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Preface to the New Edition

Vishnu is a popular form of God who is worshipped all over the country,
and that the antiquity of worship of this God goes back to the Vedic corpus is
shown by the fact that there are many Vishnu Suktas in the Vedas. Vishnu has
been the Kula Devata and Ishta Devata of Prof Ramachandra Rao, and for
him it was a labour of love to write this volume. This volume incorporates the
general details of Vishnu worship, and also give the details of the celebrated
forms of the ten avataras. Also included are the details of the parivara deities
of Vishnu like Garuda, Lakshmi, Ananta, Sudarshan, etc.

On behalf of the Prof S. K. Ramachandra Rao Memorial Trust, I thank
Sri Sunil Gupta of Vasu Publications for reprinting this volume.

1-3-2013
Magha Krishnna Chaturthi. Dr. S. R. Sudarshan
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CHAPTER ONE
VISHNU

®
INTRODUCTION

The expression ‘deva’ or ‘devata
(for the two words have the same
meaning, ‘yo devah sa devata’, Sayana
on Rgveda, 1,1,1) meaning ‘god’ is
of great antiquity. It occurs in the
Rgvedic hymns in the sense that
prevails to this day. The ancient
authority on Vedic interpretation,
Yaska, derives the word to mean ‘the
spirit that bestows gifts on the
worshipper’ (danad), ‘the spirit that
shines’ (dyotanad), or ‘the being that
dwells in the heavenly regions’

(dyusthano bhavati) (Nirukta, 7, 15).
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He also discusses several issues
connected with the Vedic gods. The
gods are distinguished from human
beings on account of their ‘great
excelience’ (mahabhagyat): their
supernatural powers of eight sorts
(ashtaisvarya) are inseparable from
their very being (unlike similar
powers, seen in some human beings,
that endure only for a while and not
for all time). The powers signify that
the possessors of such power are able
to assume any form at will, and give
expression to any power they like.
In the words of Yaska, the essence
of the gods‘ itself becomes chariots,
horses, weapons, and all things about

the gods (ibid, 7,4). Further, Yaska




asserts that the essence of godhood
is one, although it is recognized in
diverse ways (eka atma bahudha
stiyate); all the different gods that
human beings approach are only so
many aspects of this one essence
(ekasyatmano anye devih pratyangani

bhavanti).

Vedic gods are, as is well
known, forces of nature. According
to the Nairuktas, these forces can be
grouped in three dimensions: the
dwellers on earth, like the Fire (Agni),
the denizens of the mid-region, like
Air (Vayu), and the residents in
heaven, like the Sun (Sturya). But
they are, in fact, essentially one god
who is capable of assuming many
forms, distinguished only by the planes
of their operations (cf. Nirukta, 7,5
*tisra eva devatd iti nairuktdh: agnih
prthvi-sthano, vayur vendro
vantariksha-sthanah, sturyo dyus-
sthinah; tasmat mahabhagyat
ekaikasyapi bahtni nama-dheyani
bhavanti; api va karma-prthaktavat,

cf. also Brhad-devata 1, 69-70).

In the Vedic context, the gods
of the earth are illustrated by Fire
(Agni), Earth (Prthivi), Moon (Soma),
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River (Nadi) and the Lord of Speech
(Brhaspati); the gods of the mid-
region by the Lord of Thunder and
Ligntning (Indra), Air (Vayu), the god
of Hurricane and Roaring Storm
(Rudra), the divinities of Breeze and
Wind (the Maruts), the god of Rain
(Parjanya) and Water (Apa); and the
gods of the heavens by Sky (Dyauh),
the divinity of Order (Varuna),
different aspects of Sun like Pushan,
Savitr, Strya and Aditya, the twin
gods Asvinau, Night (Ratri), Dawn
(Ushas) and the All-pervading god
(Vishnu). Yaska tells us that these are
all in reality so many names or aspects
of the one god (ekaikasya bahtni
namadheyani bhavanti, ibid). He also
points out that these several aspects
are not independent of each other; we
find that one aspect gives rise to

another aspect and that one aspect
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will constitute the original nature of
another (ibid, 7,4,12, ‘itaretara-

janmano  bhavanti, itaretara-
prakrtayah’). Each aspect, however,
symbolizes a power of the one god
manifesting itself in an action (ibid,

karma-janmanah).

