from Pradyumna. But they do not undergo any
change during such sequential appearance. The simile of
lighting one lamp from another is given to illustrate this
detail (dipad dipa iva). The vyiiha-forms are all implicit
in Para-Vasudeva, who is regarded as the primordial form,
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even as the entire tree in the seed; they become manifest

in due course, but they are not different from the original
form

rfeiedd wited aesistaa
(Sattvata-sarhita, 5,81)
SPECIFIC MANIFESTATIONS

An important concept in this connection is that of
Visakha-yiipa, found in Sattvata-samhita (chapter 4) and
Laksmi-tantra (chap. 11). Called also Brahma-ytipa, it is
a pillar of light said to be resplendently located in the high
heavens (‘aprakrte diya-loke bhrdjamanah jyotirmayas
stambhakarah”). It is called ylipa because it is sacred and
worshipful like the sacrificial post to which the animal to
be sacrificed is fastened. It is the form assumed by Para-
Vasudeva for being meditated upon by the yogins
(‘yoginam dhyanalarhbanartham bhagavataiva kalpitah’).
The pillar is imagined as having four nodes (parva) from
top to bottom, each node facing a different direction. The
nodes, which are the points at which the shoots sprout,
are represented by the four vyiha-forms. The pillar is
described as ‘visakha’ because there are no shoots but only
nodes, or because there are shoots allround (vitata). The
bottom-most node represents Aniruddha, dark in colour
like the rain-bearing cloud, facing north. The next higher
node faces west, representing Pradyumna who is yellow
in colour like burnished gold. The node above it represents
Sarnkarsana who is red like ruby and faces the southern
direction. The topmost node is Vyiiha-Vasudeva, white in
colour like sun-shine and facing east.

mmﬂ&amfmﬁﬁawﬁﬁmn
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faymegt wmer & & Afa @@
(Laksmi-tantra, 11,29)

The pillar itself, representing as it does Para-Vasudeva,
is devoid of such colour differentiations, has all the six
attributes in full measure and equal potency and appears
only as dazzling light.

i mﬁﬁuﬁwrﬁﬁrﬁ:ﬁmu

(Sattvata-sambhita, 4,3)

Para-Vasudeva is the foundation for all the vyiha-
forms, including Vyiiha-Vasudeva, even as the pillar is for
the nodes. The four nodes arranged along the pillar (from
bottom upwards) also represent the four states : wakefulness
(Jagrat), dream (svapna), deep sleep (susupti) and the state
beyond it (turya), representing Aniruddha, Pradyumna,
Sarhkarsana and Vasudeva respectively. From the point of
view of manifestation, the nodes (from bottom upwards)
indicate very clear (spasta-tara), clear (spasta), somewhat
clear (kifcit-spasta) and altogether unclear (aspasta)
respectively. In visual imagery, the ornaments, characteristic
weapons like conch and discus which the vyiiha-forms of
the Deity carry, the retinue and other details are involved.
They are very clear at the bottom-most (jagrat) level, and
the clarity gradually fades until at the upper-most (turya)
level they are not even seen in outline.

The concept of Visakha-yiipa explains not only that
the four vytha-forms are essentially Para-Vasudeva but
also that the interval between the appearance of one
vyiiha-form and the appearance of its subsequent vyiiha-
form is filled with the light of Para-Vasudeva, who is the
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pillar of light (Visakha-ytipa). There is no stretch of time
or speck of space that is not covered by Para-Vasudeva.
According to Laksmi-tantra (11,11-13)

ET], W?ﬂ’ UGB E e R |
IR WH® QU WETErd ATl
giaaeeE UfyReawl gfaatsa: |
favmEgu gITRES] ArTCaga: |l
afer afem T TEERTTETEE
aeaTfas s uigdafa & sRAT
The concept illustrates how the four vytiha-forms take
shape, and how they are related to further or secondary
vytha-forms (vyiihantara) is also involved in the imagery
of Visakha-ytipa.
The next major mode of the Deity, known as Vibhava
(incarnations), is explained on the principle of Visakha-

yipa without reference to the four vytiha-forms in Laksmi-
tantra (11,17-18)
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Sattvata-samhitd (9,56) makes Vi$akha-ytpa the
overlord of the host of all the vibhava-forms.

AT g wfaemrahsa

Para-Vasudeva assumes four vyitha-forms for favouring
the world (jagatam upakaraya) and for providing a support ;
for contemplation (mana alarhbanaya). In order further to
augment these benefits, each of the four vyiiha-forms has
three secondary emanations (called vytihantara or
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mirtyantara), thus making twelve iconic forms facilitating
worship and ritual (samsarinam anugrahartham).
Mahasanatkumara-samhita (3,6,34) has an additional list
of twelve vidye$varas, three for each vyuha-form. The
twenty-four forms are together called caturvirhsati-mrti-

gana.
[. Vyiiha-Vasudeva:
(a) Vyuhantara:
(i) Kesava
(ii) Narayana
(iii) Madhava
(b) Vidyesvaras:
(i) Vasudeva
(i1) Purusottama
(iii) Janardana
1I. Vyuha-Samkarsana:
(a) Vyuhantara:
(1) Govinda
(ii) Visnu
(iii) Madhustdana
(b) Vidyesvaras:
(i) Sankarsana
(i) Adhoksaja
(iii)) Upendra
[11. Vyiha-Pradyumna:
(a) Vyuhantara:
(i) Trivikrama
(i1)) Vamana
(iii) Sridhara
(b) Vidye$varas:
(i) Pradyumna
(ii) Nrsimha
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(1i1) Hari
IV. Vyiiha-Aniruddha:
(a) Vyihantara:
(1) Hrsike$a
(11) Padmanabha
(ii1) Damodara
~ (b) Vidyesvaras
(1) Aniruddha
(ii) Acyuta
(iif) Krsna
The Vibhava forms are special and specific
manifestations of the Deity on earth, proceeding from the
Aniruddha-form of the Vyiiha, the bottom-most node of
the Visakha-ylipa which is located in the high heavens.
They are therefore also called “descents’ (avatara) or
appearances in front of the denizens of earth
(pradurbhavagana). Sometimes a distinction is drawn
between ‘vibhava’ and ‘avatara’. The avatara is a more
inclusive expression, and comprehends vibhava as specific
manifestations, avesa as possessions, arca as worshipful
iconic forms, and even antaryami as the form of the Deity
abiding in the heart of the devotee (Aniruddha as the
antaryami of all beings). In a sense, the four vyiihas also
illustrate ‘avatara’ or descent of the Deity. From the
Vyiiha-Vasudeva form which is on top of the Visakha-
yupa to the Aniruddha form which is at the bottom of the
Visikha-yiipa, the Deity descends and becomes involved
in the transactional world and more easily approached.
The Visakha-yiipa itself is located in Sri-Vaikuntha, and
not on the earth or amidst mankind. The Deity has
therefore to make a further descent to make its presence
and power felt by human beings.
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The ten well-known avataras are according to Padma-
tantra (1,2,31 ff), descents from the four vyuha-forms
thus:

I. Vasudeva
(1) Matsya,
(2) Kiirma, and
(3) Varaha;
II. Samkarsana:
(4) Nrsimmha,
(5) Vamana,
(6) Rama and
(7) Parasurama;
III. Pradyumna:
(8) Bala-rama,
IV. Aniruddha:
- (9) Krsna and
(10) Kalkin.

These belong to the variety of avataras known as
“saksadavatara” or ‘svaripavatara’, the Deity’s nature
manifesting itself directly in them. This is distinguished
from the forms known as ‘avesavatara’, where the Deity’s
attributes take possession occasionally of beings, divine
and human (hence also known as gunavatara). Illustrations
of the latter variety are Buddha, Vyasa, Arjuna, Kubera,
Kartavirya, Agni, Dattatreya, Visvaksena, Prthu and
Mucukunda. They are to be regarded as human beings
inspired by Godhead to accomplish a specific purpose
among mankind. There are also minor avataras, where an
aspect, an attendant or a weapon of the Deity incarnates
itself to carry out the Deity’s purpose. These are called

‘amsavataras’.
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Sattvata-samhita (9,77-84) provides a list of thirty-
eight incar-natory forms known as Vibhava or pradurbhava-
gana (in accordance with the 38 seed-syllables, cf. comm,
by Alasinga-bhatta on 9,77 ‘esim vacyan
padmanabhadyasta trims$ad-devan kramenaha’) (cf. also
Laksmi-tantra, 11,19-25. Ahirbudhnya-samhita (5,57),
however, enumerates thirty-nine vibhava-forms (“triméacca
nava evaite’), including the Visakha-yiipa which is the
source of all the thirty-eight forms (according to the
commentary on Sattvata-samhita, 9,77, by Alasinga-
bhatta)—

1. Padma-nabha, the form with ‘lotus in the navel’.
The lotus symbolizes the primary elements (tattvas): earth
the base, water the stalk, fire the petals, air the pericarp;
and akasa is the middle of the ocean. The psyche is the
serpent-couch; the consciousness is the body of the Deity
that lies upon it. The lotus in the navel is the prakrti; the
four-faced creator (Brahma, called here vidya or the Vedic
lore) is seated upon the lotus’ (Sattvata-samhita, 9,99-
102). Padma-nabha is also identified with Visakha-yiipa,
and with the transcendental condition (turya-pada).

This form is to be contemplated upon as the inner
controller (antaryami), formless and tranquil
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(op.cit, 9, 97-8)
2. Dhruva: the form of the well-known celestial body
which is luminous (diSo dasa dyotayantam) and which is
the cause of the obtainment of salvation (‘parama-pada-
prapti-hetuh’, 23,45). It signifies the supporting pillar of
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the house that is the world (‘sthito yas stambha-bhiitas tu
asmin vai vi§va-mandire’, 9,106).

3. Ananta: the form of Sesa, the mighty and multi-
hooded serpent, seated in the bottom of the netherworld
(patala-milas-thah), supporting upon its hood the entire
world as if it were a garland of flowers (‘yasya sa sakala
prthvi phanamani-$ik-haruna, aste kusuma-maleva’, Visnu-
purapa, 2,5,20-22). He is identified with Sarhkarsana,
white like a mountain of snow (tuhinacala- sarkasa), and
carrying ploughsare (hala), discus (cakra), conch (discus)
and pestle-stick (musala) in his hands. He abides in the
mind of the introvert devotees (manasy an-tarmukhanam
yat karminam plirayec ca tat’) (Sattvata-samhita, 12,6-8)

4. Saktyatma (Saktisa, Satyakama): it is described as
“capable of assuming whatever form that is desired’ (icca-
riipa-dhara); calm of countenance and smiling (“‘saumyah
prahasitanana’). He has four faces (Hayagriva, Narasirhha,
Vardha and Kapila) and four arms. He carries discus and
mace in concrete shape (mirta-cakra-gada-hastah) and
conch and lotus only in outline (amiirtabja-arhbujankitah).
The form is to help the devotees get rid of their misery
(‘samam nayati santapam’).

5. Madhustidana: the form assumed to kill the demons
Madhu and Kaitabha. He is full of splendour like the sun
during deluge (pralayanala-siirydbha). He is eight-
armed.

6. Vidyadhideva: the form resembles that of Brahma,
the personification of the Vedic lore and creator. He is
four-faced and four-armed. His body-colour is that of a
full-blown red lotus; he wears his matted hair in the shape
of a crown; he carries in his hands mendicant’s staff,
sacred waterpot, rosary and white lotus. His four faces
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represent the four vedas. But he is not the creator, Brahma
(Virifica)

7. Kapila: according to Ahirbudhnya-samhita (56,2) he
is the well-known exponent of the Samkhya system, but
according to Visnu-tilaka-tantra (2,170) he is the teacher
of the Nagas (dragons in the netherworld). Sattvata-
sarnhita (12,24-25) describes the Vedic lore as coming out
of his mouth; his complexion is that of burning coal
devoid of smoke (nirdhiimangara-varnabha). He has four
arms, carrying in his three hands conch, lotus, rosary; the
fourth hand assumes the gesture of protection (abhaya-
pani)

8. Vi$va-riipa: the cosmic form which is also the inner
witness and controller of all beings (yotas sarve$varo
devah s@ksi-bhiito vyavasthitah). He comprehends all the
worlds and all the gods. His glorious form is distinguished
by thirty-three faces and forty four arms. His splendour
is multi-faceted (12,26-40). This form of pervasion and
power was revealed to Narada in Sveta-dvipa (cf. Maha-
bharata, Narayaniya section) and to Arjuna in Kurksetra
(cf. Bhagavad-gita, ch. 11), Paus-kara-samhita, 36,337:
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9. Vihangama (Harhsa): the form of the divine swan,
white like the mountain of snow, immense in size (mana-
tanu) and with a golden beak (hema-tunda). Its body
represents sattva-guna, while its two feet rajas and tamas;
its two eyes are dharma and adharma; its two wings are
the god of fire and the lunar deity (agnisomatmaka)
(12,40-43). According to Pauskara-sambhita (36,317), this
form abides in Sveta-dvipa.
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10. Krodatma: the form of Yajfia-varaha, who is of the
nature of austerity, sacrifice, repetition of the sacred name
and meditation (tapo-yaga-japa-dhyana-svariipah). The
form resembles a mountain of collyrium (afijanadri-sama-
prabha). The form is assumed to remove the distress of
the devotees (jivinam bhava-$antaye).

Visnu-purana (1,4, 32-34) describes Varaha as
the personification of sacrifice: the Vedas are its legs,
the sacrificial altar its fangs, the sacrifices its face, and
the sacred fire its tongue. The sacred grass (darbha)
constitute its bodily hair, the days and nights are its eyes,
the hymns its mane, and all the offerings its snout; the
sacrificial ladle its nostril, the Saman chant its grunt; and
Brahman is its head. Its body is the grand pavilion of
sacrifice.
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11. Badava-vaktra: also called Aurvava-raja and
Asvatma (Vaji- vaktra), the form is said to be exceedingly
lustrous (maha-dipta). It is a human body crowned by the
horse’s head.

12. Dharma (-miirti): as the personification of virtuous
conduct, he is tranquil in aspect (saumya) and lustrous like
the mountain of snow (tuhinacala-sarhkasa). He is four-
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armed, carrying in two of his hands conch and lotus
symbolizing woridly pleasures and material wealth
respectively (‘kamarthau udvahantam $amkha-padma-
chalena’). In the other hands he carries white rosary
(sitaksa-mala). He is responsible for the right decisions
of the good-folk (‘sadhu-marge sthitanam samyachantam
dhiya’). Pauskara-samhita (36,332) explains that his
appearance is for the good of the world (“anugraha-para
lokanam’). He becomes manifest in Dharmaranya.

13. Vagi$vara (Haya-griva): the form as the horse-
headed deity, personifying the lore of “sacrifice in all its
aspects. He has numerous arms, carrying among other
things the sacrificial ladles (sruk and sruva), lotus, rosary,
conch, scripture, sacrificial staff (danda), water-pot
(kamandalu), and pot of offerings (camasa-bhajana).

14. Ekarnava-sayin: called Sindhu-$ayi in Laksmi-
tantra, this is the form that is recumbent on the serpent
conch (ananta, bhogi- $ayya-gata) in the midst of
undifferentiated watery mass (the ocean of gunas,
gunodadhau). He is the person equipped with four powers:
mind (manas), consciousness (buddhi), ego (aharnkara)
and primoridial nature (prakrti), and surrounded by the
weapons personified (‘mirtair cakradikair vrtam’). Served
by the goddess of good fortune (‘laksmya
samvahyamanam’), fanned by the goddess of love (‘pritya
vijyamanam’) and lulled to sleep by the songs of the
goddess of scriptural lore (“giyamanam ca vidyaya).

15. Kamathe$vara (Kirma): abiding in the lowest of
the netherworids, Rasatala, according to Pauskara-sambhita,
this is the form that supports the entire universe; it is a
human form with the head of a tortoise; and it has two
hands carrying conch and discus. Sattvata-sarihita describes
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the form as having the complexion of liquid gold (*dravat-
kanaka-varnabha’).

16. Varaha (Nr-varaha): this form is distinguished
from Krodatma in that it has a human form with a boar’s
head (nr-varaha) while the form of Krodatma is entirely
that of a boar. This form is capable of rescuing the folk
who are drowned (“nimagnoddharana- ksama’); and of
destroying the ignorance in the heart (‘darayantam hardam
moham ulbanam’).

17. Narasimha (Nrkesari): the well-known form of
man-lion, assumed to destroy the sins of all beings
(‘papaha sarva-dehinam’)

18. Amrtaharana (Piytisa-harana): the form that bestows
nectar of pure knowledge upon all devotees out of
compassion. The form is one-faced and four-armed. One
of the hands carries the Mandara mountain (‘mandaradri-
karo devo’; ‘vahantam giri-riipa-dhrk’). The context of
this form is the churning of the milky ocean by the gods
and anti-gods for the sake of nectar. The symbolism
suggests that maya is the ocean and that the self that is
immortal the nectar (Sattvata-samhita 12,80).

19. Sri-pati: the form is associated with the acceptance
of $ri (Laksmi) who emerged from the milky ocean
(during the churning for nectar) by Visnu as his consort

20. Kantatma: the form which, identified with
Pradyumna or Manmatha, is regarded as youthful and
inebriated, full of bliss and causing wonderment for the
world. He holds a pot in his hands. Ahirbudhnya-sambhita
identifies him as Amrta-dharaka, viz.Dhanvantari.
According to Laksmi-tantra, this is the composite form of
Laksmi and Narayana, with a charming form (mohanam
ripam). The context is the churning of the ocean, when
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the gods viewed the form as masculine and the anti-gods
as feminine (“devaih purusa-riipena stri-riipena suretaraih’
(8,50).

21. Rahu-jit: the form of Visnu which split the head
of anti-god Rahu in twain with discus, when the latter
attempted to carry away nectar (during the churning of the
ocean). (Pauskara: 36,216 “raho$ cicheda mastakam’).
The form is described as the god of fire and the lunar deity
combined (‘agnisomyim miirtim’). It is immanent in all
beings as the vital currents, and it pervades the universe
as sun and moon.

22. Kala-nemi-ghna: the form as destroyer of avidya,
which is the rim of the wheel of time (‘avidyakhya ca ya
nemih kala-cakrasya durdhara’). He is seated upon Garuda,
which is symbolic of Sattva-guna and is lustrous with the
rays of higher knowledge. He is twelve-armed, carrying
a variety of weapons.

23. Parijata-hara (Krsna-Vasudeva): this form also
rides upon Garuda and has twelve hands; but it carries the
parijata-flower in one of the hands (‘parijata-karankitah’,
Pauskara, 36,353). The Parijata-flower is said to have
been snatched from Indra’s garden.

24. Loka-natha: as Buddha identified with Santatma
(Sattvata-sambhita, 9,81) is described as seated in lotus-
posture with eyes closed; he is full of compassion, and
preaches the triad of knowledge, dispassion and virtuous
conduct (‘jiidna-vairagya-saddharma-traya-nidar§akam’);
he is adored by all the gods; and his hands are adorned
by marks of conch and lotus (op.cit.17,108-110). Pauskara-
sarhhita (36,226) regards this as a variant form of Buddha.

Tehye: YAl TEUT 9q;|
Frarar gfgemion fEwE guen:
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and (36,359-360) also identifies the form with the
Buddha:

wamUesA faw  wETerererTiEE: |
Fﬁ‘ﬂ?ﬁ' THEATATAT  Saeal wHre: |

Sometimes Loka-natha is said to represent Manu-

Vaivas-vata.
25. Dattatreya: as the form which personifies spiritual

wisdom (jfiana-miirti’) and directs the good folk, sages
and gods along the path of spiritual progress (‘manusya-
muni-devanam...bhasayantam ca tat-patham’). He protects
the Vedas, and regulates the conduct according to castes
and stations in life (varnasramacara) (12,109-114). He is
regarded as the composite incarnation of Brahma, Visnu
and Siva, born as the son of the sage Atri (hence Atreya)
and his wife Anastya.

26. Nyagrodha-$ayi: as the two-armed infant
(“’dvibhujam $isu- riipinam’), recumbent upon the banyan
leaf floating upon the waters of the great deluge. The
waters represent his own creative energy (‘sva-maya-jala-
madhyastham’); and through his yoga- maya, he breathes
in and breathes out the entire creation (‘yoga-maya-balena
tyajantam dharantam ca, $vasocchvasa-dvayena tu,
abrahma-bhuvanam sarvam’). The sage Markandeya is
said have seen in the mouth of this infant the entire
universe.

27. Matsya (Mina): the form of a unicorn fish (‘eka-
§rnga-virajita’) with its eyes never closed (animilita-
netra), at the end of the great period of time (‘kalpavasana-
samaye’), in the shape of a boat (nau-riipam) for the earth

28. Vamana: the well-known incarnation as a dark,
dwarfish young student-ascetic, who subdued the demon-
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king Bali, and rescued the three worlds from his clutches.
Abiding in the heart of devotees, he bestows upon them
wisdom and happiness.

29. Tri-vikrama: the form assumed for pervading the
three worlds (trailokya—krénta-vigraha), and
comprehending the splendours of the sun, moon and fire.
A magnificient form with numerous arms carrying various
weapons, providing bliss for his devotees.

30. Nara, 31. Narayana, 32.Hari, 33-Krsna: the four
forms have a common context, and hence the forms are
collectively described as ‘catur-miirti-maya’ (Pauskara-
samhitd, 36,209) and as the one form subsequently
fragmented into four (‘eka mirtir lyam piirvam, jata
bhilyas catur-vidha’, Mahabharata. 12,324,16-18).
According to Sattvata-samhiti (12,137), they are all
personifications of the six attributes and are manifest for
protecting japa (recitation of the sacred names), yoga
(meditation, dhyana), kriya (ritualistic action, sacrifices,
yaga) and tapas (austerity), respectively.

They are all children of Dharma; and they are all of
them visualized as ascetics. Nara is of the complexion of
coral, (pravalabha) and is shown as telling the beads
(engaged in japa). Narayana is of the colour of blue lotus
(kumuda-pan-dara) and is shown as absorbed in
contemplation. Hari is golden-coloured (kaficanabha), and
he teaches the Kriya-kanda (ritualistic action). He is also
the exponent of the Paficaratra-scripture. Krsna in this
group is to be distinguished from Krsna who is parijata-
hara. The latter Krsna is the son of Vasudeva, while this
Krsna, who is an ascetic, is the offspring of Dharma. He
is dark complexioned (indivara-§yama), and he teaches
austerities like Krccra, Vrata, Upavisa etc).
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34. Parasu-rama; as the form wielding the good axe
(sat-kuthara), which cuts at the root of the trees of Karma
of the woridly folk (‘chinatti baddha-mulan yah karma-
vrksam$ tu karminam’). He is two-armed, clad in deer-
skin and lustrous like the rising sun.

35. &ri-rama: the well-known dark-complexioned, red-
eyed and two- armed form assumed as son of Dasaratha
and for destroying the might of the ten-headed demon
Rivana. Sattvata-samhita (12,151- 1 52), however, explains
that the terrible demon’s ten heads are the ten sense-
functions (five of perception and five of action); the arrow
which kills this demon is the right discrimination; the
devotee becomes tranquil thereby.

foaeyRsem oW wafa AT

36. Veda-vit (Veda-vyasa): the form assumed for
editing and classifying the sacred lore (vag-veda-mandala).
Of the complexion of the atasi-flower, he is two-armed,
carrying scripture in his left hand, the right hand assuming
the gesture of teaching.