Yaska also discusses whether it
would be proper to visualize these
gods representing forces of Nature in
human form (ibid, 7,6, ‘atha &kara-
chintanam devanam, purusha-vidhah
syuh ityekam’), for the forces of
Nature are not ‘living beings’
(achetandni) as human beings are
(‘purusha-vidhah syur ity aparam, ibid,
7,7). His own view is that the gods
as forces of Nature are no doubt non-
living and, therefore, do not have
human forms, but that as spirits

dwelling in them they may be




visualized by devotees as having The post-Vedic gods were
recognizable forms for purposes of  counted as thirty-three crore, and this

adoration (ibid., ‘api va ubhaya-vidhas =~ number includes the denizens of the

syuh'). three worlds (trailokya), along with

LAKSHMI-NARAYANA
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their consorts and attendants (sadara
svanam svdnam ganais saha, cf.
Padmottara-khanda). Many of these
gods were in groups, and hence called
‘gana-devata, like the tweﬁve Adityas,
thirty Tushitas, ten Visvedevatas,
twelve Sadhyas, sixty-four
Abhasvaras, two hundred and twenty
Maharajikas, eleven Rudras, eight

Vasus and fifty Maruts.

The habit of recognizing groups
of gods continued in the middle ages,
as for instance in the case of the six-
fold gods (deva-shatka) mentioned in
Brahma-Vaivarta-purana (Prakrti-
khanda): Ganesa, Strya, Agni, Vishnu,
Siva and Parvati, or the Vaishnava
reckoning of five gods in a group
attending on vishnu: Vishvaksena,
Sanaka, Sanandana, Sanatana and

Sanatkumara.
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The major gods were represented
(or described) as surrounded by their
retinue (parivara): Siva with his
consort Parvati, sons Gane$a and
Skangla, attendants Nandi, Chandesa
and Bhrngi, and his own forms
Bhairava, Virabadra and Kshetrapala;
Vishnu, with his consorts Lakshmi
and Bhidevi, commander
Vishveksena, attendant Garuda, and
weapons personified (Chakrapurusha
and Gadadevi) and Devi with the
seven mother-goddesses (matrkas),
attendant yoginis and forms like nine

Gauris.

The concept of pafichdyatana
involves the worship of five gods on
one pedestal: Siva, Vishnu, Durga,
Strya and Gane$a. Four gods occupy
the four corners of the seat, and one

god, who is regarded as the principal




one is located in the centre. The
pafichayatana is known after the god
located in the centre (like Siva-
pafichayatana, Vishnu-panchayatana,

Gane$a pafichayatana etc.,)

Some gods were represented in
pairs. Even in the Vedic age, we hear
of Dyava-Prthivi, IndraVaruna, Soma
Strya, MitraVaruna, AS$vinau,
Indragni, Ushas@naktau, AgniSoma,
AgnaVishni and so on. In the Purinic
period, we have twin gods, like
Sankarshana-Vasudeva, Nara-

Narayana, and Lakshmi-Narayana.

The country has indeed a
multitude of gods and goddesses,
although there is a pervasive belief
among the people that god is but one,
and has may manifestations. Some of
these gods are protectors of fields

(kshetra-pala), others guardians of

villages (grama-devatd); still others
tutellary deities (kula-devatd). Some
of them are chosen gods of devotees
(ishta-devata). Ahnikatattva
enumerates Sun, Gane$a Devi, Rudra

and Narayana among tutellary deities.