37.Kalki: the horse-riding and destructive form, which
is regarded as the tenth incarnation. Sattvata-samhita
(12,157-163) explains that the mind of the devotee is the
lorse which is subdued by this form (mano-vajinam
jkramya). Riding on this horse, Kalki cuts asunder all
ignorance and sins, and provides for the arousal of pure
knowledge. He appears in the hearts of the good folk for
the sake of bestowing on them spiritual benefits He is
visualized as having the complexion of burnished gold,
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as all-powerful and mounted upon a mighty steed, carrying
in his hands violent weapons. He sets out to protect
righteous conduct, sacrifices, scriptural study and
generosity (‘yajfiadhyayana-danani pari-raksantam eva
hi’)

38. Patala-Sayana: an important form as recumbent on
the serpent- couch (‘ananta-$ayanariidha’) in the world
below supporting the entire world (adhdaram bhuvananam’),
and lustrous like the fire that consumes the world
(‘kalpanta-huta-bhuk-prabhah’). The weapons like discus
are personified, and are seen surrounding him. At his feet
is Laksmi, (the goddess of prosperity) and to his right is
Cinta (the goddess of thoughts); by his head is seated
Nidra (the goddess of slumber), and to his left is Pusti (the
goddess of nourishment). This is, according to Pauskara-
samhita (36,338), one of the four variant forms of
Padmanabha (others being Nyagrodha-§ayi, Ekarpava-
sayi, and Vata-mula-$§ayi).

The above list is taken from Sattvata-samhita (9,77-
83). Otto Schréider erroneously takes {Santatma as a form
separate from Loka-natha (as is done in Ahirbudhnya-
samhitd) and says that this text enumerates thirty-nine
Vibhava-forms. The wording in the text is ‘lokanathas tu
santatma’, suggesting that ‘$antdtma’ is a descriptive
epithet of Loka-natha (viz.Buddha) (‘$antdtme ti loka-
nathasya viSesanam’, Alasinga bhatta’s comm.). It is to be
noted that Laksmi-tantra omits Santatma and makes the
number of vibhava-forms thirty-eight (11,25, ‘trimsac
castav ime devah padma-nabhadayo matah’). Pauskara-
sarhhita (36,215) mentions two other forms: Man-darotpata-
krt (uprooter of the Mandara mountain) and Vanitakrti-
vigraha (one who assumed the form of the damsel,
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Mohini, to assign ambrosia only for the gods).

The list of vibhavas includes not only all the ten well-
known avataras but the twenty-three ‘descents’ Visvaksena-
sarmhita (quoted in Tattva-traya comm.) distinguishes the
divine manifestations (pradurbhava, vibhava or avatara)
which are of primary significance (mukhya) and therefore
worthy of worship from those which are of secondary
importance (gauna). The former have direct divine
involvement; the forms illustrate aspects of the Deity and
contain divinity invariably. They appear from the Deity
without forfeiting the divine character in any way even
as one lamp is lit by another lamp. The latter forms are
only the expressions of the divine intentions in human
beings (like Parasurama, Vyasa), animals (like Matsya and
Varaha) and combined forms (like Narasimha and
Hayagriva), or even in the crooked mango tree in the
Dandaka forest.

(quoted in Alansinga-bhatta’s comm.on Sattvata-
samhita, page 187-188). '

The primary forms have been assumed by the Deity
for securing the welfare of mankind, and contain the
divine presence in full measure. They are therefore worship-
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worthy (‘arcya eva hi’). The secondary forms which are
not worship-worthy (‘anarcyan itaran’) are also mentioned
in the text cited: the four-faced Brahma (whose mission
was to create), Siva (who is empowered to destroy),
Buddha (who was meant to delude the people), Vyasa
(Who edited and compiled the Vedas), Arjuna (the best of
archers), Parasu-rama (the great sage), Pavaka (among the
Vasus), Kubera and so on (“evam adyas tu pradurbhavair
adhisthitah’). They are all partly possessed of the divine
presence, but there are also other entirely human aspects;
they are essentially souls (‘jivatmanas sarva ete’).
Parasara-bhatta, in his commentary on Visnu-sahasra-
nama, distinguishes between direct and full manifestations
of Godhead (“pradurbhavah kecit saksat’) like the
incarnations of Matsya and Kiirma, and possessions of
Godhead (avesavataras) like Parau-rima, Rama, Krsna
and Vyasa. But such distinctions are not always accepted.
Rama and Krsna are often regarded as direct manifestations
(saksat); Parasu-raima and Bala-rima as partial
manifestations (arh$avatara). Tattva-traya regards Buddha
as a direct and full manifestation (sksat), while
Visvaksena-samhita holds that it is only a case of divine
possession (@vesavatara). Sattvata-samhita lists Vyasa
among primary forms whereas Paragara-bhatta views
Vyasa only as a possession of divinity (avesa). It is
important to note that all manifestations, full or partial,
are meant to secure the welfare of all manikind. But the
partial manifestations have limited purposes to fulfil,
“avista-matras te sarve karyartham’), and the divine
presence coexists with the personal identity of the sage
or man (‘aharhkrti-yutas caiva jiva-misra hy adhisthitah’).
The list of divine manifestations given above includes
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not only complete and independent manifestations
(pradurbhava) but also minor and dependent manifestations
(pradurbhavan-tara) like that of Trivikrama which follows
Vamana. Trivikrama is the form assumed by Vamana in
the same sequence; it is but a variation (avantara-bheda).
Visvaksena-sarihita gives a list of thirty-six principal
pradurbhavas, omitting three from the Ahirbudhnya-
sarmmhita list; Kapila, Dattatreya and Parasu-rama which
are to be regarded as ‘pradurbhavantara’. Sattvata-sam-
hita (9,84) cairns that all thirty-eight forms that it lists as
principal pradurbhavas: (‘pradurbhava-gano mukhya ity
uktas te samasatah’)

All manifestations emerge from Aniruddha as
expressions of the two attributes that distinguish this
vyitha-form ($akti and tejas), but the other four attributes
that are also present in the vyiiha-form do play their roles.
The involvement of the two dominant attributes of
Aniruddha in the pradurbhavas is known as ‘mukhya-
vrtti’, while the operation of the other attributes is ‘anuvrtti’.
Sattvata-samhita regards the differentiation of the mukhya-
vriti and the anuvrtti as the distinguishing feature of the
vibhava-forms which are all of them worshipful, and
which bestow welfare in this life and salvation hereafter.

TEATgRaasT qeh Frfeaor:
Tatd o g fafg dwd i

Thus Sattvata-samhiti includes ‘arca’ under the
‘vibhava’. Arca is the form of the Deity represented in an
icon made of gold, silver, copper, stone or clay, and duly
installed. Owing to the power of the mantras that are
employed while worshipping, divine presence abides in
the icon (‘mantra-viSesa-mahimna bhagavan sarhnihito
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bhavati’); and when there is divine presence the icon is
no longer a material object: it is transmuted into the very
form of the Deity full of six divine attributes (“bhagavat-
sarhnidhanena tah pratimah aprakrtah sadgunya-ptrna
bhagavan-maya bhaveyuh”). According to Sattvata-sambhita
(6,22)

e faa aareEmatasl

Icons may be self-manifest (svayam-vyakta), installed
by the gods (daiva), by great sages (saiddha) or by human
beings (manusa). The power of the icon varies not only
according to this distinction, but depending upon the
rituals of installation and daily worship. Any of the three .

modes (para, vyliha, or vibhava) may effectively become
the arca.

Parasara-bhatta sums up in his commentary on Visnu-
sahasra-nama the three modes of the Deity, mentioned in
Sattvata-samhita (1,23 ‘tri-vidhena prakarena param
brahma $asvatam, aradhayanti...”):

RoIE ]

(R) =agvwr qugfagern weagfefafaern:
ITE dedachelis  SaARTE Tie
TAGITRTHIUTR fau W IUreusnr-
ﬁ. Praffiaeioriogfie
Hugdia AT
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(quoted in the commentary on Sattvata-samhita, 1,27
ed. by Vraja-Vallabha Dvivedi, Varanasi, 1982, p.9)

3



Chapter VI

PANCARATRA PRACTICE

THE IDEA OF YAGA

The recognition of the three modes of the Deity (para,
vytha and vibhava) becomes important in the context of
iconic worship and for purposes of initiation into Paficaratra
practice (diksa). In common with other Agamas, Paficaratra
concedes the need for worshipping the Deity in concrete
forms, and the need for obtaining proper eligibility for
such worship, especially for the sake of others (parartha).

Worship may possibly be conducted in one of four
‘seats’ (catus-sthanarcand): in an icon (murtau, birhbe), in
the fire on the altar (vedyam agnau), in a mandala
(mandala-madhye) or in water (viz.in a water-stretch,
jalasaye or tirtha-madhye). Alternately, the four ‘seats’
are: ones own heart (sva-hrt- padme), the sacred water-
pot (kalase), the sun (siirye), and the icon. Details of
worship differ according to the ‘seat’ chosen. And the
choice of the ‘seat’ depends upon the intellectual and
spiritual equipment of the devotees. Ritualistic worship of
the fire presupposes eligibility in accordance with varna
and asrama; worship of the Deity in ones heart is impossible
for those who are spiritually not advanced. Worship in a
mandala requires proper consecration. But iconic worship
is the easiest and the safest method of worship for all. We
read in Visnu-tattva-sambhiti (carya, 4,5):
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ofrsasE o gd gEauEl

Huee gfaarat o daivesue adni
M o AATHTY TAMHRTEAT gl
PR g 9T TTEA AWSOTE

q W owEH T WA AT )
WEHR § FaO G Wfaal e w\m
fafirm yrERRT @ TA FA WA

The expression ‘worship’ (arcand) is strictly not
applicable in cases where Godhead is viewed as devoid
of form. Approaches like adoration, eulogy, contemplation
and formal sequences of worship become relevant only
when Godhead is conceived of as having a discernible
form. This emphasizes the importance of iconic worship
among different forms of spiritual practices.

The word “yaga” in Agama refers to worship of the
Deity in any of the four ‘seats’ mentioned above
(‘birhbadisu bhagavad- arcanam’). But two broad varieties
of yaga are recognized: (1) bahir-yaga, and (2) antar-yaga.
The former is external worsip, involving extraneous and
material objects; the approach is physical (karmana),
verbal (gira) and mental (manasd). It is mainly meant to
eradicate the defects born out of the play of two gunas
rajas and tamas. Iconic worship in the temple or at home,
belongs to this variety. Godhead is represented in visible
and gross form, fashioned in stone, metal or clay, or drawn
on paper. Elaborate rituals involving action are resorted
to. This is the path of actions (Kriya-yoga), but of actions
that lead not to bondage but to salvation (karmanam eva
mocakatvam)

T4 AICAqHTee TERe HHuT ;|
(Bhagavata, 1,318)
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However, antar-yaga is distinguished by an inward
orientation. Concrete iconic representations are here
dispensed with; the Deity is approached only through the
mantras which represent the Deity, and this is done either
in ones own body-mind complex which really is the
Deity’s shrine (visualizing the icon in terms of the mantra).
Procedures like the placements (nyasa), projection of the
body as the temple of God, and identification of oneself
with the Deity that is being worshipped.

wEeEh TWER ¢ IER T
TR § AT =i

(Sattvata-sambhita. 2,58-59)

(Comm. 3TYR FRTEqerveequerhiaite TagRifad
WIRR < WEAetegen W= fa=ra ‘rear
Toeeid fefa e YaartameTaersH Al )

3E W wEr fawpE TwrEer gl
ArIEISERE St ATETEr PR |
Td EUNEHRRARET gg@ Tl
(Jayakhya-sambhita, 11,41-42)
It is to be noted that the four vyiiha-forms, the twelve
vytihantara-forms and the thirty-eight vibhava-forms have
each of them an appropriate mantra, and it is required that
the devotee must, while reciting the mantra, visualize the
iconic form of the Deity which the mantra represents.
Recitation of the mantra and contemplation of the form
must thus go together. In fact, this procedure is what is
indicated by the term ‘yaga’ (in the pafica-kala ideology).
Sattvata-samhita (7,25-28) provides the following
mantras for the four vytihas:
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fod @ yustiorryr argeaTtaeq
TR TR ST faaT
(3 W WEd argear )
The seed-syllable is gl
(R) T FEECIHE W fagaama)
Herdur favmenar wdy wwRgERn
(3N W W WeREUEl )
The seed-syllable is EHT

The seed-syllable is B

(¥) FagaftaaamRas yiwae
TAMTEG WIE, WETqes gasll
(3 T WEasTRgTEl)

The seed-syllable is TI

The four mantras are also to be provided with
placements (nyasa) in ones own body. The devotee must
visualize the mantra of Aniruddha from his own feet to
the knees; the mantra of Pradyumna from the knees to the
navel; the mantra of Sarhkarsana from the navel till the
ears; and the mantra of Vasudeva from the ears till the
top of the head, thus identifying the four forms with his

own body.

AT wTeg o faa)
I AHUSAT WEHArS <A-a=awq
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AATHOIGYT § WA WEHUU T
ATeRUTg Ferara aqd faf@e =
A THAE @R TS
AT ST AT

According to Paramesvara-sambhita (24,77-81), the
seed-mantras for the twelve vyihantara-forms are:

I 1. Kesava II 7. Trivikrama
2. Narayana 8. Vamana
3. Madhava 9. Sridhara

IT 4. Govinda 10. Hrsikesa
5. Visnu ' 11. Padmanabha
6. Madhustidana 12. Damodara

The specific mantras for the thirty-eight vibhava forms
are

I 1. KeSava @ 2. Narayana §
3. Madhava §
II 4. Govinda & 5. Visnu &
6. Madhusiidana &
III 7. Trivikramq wq 8. Vamana &
9. Sridhara &
IV 10. Hrsikesa &q 11. Padmanabha &FL

12. Damodara &g

The specific mantras for the thirty-eight vibhava forms
are:

(1) % F; W (2) 3% & ||
(3) 3% =W (4) 3% T ||
(5) 3% 2 9m (6) 3% & =H:|
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(7) S § TH:I (8) 3% T H:l

(9) % 3 M| (10) b o Al
(11) 3% T -H:l (12) 3% I -H:|
(13) 3% 9 -H:l (14) 3% ¥ TH:|
(15) % F =H:l (16) % 3 =H:|
(17) 3% S H:| (18) 3% 2 FH:l
(19) 3% & =H: (20) 3% T TAH:|
(21) 3% & H:| (22) 3% B TH:|
(23) 3% T M (24) 3% F 4
(25) 3% T Tm: (26) 3% d TH:l
(27) 3% 9 =H: (28) 3% @ +H:l
(29) 3% ¥ A (30) 3% H TH:|
(31) 3% & M (32) & = -4
(33) 3% 3 -H:l (34) 3% & TH:|
(35) @ I A (36) 3% X M
(37) 3% 9 TH:| (38) 3% W TH:|

(Comm. on Sattvata-samhita 9,66 page 183-184).
Here the seed- syllable of Visakha-ytipa, which is the basic
form of all vytha, vyiihantara and vibhava forms is given
as 7 and with visarga it becomes the seed-syllable of
Padma-nabha, the first of the vibhava forms. The worship
of Visakha-yiipa is said to be especially resorted by the
wise folk engaging themselves in the inner-yaga (‘hrd-
yaga-niratair budhaih’, Sattvata, 4,31).

THE SIX PLANES AND INITIATION

The procedures and rationale of initiation (diksa) and
consecration (abhiseka) into Paficaratra worship also
involve, as said earlier, the conception of the three modes
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of the Deity (para, vyiiha and” vibhava). In common with
Saiva-agama, Paficaritra relies heavily on formal initiation
for passage through the “six planes or paths’ (adhva-satka)
and for the eligibility to engage in inner worship (antaryaga)
and external .worship (bahir-yaga). The concept of six
‘paths’ or “planes of existence’ is also familiar to the
Saiva-agama. The lowest plane is the ordinary world with
its objects and enjoyments, and for one to rise above it,
initiation is indispensable. And unless one rises above this
plane, the obtainment of salvation is impossible.

The six planes are regarded as the transformation of
Laksmi or energy of Para-Vasudeva (viz.param brahma)
(‘prabhavami sad- adhvana’, Laksmi-tantra, 22,10): varna,
kalamaya, tattvika, mantrika, padika and bhauvana
(ibid.,10-11)

(1) Varnadhva is the first arousal (unmesa) from the
primal and undifferentiated consciousness. Sattvata-sarhita
(19,128-129) explains that the great lord (parames$vara,
Vviz. param brahma) assumes this form for the sake of
bringing about salvation for all beings (‘muktaye-khila-
jivanam’). This form is ‘Sabda- brahma’, initially
unmanifest (avyakta) but later manifest as the letters of
the alphabet (varna, from 3T to & ).

(2) Kaladhva is the subsequent stage of evolution. The
expression ‘kala’ refers to the six divine attributes (gunas
headed by jfiana) already explained.

(3) With these two planes as basis, the next stage of
transformation (vivarta) is tattvadhva, the realm of
categories, which here refer to the forms assumed by the
Deity: Vasudeva and other vyiihas, Padmandbha and other

vibhavas, and whatever other forms that represent the
Deity:
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IEAGIHURE gy "A e

qEearfe WUUT ddad  deaadE Tl

Ry favavee  TsEr=sTEE|

deareat fagfa: @ wifdar oweE:n

(Laksmi-tantra, 22,15-16)

(4) From the tattvas evolve the mantras (‘tattvebhyo
nirgata mantrah’, Sattvata-samhita), which are without
count. According to Laksmi-tantra, this has the prior two
paths as its basis and comes into being for rescuing the
beings from the ocean of transmigration. The path of

mantra helps ordinary people enjoy the world as well as
develop the feeling of dispassion;

it provides the sure foundation (mental crutch,
manasalambana) for successful worship by the devotees.
All the mantras are alive and alert, effective and pervasive,
and become transformed into the forms of the Deity. They
are in fact of the nature of Laksml, the energy of Godhead.
SARUME SHEr WA JaarR|
WM TEGHEAT RIS =)
s fagad wrwersEE =@
TATEET TWHerr " ferguersron:
EILCCHCECIE R (T Gl S e
7T wd fogrer | wewreren: |
(ibid., 22, 18-20)
The text (22,21) derives the word mantra from the two
roots ‘man’ and ‘trai’ and explains that mantras protect
the person who thinks about them (‘trayamana$ ca
mantaram’), and that they are meant to secure happiness
here and salvation hereafter (‘bhogapavargada hy ete’).
They are the very forms of the Deify.
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(5) From the plane of mantra evolves the plane of the
normal states of human experience (padadhva), to wit
wake-fulness, dream and deep sleep (excluding the turya
or the state beyond deep sleep)

wd wgfag we idester werfirn
Tl geenfaerst 9w whm
(ibid., 22, 26-27)

(6) The final evolute is the plane of woridly existence
(Bhu-vanadhva) consisting of fourteen worlds and
composed of the three gunas (sattva, rajas and tamas);
comprehending all objects of enjoyment.

Tamyad favad UrEmE & =m)
TEYE WA W UTE geeRfieram
(Sattvata-sarnhita, 19, 136)

The six planes of existence are characterized by the
quality of rejection-and-acceptance (“adhva-satkam
heyopadeya-laksanam’). The last two are to be rejected
(heya) for they are impure (asuddha) and filled with stain
(mala-pankila). They are described as products of delusions
(mayiyadhva-dvaya); they attract the ordinary beings to
the world of sensory experience and sensual pleasures.
The other four planes are to be accepted, for they lead one
to salvation in gradual measures.

The role of initiation consists in strengthening the
candidate’s aversion to the first two planes and pursuance
of the other four planes. One who has developed deep
dispas-sion for normal pleasures of life is drawn into the
plane of mantras; and the mantras by their own power
(sva-saktya) lead him to the plane of categories (tattvadhva),
viz. the various forms of Vasudeva. In due cours}\l'le
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moves on to the plane of divine attributes (kaladhva), and
finally to the plane of sabda-brahman (varpadhva). By
understanding the nature of sadba-brahman (who in reality
is the Para-Visudeva or param brahma) he realises the
supreme and tranquil state of Visnu, viz.sal-vation
(‘prapnoti tat-parijfidnan, susantam paramam padam’,
Sattvata-sarhhita, 19,150)

The cleansing of the plane of woridly existence
(bhuvanadhva- pari$odhana) marks the initial equipment
for initiation. It is likened to the release of the caged bird,
which will then fly upwards

foqw: TsEgATgER T fagm:
HEUE AETERGTId AT e39: |
(ibid., 19, 99-100)

Initiation is of three varieties (cf.ibid.,19,4), in
accordance with what one looks for.

(1) Para-diksa (also called stiksma-diksa or brahma-
dik-sa) which will ultimately lead to salvation (kaivalya-
phala-da);

(2) Vyuha-diksa (also called caturatmiya). calculated
to accomplish woridly welfare as well as salvation (bhoga-
kaivalyada); and

(3) Vaibhava-diksa (or vibhava-diksd), which will
accomplish only woridly welfare (bhogada)

Woridly welfare and salvation are both normal
aspirations and the Agama recognizes the validity of this
position. It is therefore that Sattvata-samhita (16,40)
suggests that the three initiations must be resorted to by
all those who seek prosperity here and emancipation
hereafter (‘nihéreyasa-vibhityarthar-tham grahyam diksa-
trayam’). And the same text makes all people without any
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discrimination or reservation eligible for initiation of
whatever variety: devotees, advanced souls, old people,
women, children and ignorant folk (19,5-6).

While the ritualistic sequences are elaborate and involve
considerable expense, there are three procedures suggested:

Those who are wealthy are to be initiated by employing
the procedure of maha-mandala-yaga, which is both
elaborate and expensive. But those who are not wealthy
may be initiated only by a simple fire-ritual. And those
who are poor and indigent may be initiated by a mere
word of mouth.

WETHUSTANN §aIgd  hadtidl

qren haerar arfy dder fder frfaear T

famemaafane e 9 Al
(Laksmi-tantra. 41,9-10)

All initiations, however, are of equal merit, and they
cleanse the candidate of all the sins accumulated in all the
previous births. However, a prior period of practice spent
in sense-restraint and mind-control will be an asset, as this
practice will remove the stains of body, mind and speech
relevant to this birth, and thus prepare him to receive
initiation which will remove the stains acquired in previous
births.

TS WYEANIUN  SESHISae =l
woae  fagrard wiEd wwma
FA T W G qETg wEgden

(Sattvata-samhita, 16,25-26)

The initial initiation is into the mantra specific to one
of the vibhava-forms of the Deity, preferably but not
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necessarily Narasirhha: whatever among the thirty-eight
forms appeals to the candidate may be selected, and the
appropriate mantra communicated to the candidate
(‘vaibhava-mantresu yasya yasmin abhirucis tenaiva tat
karyam’, comm. on above). The next higher initiation
employs the vyliha-forms, and the final initiation the
transcendal form (pard).

Initiatory rites involve five consecrations (pafica-
sarskara):

(1) branding of heated metallic emblems of Visnu,
viz. discus and conch, on the arms of the devotee (tapa,
tapta-mudrankana); (2) the wearing of marks on the
forehead signifying devotion to Visnu (pundra, trdhva-
pundra); (3) the bestowal of one of the names of Visnu
(nama); (4) the formal communication of the selected
mantra (mantra for recitation and contemplation); and (5)
fire-rituals (yaga).