According to Kdarma-purana,
Vishnu is the god of the gods
(daivdndm daivatah); the holder of
the trident (viz. Siva) the god of the
danavas; Soma of the demi-gods like
gandharvas and yakshas; Vagdevi (viz.
Sarasvati) of the demi-gods like
Vidyadharas, Hari of the Sadhyas,
Sankara of the Rakshasas, Parvati of
the Kinnaras, Brahma of the sages,
and Vinayaka of the spirits known as
Kiushmandas. The same text prescribes
that Mahadeva (viz. Siva) must be
worshipped- by all householders,
Brahma by all celibates, Ambika by
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the  forest-dwelling hermits
(vaikhanasa), Mahe$vara (viz. Siva)
by the monks, Vishnu by the kings,

Agni or Aditya by the Brahmanas.

Notwithstanding such pres-
criptions, any individual is free to
select for his devotion his own
‘upasya-devatd’, the form or quality
of which appeals to his fancy and
feelings (ya yasyabhimatd purhsah sa
hi tasyaiva devata): this god becomes
his ‘ishta-devata’, and may be different
from his kula-devatd adored by his
family, or grama-devatd worshipped

in the village.

Besides the major gods like Siva,
Vishnu, Devi, Gane$a and Kartikeya,
who are worshipped all over the
country and who have large shrines
where people throng, there are several

minor gods or spirits who receive
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adoration from people in the
countryside. Such spirits are half-way
between gods and humans: they are
less powerful than regular gods, but
more powerful than human beings. In
this class are included yakshas,
guhyakas, apsaras, vidyadharas,
kinnaras, siddhas and pi$achas. Some

of them are benevolent by nature,
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while others are malevolent and

vengeful.

They are characterized by
possession of power to help or harm,
ability to travel in air at will, or on
earth, assuming whatever form they
choose, arhd love for music and dance.
Most of them do not have permanent
shrines where they are worshipped,
but they make their presence known
by possessing the shaman-priest or
devotee. They are fond of wandering
about at night, and inhabiting lakes,
trees and bowers. They are credited
with expert knowledge of medicinal
properties of plants and herbs. They

are generally attendants of Siva.

Quite frequently, folk-heroes of
renown, and women with exceptional
character in the village or tribe are

deified, and in course of time their

human origin is forgotten; and the
ascribed divinity endures as a natural
feature. Many of the gods and

goddesses who are widely worshipped
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today were once human beings, as
legends would unmistakably show.
Such gods and goddesses are usually
affiliated to, or identified with, the
major gods, Siva,Vishnu or Dévi. Their
worship is confined to localities where
services or exploits are

their

remembered and praised.

The iconographical reresentation
of gods and goddesses closely follows
the sculptural idiom of attributes and
abilities (gunakriyanusirena Kkriyate
ripakalpand). Multiplicity of heads
denotes the councurrent presence of
many attributes, and multiplicity of
hands indicates numerous abilities.
Three heads of a 'god signify the
presence of the guna-triad (sattva,
rajas and tamas) or power-triad
(icchha-s$akti, jfidna-$akti and kriya-

Sakti). Four heads represent the totality

Vishnu-Kosha

of the four-fold scripture (Veda) or
comprehension of the four directions.
Five heads stand for the five
elelmental prinicples, the bhita-pentad
(prithvi, ap, tejas, vayu and akasa).

or the five divine atrributes, the krtya-

tﬁaﬁchaka (srshti, sthiti, sarhhara,

tirodhana and anugraha).

Each head means two arms
(prati-vaktram bhuja-dvayam)and thus
the three-headed god has six arms,
four-headed god eight, and five-headed
god ten; and the hands represent the

abilities appropriate to the attributes.

Not all gods have iconic
representations. Siva is invariably
worshipped in the aniconic linga in
the sanctum, although his iconic
images are employed for other rituals

in the temple. Vishnu is worshipped



VISIINU
(Pallava, stone)

in household shrines and temples in
Salagrama-stones, along with iconic
representations. Ganapati is held
especially sicred when worshipped in
the roots of the arka-plant; and
Ganapati is often represented by the
red stone ($ona-§ila) or in a turmeric

piece (haridra-khanda). The Devi in

10

the Kamakhya temple is worshipped
in a natural fissure of a rock. In many
a Narasimha shrine, only rocks are

worshipped in the sanctum.

The three principal gods of the
Hindu pantheon, Brahma, Vishnu and
Rudra (Siva), are collectively called
tri-miurti or traipurusha. Although their
celebrity goes back to the Vedic texts,
they achieved popularity only during
the middle ages. Till the ninth century,
Brahma received worship in common
with the other two gods (as evident
from numerous inscriptions like the
one dated 866 AD, EI, 6, p.102 and
from the many three-celled shrines
built by the early- Chalukyas of
Badami, like the ‘Vishnu-grha’
excavated by Mangalisa in 578 A.D.
and the ‘Vijaye$vara’ shrine built by
Vinayaditya, 596-733 in Badami).
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Later, however, votaries of
Brahma diminished in number, and
important and independent shrines to
him were few, the most celebrated
among them being in Pushkar (near
Ajmere in Rajasthan). Temples to

Vishnu and Siva filled the country in

all provinces, and numerous legends
and myths concerning these two gods
became popular. Brahma was
iconographically represented only in
these temples as an attendant-divinity
(parivara-devatd) or as a vimana-

devata.

Brahma

Vishuu-Koshé
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The three gods are recognized
as responsible for creation (Brahma),
preservation (Vishnu) and destruction
(Rudra) of the world. In accordance
with these functions, théy represent
the three fundemental gunas: Brahma-
rajas, Vishnu-sattva, and Rudra-tamas.
They were also associated with three
major goddesses as their consorts:
Brahma with Sarasvati, Vishnu with

Lakshmi and Rudra with Gauri.

(1) Brahma is regarded as the
first of all the gods to appear
(cf.Mundaka-upanishad 1, 1), and as
the creator of all the beings in the
world (Vishnu-purana 1,4,2). He is
called Prajapati (the ‘progenitor’ of
all things that exist and that do not
exist, ‘asatascha sata$chaiva yonir esha
prajapatih’, Brhaddevara, 1, 62), and
Hiranya -garbha (‘golden-womb’), the

12

unoriginated originator, (Markandeya-

purana, 46, 21, ‘hiranya-garbho

devadir anadir upacharatah’).

Iconographically, Brahma is
represented as an aged priest
(purohita), bearded, having four heads
(representing the four Vedas) and four
arms, carrying in his hands rosary
(aksha-maila), sacred water-pot
(kamandalu), and two sacrificial ladles
called srak and sruva. He is seated,
officiating as a priest before the fire,
or standing in a balanced posture
(sama-bhanga). His head is crowned
by matted hair coiled up (jatdmukuta).

His characteristic emblem or vehicle

(vdhana) is the celestial swan (hamsa).

(2) Vishnu is the Vedic god of
considerable importance, whose ‘three

strides’ (tri-vikramana) are celebrated
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in the Vedic hymns. he is so. called va syad veveshter vyapti-karmanah)’.
because he spreads over everything, He has ten incarnations (avatara) and
enters into all objects and beings (as twenty-four worshipful -forms which
antaryyami), and envelopes all are popular.

(Brhaddevata, 2,69, ‘vishnater visater
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His iconographic representation
involves dark-blue complexion (Syama
or nila), one head, and four arms,
carrying in them discus (chakra),
conch (Sarhkha), mace, (gadd) and
lotus (padma). He wears a long and
splendid garland called ‘vana-mala,
and a precious gem called ‘kaustubha’
on the chest. His appearance is always
pleasant and his aspect tranquil ($anta).
He is usually represented as standing
in a balanced posture (samabhanga).
His vehicle is Garuda, and he is often
shown with his consort, Lakshmi.
When he is solitary, Lakshmi is
represented by a mark on his chest

called Sri-vatsa.