AT qUSEAT AW WA AT US|

(Isvara-sarnhita. 21,284)

Of these, the ritualistic branding of the metallic emblem
of discus on the arms is of great importance, for one
devoid of this ceremony is incapable of seeking refuge in
Visnu:

e fagr AERE e

3 (Padma-samhita)

The emblem is made in an alloy of five metals (‘pafica-
loha-mayam cakram’), and is heated on sacred fire for
purposes of consecration with appropriate mantras and
duly worshipped. The branding of this on the devotee will
transform him into a ‘Vaisnava’ (a devotee belonging
entirely to Visnu)
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(Paramesvara-sarnhita, 15,963)

Only when this ceremony is gone through, the candidate
becomes fit for receiving initiation.

wﬁmmm:l
SuHE faem e WY e

It is to be noted that in later Paficaratra texts, the
explanations of the six planes (sad-adhva) and the
prescriptions for initiations are given quite differently. For
instance, we find that the six planes mentioned in Sti--

prasna-sambhita (16,97-98) take this order and context:

Kaladhva (referring to time, the fourteen Manus, the four
yugas, samvatsara, ayana, rtu, masa etc.), Padadhva (the
seven worlds below satya-loka, tapo-loka, Jano-loka etc.),

Tattvadhva (twenty-five categories of existence), Var- = -

nadhva (the four castes, Brahmana and so on) and
Mantradhva (the varieties of mantra like udgitha, astarna,
manu and sadarna).

The same text (16, 17-20) explains initiation (diksa)
as that which destroys the transmigratory world and

makes for the perception of the supreme foothold of
Visnu:

égxﬁw&mﬁ#a@wﬁ:wﬁuﬂt
ufd damafas 8 fafa g

and classifies it into three types: gross (sthila), subtle
(siiksma) and transcendental (pard) (16,23), relating them
to the four grades of priests: samayi (eligible only for
household worship, sthiila), putraka and sidhaka (siiksma
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and madhyama) and acarya (para, qualified to take up
worship in a temple, and competent to provide initiation
for others). Further, the initiation is related to the tantra,
tantrantara, and mantra siddhanta divisions. Initiations
also differ according to the castes : bhaga (for brahmanas,
and ksatriyas), vardhani (for vai§yas) and maudgali (for
stidras).



Chapter VII

TANTRA-SARA-
SANGRAHA

In some of the South Indian temples dedicated to
Visnu or Siva, especially in the coastal regions of Karnataka
(South Kanara), worship is conducted according to Tantra-
saragama, which claims to belong to the Paficaratra
division. The principal work of this Agama that is available
now is Tantra-sara-sarhgraha, a short work of 400 verses
in four sections by Ananda- tirtha (Madhvacarya, 1119-
1197 A.D.), one of the great acaryas (the other two being
Sarnkara, 632-664 and (Ramanuja, 1017-1137). The
Vedantic system that he expounded and the sect that he
founded emphasize Visnu as the supreme Deity, and
prescribe worship of Visnu as the major method of
obtaining emancipation. Ananda-tirtha affiliated himself
to the Vedic tradition, but counted among the authoritative
texts Paficaratra:

HMEATTEN: Tses o HWHaH|

TATHEU JEEE WH W Eaq
(Mahabharata-tatparya-nirnaya)

TS S[AAISYT:  UreeREAdATiEeTH|

YU oa WRd  syaarstaa:

JwraT QRN WiemEnt wraf

TEdehyd HHidE=<:  IEanT: ||
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T gTRATU  WASTTCTERT: |
Tded ¥ WeotE gImE q ad: Wl
(Anu-vyakhyana, 3,3,1)

But what he meant by Paficaratra is not certain,
although the expression ‘the entire Pafcaratra’ (‘pafica-
ratram athakilam’) would suggest a whole corpus of texts
belonging to the Paficaratra ideology. That the Narayaniya
section of the epic Mahabharata projects the Paficaratra
view point has already been mentioned. It is probable that
a group of texts expatiating on this view point, now on
longer extant, was available to Ananda-tirtha. He does
not, however, mention any of the these texts. The title of
his own work indicates that he was attempting to condense
(sarhgraha) a more elaborate work bearing the name
Tantra-sara. And he refers to this latter work as ‘taught
by Visnu himself (“atha visnlidite tantra-sare’, 4,1). And
even his own work is given as what was communicated
by Visnu to Brahma (1,2).

fafti faemra wwidr a9 gRIssEeE: |
W @ WEIaeddeusa: |

He appears to have consulted a large number of
Paficaratra texts before deciding upon Tantra-sira as
providing the most suitable method of worship, for he
says that although innumerable are the tantrik methods
suggested by Visnu (in the Paficaratra system), this is the
easiest of the methods and also the most effective.

TN 0T gaEm: wifaar 3tfn
g G wn: graverfasan|l

(3,138)
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And he claims to have included in his Sangraha all the
necessary and sufficient details that one must know and
perform, to render the worship complete

Fad TATHM HHYAA e
IO  HiAd @i agriare

(3,139)

While the general trend of Tantra-sardgama appears to
accord with the Paficaratra ideology which we have been
consid ering till now, there are many significant departures.
Laksmi-tantra (24,11) holds that Brahman is actually
Laksmi-narayana (‘jyotis tat paramam brahma laksmi-
narayanahvayam’), but Tantra-sara-sangraha (4,106) insists
that devotion to Visnu (Brahman) should be supreme, and
that worship of Laksmi should come late" The four forms
of the Deity (Vasudeva, Samkarsana, Pradyumna and
Aniruddha) are recognised (1,22-23) in Tantra- saragama
and come frequently for worship; but the vyiiha ideology
is entirely absent. Twenty-four iconic forms (Ke$ava and
others) are enumerated (1,15), but not as vyiihantaras. The
Vibhava-forms are here not recognized, although many
among the thirty-eight forms do receive worship. On the
other hand, we find here the fifty forms of Visnu being
regarded as representing the letters of the alphabet (1,5).
The role of initiation (diksa) is mentioned only casually

(as for instance in 2,10-11, ‘pratimam $isyam eva ca’,
‘pratimayam sannidhi-krccisye mahatmaya-krd bhavet’),
and no definition, explanation or classification is attempted.
Even the worship rituals prescribed here are simple, and
no distinction is made between worship at home and
worship in the temple, although there are details about the
construction and consecration of temples and making of
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icons. The text declares rather remarkably that even if the
actions prescribed in the Agama are not performed, one
would derive all the benefits and even more successfully
by devoting himself to Visnu with no motivations whatever
(4,122)

srhdye T waen Frasw woH, ERwW)
waHagaTHIfg fagior | werE:

Tantra-sara-sangraha (1,67) mentions four methods of
worship as leading to the obtainment of all the objectives
of human existence (the purusarthas : virtuous life, wealth,
woridly pleasures and salvation): (i) recitation and repitition
of the mantras (japa), (ii) contemplation (dhyana), (iii)
fire-rituals (huta) and (iv) iconic worship (arca).

SqeEATiGE 9: Hed wall
qHideRHAIGUN WA W T
And the text recognizes five ‘seats’ of the Deity where
worship may be conducted: (i) mandalas, (ii) iconic
representations, (iii) ones own heart, (iv) sacred water-pot,
or (v) mere platform or altar (1,46):

TEyd HIEaE  AshesGehausa|
TA a1 TEF Asfu W 9 e

Of the forms of Visnu specified for worship in the
Kalasa (sacred water-pot), one hundred are enumerated
along with the primary form (mila-mirti) 2,7-8):

(1) Forms of the letters, Aja to Narasirhha: 51
(See Appendix VII)

(2) Forms, Kesava, Narayana and so on: 24

(3) Atm3a, Antaratma, Paramatma and Jiianatma: 4

(The four selves in ascending order)
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(4) Visva, Taijasa, Prajiia and Turiya: 4
The forms presiding over wakefulness, dream,
deep sleep and the state beyond)

(5) incarnations (the ten well-known incarnations,
and Vyasa, Dattatreya and Sirh$umdra) : 13

100

A brief content-analysis of the Tantra-sara-sangraha
may be given here, because the text has not been sufficiently
known, and also because this is the only text that is
available in this Agama division.

CHAPTER 1. (Total number of verses, 72): Visnu,
asked by Brahma, relates that He it is that is full of all
auspicious attributes, and the pranava (om) consisting of
eight units (the three articulations, a, u and ma, nada,
bindu, kala, $anta and ati-éanta); the eight units of the
pranava are really the eight forms of the Deity: omkara
(11). The twelve iconic forms (Ke$ava etc.) are evioved
out of the twelve letters (eight units of the omkara and
four vyahrtis representing the four forms Vasudeva,
Sarhkarsana, Pradyumna and Aniruddha), and constitute
the twelve-lettered mantra (om namo bhagavate
vasudevaya) (12-13).

Iconographic details of the four forms (Vasudeva etc.),
the twenty four forms (Kesava etc.), the eight forms
(Visva etc.), the ritualistic placements and so on (14-45).

Worship procedure (46-66) Benefits of worship (67-
72) CHAPTER II (Total number of verses, 23):

Ritualistic placements (nyasa) of the mantra-units (1-
3) Pranayama (4-5); Japa (6);

The worship of the sacred water-pot (kalasa) in which
one hundred forms of the Deity are invoked (7-12);

Fire-ritual (homa) (13-23)

S,
.
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CHAPTER III (Total number of verses, 140)

Iconographic and iconometric particulars (1-38)

The selection of stone or wood for making icons (39-
45) Selection of site for building a temple (45-52);

Architectural prescriptions (53-73);

Rituals connected with building (74-76);

Preparing the icon for installation (77-78)

Installation rites (79-113)

Renovation of temples (114-118)

Purification rites (120-121) -
Installation of gods other than the main image (122-

126) Tattva- deities and contemplation on them (127-137)
Concluding verses (138-140)

CHAPTER 1V (Total number of verses, 165)
Introductory verse (1)

- The mantras pertalnmg to different forms of Visnu:
Bhiivaraha, Srlkara Narasithha, Dadhi- Vamana,
Vamana, Trivik-rama, Rama. Prarasu-rima, Krsna
Veda-vyasa, Hayagriva, Kapila and Dattatreya (2- -53)
Vedic mantras (55-56)

The mantras of Laksmi (57-59)

The mantras of Bhii and Durga (60-64)

The mantras of Brahma (65-67)

The mantra of Mukhya-prana (68-69)

The mantra of Sarasvati-Bharati (71-74) The five-
lettered mantra of Siva (76- -79)

The mantra of Parvati (80)

The mantra of Sesa (81-82)

The mantra of Garuda (83-85)

The mantra of the guardians of directions (86- -87)
The mantra of Skanda (88)
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The mantra of Surya (89-60)

The mantra of Ksipra-prasada (viz. Ganapati) (61-63)

The mantras of Dhanvantari (64-103)

The importance of good conduct, reverence for the
guru, devotion to the Deity and selfless approach (104-
114) |

The mantra of Dhanvantari from the Vedic lore (115)
The benefits from the mantras (116-122) Ritualistic
placements and its varieties (123-129) The characteristics
of the good master (130-135)

Two kinds of approach to divinity (updsana): study
and examination of scriptures (by éravana and manana)
and meditation (dhyana); the four-fold limbs of this
approach; yama, niya-ma, dsana and pranayama; their
particulars (136-144)

Details of Pranayama, asana, five-fold susumna, Ida,
Pin-gald, the 72 nadis for purposes of contemplation of
the Deity (145-156)

Dhéarana and dhyina (157-158) The importance of
bhakti (157-161) Concluding verses (162-165)

IDEOLOGICAL BASIS

It may be noted that Tantra-saragama relies entirely on
the religious philosophy crystallized by Ananda-tirtha
(Madhvicarya), and adopted by the Haridasas of Karnitaka
(wandering minstrels who were also saints and poets).
This position incorporates the essential ideas of Samkhya,
Yoga, Bhagavata, and Vedanta as interpreted by Ananda-
tirtha (the viewpoint known as Tattva-vada, emphasizing
plurality, “bheda’). Thus it has many features in common
with other Agama divisions, but has a distinct approach
as regards theological and ontological issues.