(3) Rudra or Siva, also a Vedic
god of thunder and wind, is so called
because everything ‘sleeps’ or rests

in him, Siddhanta-kaumudi, 1032, ‘Sete
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asmin sarvam iti ‘Sivah’, Unadi-sitra,
1, 153). He was in the Vedic texts
identified with Agni (e.g.Sata-patha-
brahmana, 5,3,1,10, ‘agnir vai rudrah’,
also Nirukta, 10,17). His major role
was as a destroyer (cf. Atharva-veda,
1,19,3, ‘rudrah samharta devah’). But
in later times, he became a complete
god endowed with powers of creation,
preservation, destruction, obscuration

and compassion.

In temples to Siva, it is usual
to find in the sancturm an aniconic
linga representing this god. But there
will be iconic and metallic
representations of Siva for purposes
of procession and other rituals. When
shown iconographically, he is either
standing in a balanced posture
(samapada-sthanaka), or seated in

paryankdsana, alone or with his
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consort Gauri (Parvati). He is shown
with one head, crowned by matted
locks of hair (jatamakuta) to which
crecent moon is stuck and in which
the river Ganga is represented. He
has four hands, two of which (the
extra ones) carry axe (paraSu) and
deer (mrga); the other hands assume
the gestures of protection and boon-
bestowal. Siva is also represented in
several sportive forms (lilamurti).
His vehicle or emblem is bull

(vrshabha).

There are composite images in
which all three gods are represented,
like Eka-pada-marti (with Siva as the
principal god) and Dattatreya (with
Vishnu as the principal god). It is
usual for temples to Siva in South
India to have separate shrines for

Vishnu within the premises.

Vishnu-Kosha

It is prescribed that each of the
three gods must be made in superior

10 tala measure. (viz.124 angulas).

)
VISHNU

Among the gods eulogized in
Rg-veda, Vishnu is a Vprominent one
and has survived to this day, receiving
adoration from vast multitudes.
Earliest temples to Vishnu known to
history date three centuries before
Christ. He was worshipped as
Vasudeva and Krshna during the
centuries before and after Christ. The
Bhagvata cult contributed significantly
to the spread of the worship and
ideology of Vis;hnu. The Vaikhanasa
and Paricharatra divisions of Agama

stylized the iconic representations and

modes of worship relevant to Vishnu.
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VENKATESA FORM OF VISHNU

The Vishnu of Rg-veda is
celebrated for his three gigantic strides
encompassing the entire universe
(1,11,16;1,154,3;1,154, 4;6,69,5, etc.),
for the welfare of worlds. Vishnu is
a good friend of the good folk
(1,154,4) and a compassionate
protector (3,55,10). He was intimately
associated with Sun (Satapatha-
brahmana, 3,7,1,17) and Agni
(Rgveda, 2,1,3). It has been suggested
that even during the Vedic times,
iconic representation of Vishnu was
known (cf.Rg-veda, 1,155,1 ‘mahe
siraya’) and was prevalent in that
period, as is evident from several
references (e.g. Satapatha-brahmana,
12,3,4,1; Taittriya-aranyaka 10,11;
Brhad-devata '4,10; Maha-bharata,
12, 325,4 and 12, 336,14 and
Vaikhanasa-smarta-sitra, 4,12,118-

119).
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(For details concerning the
antiquity of Vishnu worship and the
development of the cult through the
ages, see the author’s Vaikhanasagama
and Pancharatragama, vo}umes 111
and IV of Agama-kosha, 1990 and
1991).

Significant to the later

conception of Vishnu in the
iconographical context are the four
aspects known as Vyuhas, the twenty-
four forms and the ten incarnations.
The earliest available icon of Vishnu
(belonging to the early Kushana
period) has an inscription that it is
four-armed (‘chaturbhujibhagavan),
which detail suggests a syncretic
representation of the four deified
‘heroes’ (Vasudeva, Samkarshana,
Pradyumna and Aniruddha), honoured
in the Bhagavata cult and involved

in the vytha doctrine. Four arms for
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deities really originated from the early
representation of Vishnu, especially
in the Mathura region. The ascription
of conch ($arhkha), discus (chakra),
mace (gadd) and the gesture of
protection (abhaya) for the four hands
of Vishnu also goes back to this early

period.

In the Vytha ideology,
Narayana the primordial aspect is
phenomenologically structured into
Vasudeva, Sankarshana, Pradyumna
and Aniruddha forms. The
symbolism of these forms will be

explained later.

Each of the vylha-figures is
only two-armed. And in the syncretic
representation, four-faced and eight-
armed forms (like Trivikrama,
Hayasirsha, Vaikuntha and Trailokya-

mohana) became popular in the early
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period. The eight hands carried
weapons that two hands of each vyiha
figure carried; discus and mace
(Vasudeva), pestle-club and
ploughshare (Samkarshana), bow and
arrow (Pradyumna), and sword and
shield (Aniruddha). The eight-armed
(but one-faced) Vishnu finds mention
in several early texts (e.g. Brhat-
samhita 57,31-33 Sanvata-samhita

12,223: Matsya-purana 258,7).

Barring  pestle-club  and
ploughshare, the other weapons
symbolize, according to Vihagendra-
samhitd (2,25), creation (lotus),
preservation (discus), dissolution
(mace), prosperity (sword), victory

(bow) and emancipation (conch).

However, two-armed
representations of Vishnu also date

back to a distant past, and texts like

18
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Vishnu- dharmottara (3,60,2), Matsya-
purana (258,6) amd Samarangana-
satra-dhara (77,40) commend this
form. Mahabharata (1,58,49) mentions
that Vishnu carries discu’s and mace
in his hands (‘sa chakra-gadapanih
pita-vasa-sita-prabhuh’). The four-
armed Vishnu icon of Burhikhar
(around the first century B.C., the
chaturbhujibha_gavan) has only discus
and mace as weapons in its upper
hands, the normal hands being joined

in afijali mudra.

The Gupta period produced a
number of Vishnu icons where these
weapons were personified as weapon-
deities (dyudha-purusha). Vishnu icons
of the late fourth century A.D. show
the god flanked by personified mace
and discus: on the right was Gada-
devi and on the left Chakra-purusha,

both two-armed and short in stature.

Vishnu-Kosha

When not personified, the discus was
huge in proportion, the spokes
appearing like petals of lotus, while
the ﬁ]ace was a simple top-heavy rod
(cf.Kalpana Desai: Iconography of
Vishnu, Abhinav Publ. New Delhi,

1973).

In course of time, however, icons
of Vishnu with six arms (Sarrvara-
samhita, 12,222, carrying sword, lotus
and mace in the right hands, and bow,
arrow and conch in the left hands),
with eight arms (Matsya-purana,
258,7, sword, mace, arrow and lotus
in the right hands, and bow, shield,
conch and discus in the left hands),
with twelve arms (Sarvata-samhita,
12.225 lotus, sword, discus, arrow,
mace and goad in the right hands,
gesture of

and conch, noose,

protection, sakti, pestle-club and bow
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in the left hands) and with fourteen
arms (op.cit, 227, the above with the
addition of ploughshare in one of the
left hands) were mentioned in texts

and also represented in icons.

The association of Garuda with

Vishnu is also fairly ancient. The

inscribed votive pillar erected by
Heliodorus (son of Dion and Greek
ambassador from the monarch Antial
Kidas) at Besnagur towards the end
of the third century B.C. was named
‘garuda-dhvaja’ (Garuda-column) in
Likewise, the

the inscription.

association of Sesha, the serpent of

20
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the primordial waters, with Vishnu
also dates back to early days. Indeed
version of

Sesha is another

Samkarshana with whom Vasudeva

Vishnu-Kosha

GarU(.la-Vﬁhana

as Vishnu was always associated.
Vishnu-dharmottara (3,820) describes
Vishnu as reclining on serpent-bed.

There are numerous early sculptures
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SESHA

where Vishnu is shown as seated in
lalitasana on Sesha with five or seven
hoods (as, for instance in Badami or
Aihole). While Vishnu reclines on
Sesha, the form is known as Sesha-
sayi, whereas the form in which
Vishnu is seated on Sesha is called

Adi-mirti. The latter is the form which

22

shows Vishnu prior to creation, and
the former shows the emanation of

the creator (Brahma) from his navel.