—
;. 1
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While, for instance, accepting the concept of twenty-
four fundamental categories of existence (tattva) of the
Samkhyan system, this Agama involves all the categories
in a theistic context. The categories are said to be pervaded
and governed by the five forms of the Deity (Aniruddha,
Pradyumna, Sarhkar-sana, Vasudeva and Nardyana) and
the four aspects of the Deity (atma, antar-atma, param-
atma and Jiianatma)

I {aamatra guna jianen karmendriya
driya
1. Aniruddha:prthvi gandha srotra  vak
J (earth) (smell) (hearing) (speech)
2. Pradyumna: apa rasa caksu pani
(water) (taste)  (sight) (prehension)
3. Samkar tejas ripa tvak pada

sana (fire) (form)  (touch) (locomotion)
4. Vasudeva vayu sparsa  jihva  payu
(air) (touch) (taste) (elimination)

5. Narayana akasa $abda nasika  upastha
9 (sound) smell) procreation)
II 1. Atma: manas (mind)
2. Antaratma: aharhkara (ego)
3. Paramatma: mahat (consciousness)

4. Jianatma: avyakta (unmanifest)

Visnu as the twenty-fifth category abides in all the
above categories, enlivening them and inspiring them. He
is the supreme principle directly and solely responsible for
the entirety of the world-processes and for all the activities
of the living beings. Visnu pervades all living-beings
through the principle of life (Vayu) and makes the
individual soul (jiva) do what it does. We read in Sandi lya-
tattva:
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JFSTATE: Jiaea=m: A dcdig, WO S|
IRIROT YRR deaedmya e
famrn Uftared sraater fwamn)

Ay Ruen wd fawp: aerey s
AT hROg J¥h T o O @il

The concept of individual self (jiva) in this ideology
involves the view, that the self (the nature of which is
extremely subtle) is pervaded and inspired only by Visnu
(Narayana) and his energy Laksmi (Rama). Laksmi enters
into the self and inspires it because she is subtler than the
self; and Visnu is subtler still and enters into and inspires
Laksmi. Visnu abides in every soul as its deity or principal
factor (bimba-riipa) and governs all its activities through
Vayu (who however cannot enter into or pervade the soul
but can function in the soul’s extension into the body,
mind and sense-organs, as the rays of light from a lamp).

Visnu governs the soul in the shape of twelve presiding
deity-forms:

(1y Sakti (energy)

(2) Pratistha (foundation)

(3) Samvit (consciousness)

(4) Sphiirti (inspiration)

(5) Prakrti (Nature)

(6) Kala (aspect)

(7) Vidya (knowledge)

(8) Mati (intelligence)

(9) Niyati (determining tendency)
(10) Maya (creative power)
(11) Kala (time)

(12) Purusa (the Person)
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Even the physical form of an individual is governed
in its nature and function by the five forms of the Deity.
In the head is Nardyana (symbolized by Om); in the region
from the neck till the loins is Vasudeva (hrim); from the
loins till the feet is Sarhkarsana ($rirh); on the right side
is Pradyumna (klirh) and on the left Aniruddha (o). It
is also said that during the allotted life-span of the
individual (one hundred years), the first thirty years are
governed by the Vasudeva-form; the next twenty-seven
(from 31 to 57 years) by the Sarhkarsana-form; and the
last eighteen years of life by the Aniruddha-form.

Visnu as Purusa (the all-pervader and provider of bliss
puru purnanandam, sanoti dadati) has three
phenomenological aspects. As creator, activator and essence
of the principle of conscious ness (mahat) he is known
as Aniruddha. As the creator, activator and essence of the
cosmos he is Pradyumna. And as the principle which
pervades, inspires and governs the individual beings he
is Sarhkarsana. The three aspects correspond with Visnu,
Brahma and Rudra respectively. N

fawieg foT wIOT gEEE HETe:|
yoi Wew: W e wusHfea
Jerd wesEed i wren fasa
The concept of ‘birhba’ is peculiar to this system of
thought. The word means the deity, the real substance, the
original reality. It is distinguished from ‘prati-birhba’,
which signifies a counterpart, a reflection, an image. The
physical body, which is inert and becomes enlivened and
active only when the soul takes hold of it and assumes
its form, is described as the pratibimba of the soul, which
is its birhba. The pervasion of the soul in the physical body



Tantra-Sara-Sangraha ¢ 155

is like the rays of light from a lamp illumining a room.
The pratibimba can neither exist nor function in the
absence of birba, even as there can be no reflection or
image in the absence of the substance. However, the soul
itself is only a pratibimba for the deity (Visnu) who fills
it and activates it and thus becomes the bimba for it. The
soul is like coal into which fire (the Deity) enters and
makes it glow (‘angare vahnim iva nlvesya jivam’). The
Deity is immanent in the soul, assuming its nature and
pervading its form. When the Deity abiding in the soul
and assuming the form of the soul moves, the soul moves,
and when the soul moves the physical body moves. This
is known as the doctrine of ‘birhbakriya’.

In every living being, the Deity abides in four forms

(1) prajiia, (the expression of tamas, settled in the space
within the heart), responsible for the sleep of the soul,
when there is no creative activity whatsoever; this is the
bimba for the condition of deep sleep (susupti);

(ii) taijasa (the expression of rajas, settled in the throat
region), responsible for the state of dream for the soul
(svapna) and for the involvement of the soul in the
phenomenal world (until liberation);

(iii) visva (the expression of sattva, settled in the eyes)
responsible for the state of wakefulness, identified with
the condition of the emancipated souls; and

(1v) turya (enjoyment of the bliss of ones own innate
nature and svariipa), Vasudeva who is the birivba for the

souls freed from phenomenal existence. Sara-samgraha
says:

gaanfﬁmmgq‘fmﬁrml
WA G geE W ssm
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THTET SqEY:  AEUTOT9RICT: |

Further, the doctrine of bimba explains the presence
of the Deity in the individual being by referring to three
finer aspects of the Deity within the heart-lotus. The
space-within-the-heart (hardakasa) is of two varieties: the
gross space within the physical body, and the bimba
occurs here in the size of a thumb (angustha-matra) of the
physical hand; and the subtle space within the soul’s own
spiritual body, and the bimba occurs here in the size of
a thumb of the soul’s own spiritual hand (‘jivangustha-
mito jive, sthiilangustha-mito hrdi’). In both cases the
bimba assumes the form of the soul (Jivakara), i.e. the
form of its physical body (sthiila-deha) as well as its
spiritual body (svariipa-deha).

The birhba as abiding in the heart-lotus of the soul has
three forms:

(1) Miilesa (also called Harhsa): At the base of the
pericarp of the lotus, he goes round the petals like the
potter’s wheel (‘kulala-cakra-vat’); he is of the size of the
top digit of the thumb of the soul’s spiritual body (‘tat-
karnika-mila-dese jivan-gusthagra-manatah’). He is also
visualized as having one head, two feet and eight arms.
Settled at his feet (in between the two big toes of the feet)
is Vayu, called Siitra, standing in the posture of submission
(afijali-baddha) (iconically represented as Muk-hya-prana,
Hanuman). And at the feet of this Vayu (in between the
two big toes of the feet. is the soul (jiva) with his subtle
body.

As this form of the Deity moves about in' the eight
petals of the heart-lotus (in the eight directions) along with
Vayu and the soul, the soul experiences the state of
wakefulness (jagrat) as follows:
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Petals Presiding deity Inclinations
(1) East Indra religious acts,
meritorious deeds etc.
(i1) South-East Agni Sleep, sloth, hunger and
thirst
(1i1) South Yama anger, arrogance etc.
(iv) South-westNirrti evil deeds, cruelty etc.
(v) West Varuna jovial mood,
light heartedness etc.
(vi) North Kubera virtuous deeds
(viii) North-east Rudra generosity,

forgiveness etc.

When this form of the Deity abandons the
peregrinations amaong the petals, and retires into the centre
of the pericarp of the lotus moving about amidst the
filaments, the soul experiences dreams: the involvement
with external world has here been given up, and the
inclination is inward (svapna).

When the form of the Deity withdraws itself even from
the filaments of the pericarp and moves round the edge
of the pericarp, the soul experiences the bliss of deep sleep
(susupti). When however the form returns to the movement
in the petals, wakefulness is resumed.

(2) Agresa: This is the principal form of the bimba
(mukhya-birhba), abiding in the centre of the pericarp of
the heart-lotus of the soul’s spiritual body. It is of the size
of the thumb (from top to bottom) of the spiritual hand
of the soul. And its nature is knowledge and bliss
(Jnanananda-svartipa). It is called atma’, because it pervades
the soul at all times, without interruption or separation

(3) Pradesa: This form abides above Agresa in a
pavilion of celestial jewels. It is of the size of the distance
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between the thumb and the fore-finger when they are held
as far removed from each other as possible (this distance
is known as pradesa-matra), and it is known as the
‘antaratma’, protecting the soul by bestowing upon it its
own natural bliss (svarlipananda) in the state of deep sleep
as well as in the state of emancipation. The advanced
religious devotees are said to realise first the presence of
this form in their physical bodies.

The physical body is regarded as the “city” of the
bimba who is therefore Purusa’. Vayu guards this ‘city’
in the form of five vital functions (prana, apana,
udana.vyana and samana). The city has eight gateways
(nava-dvara):

on the East:

eyes (Sirya and Candra)
nose (Nasatya and Dasra as nostrils)
mouth (Agni) 2
on the South and on the North :
ears (the dig-devatas) 2
on the West:
the organ of elimination (Mitra) the organ of procreation
(Svayarhbhuva-Manu) 2
on Top:
the top of the head (brahma-randhra), Brahma.. - |

The bodily constituents (dhatus) are the surrounding
ramparts (prakara) (rdja-marga) and the 72,000 nadis are
the lanes (upa- vithi) of the ‘city’. The four Chémnels
staring from Susum-né in the four directions in addition
to the central Susumna reprsent the five divisions of the
body, the five forms of the Deity and five lotuses serving
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as the pavilions (mandapas) for the five forms of the
Deity. They are also accommodated in the five units of
the fifty-one lettered alphabet.

The concept of 72,000 nadies (subtle channels of vital
current constituting the inner structure of the constitution
of all living beings is universally accepted in the tantrik
systems, as also in this Agama. In each of the nadies, all
the twenty-four fundamental categories of existence
(tattvas) together with their presiding deities
(tattvabhimani) are present; and Visnu (Vasu deva) abides
in all them as their common birnba.

The distribution of the nadies in the human constitution
follows male-female dichotomy; 36,000 nidies on the left
being feminine and an equal number of nadies on the right

being masculine. On each side, the distribution is as
follows:

1. From the loins till the soles of the feet: 12,000

2. Torso (from the neck till the loins) : 14,000
3. Arms (shoulder to the finger-tips) : 4,000
4. Inside the head : 6,000

Total 36,000

In all the 72,000 nadies, the eight-fold prakrti is an
important ingredient (the five bhiitas, mahat, anarh-kara
and avyakta), and these eight aspects of prakrti are
regarded as the original factors (miila-riipa). The eight
forms of the Deity (viSva, taijasa, prajiia turya; atma,
antaratma, paramatma and jfianatma) are present in each
of them. Each of these forms in relation to each of the
aspects (8 x 8) has a thousand sub-divisions, giving us the
number 64,000, and each of the eight original factors has
like wise a thousand divisions, giving us the number
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8,000; altogether, there are thus 72,000 forms of the Deity
corresponding to the nadies.

The total number is arrived at in another way, by
enumerating the aspects of prakrti as nine (avyakta,
mahat, aharhkara, manas and five bhiitas) in each of which
are present the eight forms of the Deity mentioned above
(8 x 9), and by assuming that each aspect- form has a
thousand divisions.