Vishnu is undoubtedly the most
popularly worshipped god in the
country’s pantheon; the Vaikhinasa
and Pancharatra texts prescribe several
forms in which this god is to be
worshipped. There are also legends
in purdnas which occasion special
forms (like Gajendra-moksha, and the
ten major incarnations). The Viéhx_m
is usually represented as standing upon
a lotus (padma) in perfect equipoise
(sama-pada-sthanaka), with four hands,
the upper hands generally carrying
discus and conch. the normal right
hand may assume the gesture of
protection and the left may carry mace,
or the normal right hand may assume

the gesture of boon-bestowal and the
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corresponding left hand in the
katyavalmbita posture (as in Srinivasa
or Venkate$a). However, the normal
right hand usually carries lotus.

,

The order of the four ‘weapons’
(ayudhas) (conch, discus, mace, lotus)
held in the hands may vary, giving
rise to twenty-four forms. Or the
identification of parts of the devotee’s
body with the names of Vishnu results

in twelve forms (dvada$a-murti). They

are all in standing stance.

Vishnu may also be seated on
the coils of Sesha, with the multiple
hoods of the serpent serving as a
parasol, or he may be seated on the
shoulders of Garuda. Such images are
called ‘asina’. The god may also lay
down in slumber on the coils of
Sesha, when the image is calléd

‘§ayana.

Vishnu-Kosha

In each of these three varieties
(sthanaka, asina, Sayana), there are
four sub-varieties: yoga, bhoga, vira

and abhicharika.

S }’h'm-l:\

N

SESHA-SAYI (stone, Aihole)

He may be represented alone
(kevala), or in the company of his
consort Lakshmi (the personified
primordial nature, mula-prakrti). It is
quite common for images of Vishnu
to be flanked by two goddesses,
Lakshmi and Bhiidevi (earth-goddess),
on the right and left sides respectively.
Garuda is represented on the pedestal
(cf.Amsumadbheda, patala 49

‘samyuktah kevalo vapi kartavyam

vishnu-mirtinam’).
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(3)

FORMS OF VISHNU

Although the incarnations
assumed by Vishnu are thirty-eight
according to Sartvata-samhita and
Ahirbudhnya-samhita, and twenty-two
according to Bhagavata-purana
(1,3,6,22), the major incarnations are
only ten : Matsya (fish), Kirma
(tortoise), Varaha (boar), Narésir'nha
(man-lion), Vz‘.imana;- Para$u-rama,
Srirama, Krshna, Buddha and Kalki.
The Buddha is' sometimes substituted
by Bala-rama. Among them, Rama
and Krshpna are very popular forms

of Vishnu, followed by Narasimha.

DASAVATARA-VADYANA
(of Venkatesvara in Tirumala)

24
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Vishnu is always shown wearing
Kirita-mukuta variety of crown on his
head and makara-kundalas in his ears,
and decorated with jewel-ornaments.
He is draped in yellow-silkci; garments
(pitambara). His complexion is blue
like the atasi-flower (atasikusuma-
Syama). His face is tranquil and
cheerful (prasanna-mukha). He has
broad chest and shoulders and thick
neck (pina-galoras-sthiilarh$a-bhujah)
(cf.Brhat-samhita, chap 58). There will

be S$rivatsa mark on his chest, and

kaustubha-jewel.

As mentioned earlier, Brhat-
samhita (op.cit) prescribes that Vishnu
may be shown with but two hands,
with six, or eight hands (‘ashta-bhujah,
chaturbhujah dvibhuja eva va’). When
he is two-armed, the right hand

bestows hope and peace (‘$anti-kara-
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dakshina-hastah’, viz., the gesture of
protection), and the left hand holds
a conch (apara$ cha $arnkha-dharah’).
When four-armed, the normal right
hand is like the above (‘$anti-da eko’),
and the corresponding left holds mace
(‘gada-hastas-chanyah’); the two other
hands carry conch and discus. When
eight-armed, the right hands hold
sword, mace, arrow and the gesture
of protection, while the left hands

carry bow, shield, discus and conch.