The nadi known as susumna (also called Brahma-nadi)
is regarded as the principal or central nadi: taking its
origin in miiladhara and rising straight to the top of the
head. This has four branches (Vajrika and so on) spreading
on the four sides of the body and all five are in actuality
one nadi. The five forms of the deity preside over them:

(Tantra-sara-sangraha, 4,160-162)

1. Back of the body : Vajrika : Pradyumna

2. Left side : Arya : Aniruddha

3. Front : Prakasini : Vasudeva

4. Right side : Vaidyutd : Samkarsana

5. Centre : Brahma-nadi : Narayana

Related to the concept of vital channels (nadies) is the
concept of vital centres imagined as lotuses (padma). The
five forms of the Deity preside over the six vital
centres arranged in the inner human constitution : (after

figure)
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The pradesa form of the bimba resides in the.
eight-petalled lotus in the heart; and Vayu (Mukhya-
prana) is located in the two- petalled lotus in the
throat (or palate), engaged uninterruptedly in ‘harsa-
japa’, which is for the soul (jiva) what respiration is for
the gross body.
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(Ananda-tirtha’s Brhadaranyaka-bhasya)

AT TN, S AR
Hag=l aat fasRg A @ '
(Aitareya-bhasya)

The idea of bimba is important inasmuch as it is only
the direct realization of the bimba (birhbaparoksa) that is
of fundamental significance in emancipation. Visnu-tirtha’s
Sodasi (‘bandhaka-prakaranam’) explains that there are
two forms of Godhead : one which abides within the soul,
and the other outside it, forming the basis for all incarnatory
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forms. The former is the bimba, which in countless forms
and for ever

separately abides within the individual souls in creation
as well as dissolution. The realization of this bimba is in
fact emancipation.

- tf f& WiTadr EugaH| 9 A w e afes
f‘g?ﬁﬂaéaam'&maanﬁw&mﬁml

Each individual realizes his own birhba-form of the
Deity, and this is recognized as the liberating knowledge
(Vijfiana). Realization of the bimba is what an earnest
devotee must seek for. All other forms of worship are
meant only to eliminate the possible obstacles for this
realization (‘pratibandhaka- nivar-taka-tayaiva’). The main
obstacle is the sense of independent and absolute ownership
of the body and of the object of enjoyment; the individual’s
firm belief that he is free and competent to do what he
likes (kartrtva) and to enjoy the pleasures of the world
(bhoktrtva) is the basic ignorance which presents all the
obstacles. The scriptures, however, remind us that Visnu
abides in the heart of every being and makes possible all
actions and thoughts; and that he is therefore adorable
(‘hrdaya-guhayam sarva- -vyavahara-nirvahakataya
pijyataya ca’)

Worship (plija) in this Agama takes two forms: (1) the
worship of the material and inert icons made by man to
represent a form or attribute of the Deity (@hita) or of the
natural objects which are divine in character (sahaja, like

|
|
|
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$alagrama and ganga); and (2) Worship of the incarnatory
forms (like Aniruddha) by contemplating on their
significance. Iconic worship at home or in a temple
involves several rituals (mostly in common with other
Agama practices) but more important than the rituals is
the mental exercise that accompanies the rituals.

For instance, when an icon is worshipped, it is not
taken as a mere icon. It is regarded as the ground (golaka)
for three for five projections of the Deity which are mainly
attitudinal. When employing $alagrama for worship, it is
not regarded as a ground for any projection, for it is itself
a complete representation of Godhead. When an icon
installed by gods or great sages is worshipped, then it is
imagined to be the ground for three successive projections
(golaka-traya): (1) that it is first of all a material object,
visible to the eye; (2) that it is the seat of Mukhya-prana,
the chief principle of vitality, who is active in it; and (3)
that it is as the seat of Mukhya-prana that this material
object is pervaded by Laksmi, who is the energy of the
Deity. The icon is thus a material object, but not inert; it
is alive and capable of bestowing on the worshipper
spiritual benefits.

When the icon that is sought to be worshipped is an
ordinary one (viz. made by a human sculptor and installed
by human beings) then the visualization of the ground
(golaka-cintana) involves five projections : (1) that it is
a material object, visible to the eye; (2) that it signifies

‘the tradition of making worshipful icons instituted by the

celestial craftsman Vi§vakarma, and that thus it represents
in effect the handiwork of Visvakarma himself;

(3) that being fashioned by Visvakarma it provides the
seat for Mukhya-prana, the principle of life, and that thus
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it is alive and active; (4) that, inasmuch as it is the seat
of Mukhya-prana, it is pervaded by Vayu; the divinity
empowered by Visnu to bestow grace on the devotees; and
(5) that, as pervaded by Vayu, it represents the seat of the
energy of Visnu, viz. Laksmi; and that it signifies the
presence of Himself who is inseparably immanent in
Laksmi.

This procedure is based on the doctrine of sequential
immanence (antaryami); the material object is pervaded
and governed by Mukhya-prana, who is immanent it;
Laksmi pervades and governs Mukhya-prana, being
immanent in the latter; and Visnu pervades and governs
Laksmi as the ultimate, and independently immanent in
all details.

The devotee begins by worshipping the inert icon
(jadapratima) which is external (bahya), and consecrated
by the master (guru- datta), but which is also excellent
in aspect (su-laksana). He sits before the icon, and gazes
at it intently; and carries out the various sequences of the
worship-ritual with the firm belief that it represents “a
form of the deity (pratimantaragataripa). At length, the
reflex image of the Icon gets fixed in his mind, and he
will be able to see the form of the icon even in the absence
of the icon (Vasanaparoksa). And worship is now conducted
in the mind only, installing the iconic form upon the heart-
lotus, and employing the mental images of the several
articles that are normally used (like flowers, tulasi leaves,
sandal paste, and unbroken rice) This practice enablest the
devotee to transform the mental image of the external icon
into the representation of the form of his W& e
(bimba-miirti). : ;

What follows is the deliberation that the bimba, which
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comprehends all forms of the Deity is the principle and
active factor in the devotee’s own soul: that thus the birhba
it is that really worships and that the birhba again is the
seat of the Deity who is worshiped. The devotee loses
thereupon the notion that he is free and independent as
a worshipper, and lays down what he till now considered
his own responsibility at the feet of the Deity. This is the
culmination of worship.
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(Sandilya-tattva)
Visnu-tirtha’s Caturdasi (section 13) provides an
excellent account of the attitudes that the devotee must
bring to bear while mental worship is being conducted:
“The form of Vayu known as Pravaha, who presides over
our reason and scriptural studies, is the source of the
strength with which one carries on this worship. Here my
body is the temple; and my heart-lotus is the principal
pavilion (or sanctum). My soul is really the icon; Hari
(Visnu) is the bimba that abides in this icon. Uninterrupted
attention to this birhba is contemplation, (the activity over
which Rudra presides). Firm intuitive understanding (over
which Uma Presides) is the internal space that provides
the seat for me. Faith (presided over by Bharati) is the
river, and mind (actuated by Agni) is the water in it.
Prehension by the mind is the bath. The intuitive flashes
of understanding are the lamps that are lit within. Non-
violence, restraint over the senses, compassion for all
‘beings, forgiveness, unwavering knowledge, austerity,
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contemplation, and truthfulness are the eight flowers, that
are offered. The relish that arises from knowledge is the
food- offering. The contentment (that is presided over by
Aharh-karika prana) is the water that is offered. The
manifestation of my own true nature (made possible by
Mukhya-prana) is the golden flower offered at the end of
the worship.

This is the internal worship of Hari as the birhba, who
is complete in knowledge and bliss, and who is my
master”. The worship is also an easy one.
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Appendix I

LIST OF

PANCARATRA TEXTS
(In Visnu-samhita)

. Visnu-samhita (1)

. Parama-samhita

. Vasudeva-samhita

. Sarhkarsana-samhita
. Pradyumna-sambhita
. Aniruddha-sambhita

. Visnu-samhita (2)

Keséava-samhita (2)
Narayana-samhita

. Madhava-sambhita

. Govinda-samhita

. Visnu-tattva-sambhita
. Madhusiidana-samhita
. Trivikrama-samhita

. Vamana-samhita

. Sridhara-samhita

. Hrsike$a-sambhita

. Padmanabha-samhita

. Damodara-samhita

. Visnu-rahasya-samhita
. Purusottama-sambhita

22.
23.
24,
25.
26.
37,
28.
29.
30.
31.
32.
33,
34,
35.
36.
37.
38.
39,
40.

41.

Acyuta-samhita
Hari-samhita
Srinivasa-samhita
Garuda-dhvaja-sambhita
Visnu-sara-samhita
Pundarikaksa-samhita
Upendra-samhita
Narasirhha-sambhita
Adhoksaja-samhita
Karsnya-samhita
Janardana-samhita
Maha-purusa-samhita
Parasarya-samhita
Matsya-samhita
Kiirma-samhita
Varaha-samhita
Jamadagnya-samhita
Raghaviya-samhita
Balabhadra-samhita
Laksmi-narayana-
samhita
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42.
43.

44.
45,
46.
47.
48.
49.
50.
51.
52.
53.
54.
55.
56.
57.
58.
59.
60.
61.
62.
63.
64.
65.
66.
67.
68.
69.
70.
71.

Visnu-sambhava-
samhita
Trailokya-mohana-
samhita
Haya$irsa-samhita
Laksmi-pati-sambhita
Vaikuntha-samhita
Sri-vallabha-samhita
Visnu-sambhita (3)
Yajfia-miirti-samhita
Medini-pati-samhita
Anantha-samhita
Srikara-samhita
Visnu-yoga-samhita
Laksmi-samhita
Sri-samhita
Pusti-samhita
Durga-samhita
Sarasvata-samhita
Garuda-sambhita
Vihagendra-sambhita
Visvakseva-samhita
Santi-samhita
Virifici-samhita
Brahma-samhita
Hiranya-garbha-samhita
Iévara-samhita
Parame$vara-sambhita
Kaumara-samhita
Ganes$a-samhita
Kama-samhita
Mahendra-samhita

72. Agneya-samhita

73. Yamya-samhita

74. Nairta-sambhita

75. Varuna-samhita

76. Vayaviya-samhita
77. Saumya-sambhita

78. I$ana-samhita |
79. Padmodbhava-samhita
80. Saura-samhita

81. Jayakhya-samhita

83. Padma-sambhita

84. Sriprasna-samhita
85. Jayottara-samhita

86. Ananta-samhita
87. Bhargaviya-samhita
88. Paulastya-samhita (1)
89. Paulastya-samhita (2)
90. Angirasa-samhita

91. Kratu-samhita

92. Sanatkumara-samhita
93. Sananda-samhita

94. Sanaka-samhita

95. Parasarya-samhita (2)
96. Vaiyasa-samhita

97. Saunakiya-samhita
98. Gautamlya-sambhita
99. Agastya-samhita
100. Bharadvaja-samhita
101. Vi$vamitra-samhita
102. Samvarta-samhita”
103. Langala-sambhita
104. Dattatreya-samhita



105.
106.
107.
108.
109.
110.
111.
112.
113.
114,
115.
116.
117.
118.
119.
120.
121.
122.
123,

Sakra-samhita
Jamadagnya-samhita
Daurvasasa-samhita
Dhruva-samhita
Yajiavalkya-samhita
Satatapa-samhita
Markandeya-samhita
Maudgala-samhita
Kapila-samhita
Gargya-samhita
Uttara-gargya-samhita
Manava-samhita
Paippla-samhita
Paniniya-samhita
Sakatiyana-samhita
Sakalya-samhita
Jaiminiya-samhita
Séndilya—samhité
Kapinjala-samhita

124,
125:
126.

127.
128.
129.
130.
131.
132,
133,
134.
135.
136.
137.
138.
139.
140.
141.
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Varunadeva-samhita
Dadhica-samhita
Sarva-mangala-
samhita
Sukra-samhita
Maitreya-samhita
Devala-samhita
Kanva-samhita
Nala-Kiibara-samhita
Vaihayasa-samhita
Naradiya-samhita
Prahiada-sambhita
Vasu-samhita
Udanka-samhita
Jaya-samhita
Kalika-samhita
Saumya-sambhita (2)
Svetaketu-samhita
Jabala-samhita
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LIST OF
PANCARATRA TEXTS

(In Padma-sarmhita)

. Padma-samhita

Padmodbhava-samhita

. Maya-vaibhava-

samhita
Nala-Kiibara-samhita
Trailokya-mohana-
samhita
Visnu-tilaka-samhita

- Parama-samhita

Naradiya-sambhita
Dyanadiya-samhita
Vasudeva-sambhita

. Pauskara-samhita
. Sanatkumara-samhita
. Sanaka-samhita

Satya-sambhita
Vis$va-samhita

. Sananda-sambhita

Hrsike$a-samhita
Sri-pra$na-samhita

19.
20.
21.
22,
23
24.
25
26.
27
28.

29.

30.
31.
32.
33.

34.
35,

Purusottama-samhita
Mahendra-samhita
Paficaprasna-samhita
Tattva-sagara-sambhita
Vagisi-samhita
Sattvata-samhita
Tejodravina-samhita
Srikara-samhita
Samvarta-samhita
Visnu-sadbhava-
samhita
Visnu-siddhanta-
samhita
Visnu-tattva-samhita
Kaumara-samhita
Visnu-rahasya-samhita
Visnu-vaibhava-
samhita
Saura-samhita
Saumya-samhita



36.
37
38.
39.
40.
41.
42.
43.
44.
45.
46.
47.
48.
49.
50.
-
oL
33,
54.
55.
ab.

57.
38.
3D,
60.
61.
62.
63.
64.
65.
66.

I$vara-sambhita
Ananta-samhita
Bhagavata-samhita
Jayakhya-sambhita
Miila-samhita
Pusti-samhita
Saunakiya-samhita
Marici-samhita
Daksa-samhita
Aupendra-sambhita
Yoga-hrdaya-samhita
Harita-samhita
Parames$vara-samhita
Atreya-samhita
Angirasa-samhita
Visvaksena-sambhita
Ausanasa-sambhita
Vaihayasa-samhita
Vihagendra-samhita
Bhargaviya-samhita
Parama-purusa-
samhita
Yajfiavalkya-samhita
Gautamiya-samhita
Paulastya-samhita
Sakalya-samhita
Jiianarnava-samhiti
Jamadagnya-samhita
Y amya-samhita
Narayaniya-samhita
Parasarya-samhita
Jabala-sambhita

67.
68.
69.
70.
Z1.
T2
73
74.
15
76.

77.
78.
79.
80.
81.
82.
83.
84.
85.
86.
87.

88.
89.
90.
91.
92.
93.
94.
95.
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Kapila-samhita
Vamana-samhita
Jayottara-samhita
Barhaspatya-samhita
Jaiminiya-samhita
Vamana-samhita
Katyayaniya-sambhita
Valmika-samhita
Aupagayana-samhita
Hiranya-garbha-
samhita
Agastya-samhita
Kanva-samhita
Bodhayana-samhita
Bharadvaja-samhita
Narasirhha-samhita
Uttara-gargya-samhita
$atatapa-samhita
Angirasa-samhita (2)
Kasyapiya-sambhita
Paingala-sambhita
Trailokya-vijaya-
samhita
Yoga-samhita
Vayaviya-samhita
Varuna-samhita
Karsnya-samhita
Arnbara-samhita
Agneya-samhitﬁ
Markandeya-samhita
Maha-sanatkumara-
Samhité
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96. Vaiyasa-sambhita 105. Dattatreya-sarhhita

97. Visnu-samhita 106. Sakra-samhita

98. Ahirbudhnya-samhita ~ 107. Varaha-mihira-

99. Raghaviya-samhita samhita

100. Markandeya- 108. Sarmnkarsana-samhita
samhita (2) 109. Pradyumna-prasna-

101. Parisada-samhitd sambhita

102. Brahma-narada- 110. Vamana-samhita
samhita 111. Kali-raghava-

103. Suka-rudra-samhita samhita

104. Uma-mahesvara- 112. Pracetasa-samhita

samhita
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Appendix III

LIST OF PANCARATRA

TEXTS
(in Hayasiréa-samhita)

. Hayasirsa-samhita

Trailokya-mohana-
samhita
Vaibhava-samhiti
Paushkara-samhita
Naradiya-samhita
Prahlada-samhita
Galava-samhita
Sri-Prasna-samhita
Sandilya-samhita

. Iévara-samhita
11.
12,
13.
14,
15.
16.
17.

Sattvata-samhita
Vasistha-samhita
Saunakiya-samhita
Narayana-samhita
Jiianarnava-samhita
Svayarmbhuva-samhiti
Kapila-samhita

18

19.
20.
21.
22,
23
24,
25;

26.
29
28.
29
30.

31
32
33
34

Vihagendra-samhita
Atreya-samhita
Narasimha-samhita
Ananda-samhita
Aruna-samhita
Bodhayana-sambhita
Visvavatara-samhita
Astaksara-vidhana-
samhita
Bhagavata-samhita
Siva-samhita
Visnu-samhita
Padmodbhava-samhita
Puréana-samhita
Vardha-samhita
Samanya-samhita
Brahma-samhita
Parama—samhiti

y

g



Appendix IV

108 Paficaratra texts as given in Bhiradvaja-sambhita

(Chap.1)
AT WAEEAR O Aqave  ynyeEn
RPN FUei aNE Videm  aemil
TS dheRt 2XUE uwmord et
Wmmmﬁnﬂmu

qraeh UTEH ud A o agEfEan
g e THY o9 Y wed =
TEUE AU HER U= HH adw =
aWE YES WO AAEd: U
TAEG 94T A9 WWgN 9 e
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o< WWE= o ameE i)
WE WM ¥ WEiwh MYd urEtEar)
e fagE Torg W wiedn
Ue&d Uote o HiaraeAwd: Ol
g wem= gedamhg =@
At AmEgEf St YT =
Td TAGHEARUT Shifad  fagawdil
[The manuscript that I consulted gives the colophon
‘gfa off UioX WARgS-digaran
LTV EARad A qeHrsera: |’

The text is a dialogue between the sage Bharadvaja
(the preceptor) and another sage Kanva (the disciple) on
the mount Meru. But the enumeration of the 108 paficaratra
texts in the first chapter is explicitly ascribed to

Sanatkumara (‘evam sanat-kumarena kirtitam”), and this
is justified by Sanatkumara-sarmhitd heading the list]




Appendix V

GROUPING OF
PANCARATRA TEXTS

According to Siddhanta-ratnakara

1. DIVYA GROUP (11):

Sattvata, Pauskara, Jayakhya, Aniruddha, Samkarsana,
Hayagriva, Varaha, Pradyumna, Vamana, Narayana, and
Vasudeva Samhitas.

2. MUNI-BHASITA:
‘ (a) Sattvika (26):

Isvara, Bharadvaja, Paramesvara, Sumantu, Vaihayasa,
Citra-sikhandi, Jayottara, Vasistha, Pardsara, Visnu,
Hiranya-garbha, Visvamitra, Sandilya, Padma, Mahendra,
Visvaksena, Bhargava, Vihagendra, Ananta, Parama-
purusa, Ahirbudhnya, Khaga-prasna, Naradiya, Durvasa,
Sanaka and Agastya Sambhitis.

(b) Rajasa (30)

Santkumara, Padmodbhava, Satya, Tejodravina, Maya-
vaib-hava, Atreya, Katyayana, Saunakiya, Kasyapa,
Markandeya, Kapifijalam, Sara-samuccaya, Visva, Nala-
Kibara, Trailokya-mohana, Yoga-hrdaya, Samvarta,
Brahma-siddhanta, Vagisa, Saumya, Saraka, Ananda, Miila,
Upendra, Pusti, Marica, Gar-gya, Aupagayana, Brhaspati
and Narasimha Samhitas.
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(c) Tamasa (26)

Panca-prasna, Suka-prasna, Tattva-sagara, Gautama,
Satatapa, Yajfiavalkya, Paulastya, Dattatreya, Katyayana,
Karsna, Bodhayana, Kapila, Jaimini, Kaumara, Vamadeva,
Vayaviya, Paravata, Varna, Uma-mahesvara, Agneya,
Sarva, Jamadagnya, Dhanada, Satya, Srikara and Jabala
Sambhitas
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Appendix VI

THE FORMS OF VISNU
TO BE WORSHIPPED IN
THE MANTRA-
SIDDHANTA

(According to Pauskara and I$vara-sambhitas)

1. Vyuha-forms (12)

Vasudeva, Samkarsana, Pradyumna and Aniruddha (4)
(catur-murti), and Purusottama, Adhoksaja, Nrsimha,
Acyuta, Janardana, Upendra, Hari and Krsna (12)

II Murtyantara (12) :

Kesava, Narayana, Madhava, Govinda, Visnu, Mad-
husudana, Trivikrama, Vamana, Sridhara, Hrsikesa, Pad-
manabha and Damodara.

III Pradurbhava (10):

Matsya, Kurma, Varaha, Nrsimha, Vamana, Parasu-
rama, Sri-rama, Krsna, Bala-rama (or Buddha) and Kalki.
IV Pradurbhavantara (39):

Padmanabha, Dhruva, Ananta, Saktyatma,
Madhusudana, Vidyadhideva, Kapila, Visva-rupa,
Vihangama, Krodatma, Badava-vaktra, Dharma, Vagisvara,
Ekambonidhi-sayi, Kamathesvara, Varaha, Narasimha,
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Piyusa-harana, Sripati, Kantatma, Amrta-dharaka, Rahu-
jit, Kala-nemi-ghna, Parijata-hara, Loka- natha, Santatma,
Dattatreya, Nyagrod-ha-sayi, Eka-srnga-tanu, Vamana,
Trivikrama, Nara, Narayana, Hari, Krsna, Parasurima,
Sri-rama, Kalki, and Patala-§ayana.

V Forms of Saktis (12):

Laksmi, Pusti, Daya, Nidra, Ksma, Kanti, Sarasvati,
Dhrti, Maitri, Rati, Tusti and Mati.




Appendix VII

FORMS OF VISNU AS
LETTERS OF THE
ALPHABET

(According to Tantra-sara-samgraha)

fereasasdeq: Teadaream: (2, §)

The First Unit of Omkara (37)

1. 3T 2. AT
3. % 4. 39T

5. 3W; 6. It

7. FA; 9. ¥

10. g7fst: 11. e

12. T3 13, mﬁ
14, 3t 15. 3%

16. 3reimst;

IT The Second unit of Omkara (3)
17. wiget: 18. @ufa:
19. THSTEA: 20. &H:

21. EH:

III The Third unit of Omkara (A)
22, ATEE: 23. BT
24, SAEA: 25. gfearty:

26. AN1:



- = h

IV Nada

27. T&eht
29.s{h:
31. oTreT

V Bindu
32. 9
34, qUEl

36. 9
VI Kala

37.9%:
39. Sl

41.949;
VII Santa

42. 94
44, wreHatd:

VIII Ati-$anta

46, STARTA,
48 . ARTHT
- 5(), BTBeh:

28.
30.

33.
35,

38.
40.

43,
45.

47.
49.
I,

A4
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THE TWENTY-FOUR

Appendix VIII

FORMS OF VISNU

(According to Tantra-sdra-sargraha)

. Kesava:

. Narayana:

. Madhava:

. Govinda:

. Visnu:

. Madhustidana:

Trivikrama:
Vamana:
Sridhara:
Hrsikesa:

. Padmanabha:
. Damodara:
. Samkarsana:

Vasudeva:

. Pradyumna:

conch, discus, mace, lotus
lotus, mace, discus, conch
discus, conch, lotus, mace
mace, lotus, conch, discus
lotus, conch, discus, mace
conch, lotus, mace, discus
mace, discus, conch, lotus
discus, mace, lotus, conch
discus, mace, conch, lotus
discus, lotus, conch, mace
lotus, discus, mace, conch
conch, mace, discus,’lotus
conch, lotus, discus, mace
conch, discus, lotus, mace
conch, mace, lotus, discus
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16. Aniruddha: mace, conch, lotus, discus
17. Purusottama: lotus, conch, mace, discus,
18. Adhoksaja: mace, conch, discus, lotus
19. Narasimba: lotus, discus, conch, mace
20. Acyuta: lotus, discus, conch, mace,
21. Janardana: discus, conch, mace, lotus
22. Upendra: mace, conch, lotus, conch
23. Hari: discus, lotus, mace, conch
24. Krsna: mace, lotus, discus, conch

(The weapons are carried in the four hands of each
form as mentioned above, beginning with the upper right
hand in a circumambulatory order)
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