When Vishnu is two-armed, and
carries discus and mace in his hands,
he is known as Loka-pila-vishnu.
Yogesvara (yoga-narayana) is the form
of Vishnu seated in yogic posture
upon a white Iotué; he has four hands,
two normal hands “joined in yoga-
mudrd, and the upper hands holding
Yogesvara is

conch and discus.
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YOGESVARA

sometimes shown with four faces and
twelve arms. There is a form of Siva
regarded as his sportive form, which

incorporates the Vishnu form on his
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left side. This is known as Hari-hara
or Sankaranarayana. A form of Vishnu
as a solar divinity is celebrated as

Surya-narayana.
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There are several forms in which
Vishnu is worshipped, like Vyasa,

Kapila, Dattatreya, Ranganitha,

Panduranga, Varada-rdja and
Hayagriva. '
Durgda is also known as

Narayani, and legends speak of her
as brother of Krshna. She shares many
details with Vishnu, including the dark
complexion. The Agamas prescribe
that worship for her must be accorded

in the same manner as to Vishnu.

Vimanachanakalpa (20th patala)
speaks of four forms of Vishnu in
accordance with the four great periods
of time (chatur-mirti). In the Krta-
yuga, the first of the periods, he is
Vishnu, white in complexion ($veta-
varna); in Treta-yuga, the second, he

is Maha-Vishnu, golden coloured

Vishnu-Kosha

(rukmabha); in Dvapara-yuga, the
third, he is Sada-Vishnu, red in
complexion (raktabha); and finally in
Kaliyuga, he is Vyapi-narayana, dark-
complexioned (Syama-varna). In all
these forms, he is four-armed, carrying
in his two-upper arms conch and
discus, the normal right hand assuming
the gesture of protection, and the
corresponding left hand holding his
hip (katyavalambita). He is
accompanied by Sri (the goddess of
prosperity) on his right side and Bha
(earth-goddess) on his left.

The five heroes of the Vrshni
family (a branch of the Yadava clan),
deified and worshipped by the
Bhagavatas since -very early times.
were iconically represented (archa)
and housed in stone temples ($aila

devagrha). An inscription of the
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VISHNU
(gilt copper, from Nepil)

second century B.C. found in Besnagar
mentions the erection of a garuda
dhvaja column in honour of ‘deva-

deva Visudeva’, one of the heroes
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of the Vrshni family. The chieftain
Heliodorus (son of Dion), an
inhabitant of Texila, who erected this
monument, came as an ambassador
of the Greek prince Antielkidas to the
court of King of Vidisa, ‘Kasiputra-
Bhigavata’. Another inscription of
Ghosundi (Rajasthan) belonging to
the century before Christ meniions
two of the heroes of the Vrshni family,
Samkarshana and Vasudeva. A temple
with an enclosure called Narayana
vatika (‘puja-Sila-prakdro narayana-
vatika’) was constructed by the prince
Gajayana-para$ari-putra who also
describes himself as a ‘bhagavata’.
And the two heroes to whom the
shrine was built are described as
‘honoured ones, unrestrained ones
and lords of all’ (‘bhagavadbhyam
Samkarshana-  Vasudevabhyam

anihatabhyam sarve$varabhyam). J.C.
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I

Ghosh interprets the expréssion
‘puja-sila’ in the inscription as a
‘$alagrama’ which represented these
heroes.

:

The Mora well inscription
(assigned to the first century A.D.
and found near the present Mathura
city) refers to the five heroes of the
Vrshni  family
vrshnindm paficha-virdnam’), whose
stone icons (‘pratimah’), glowing and
exceedingly handsome (‘jvalata iva
parama-vapusha’), were installed in a
stone temple (‘Saila-deva-grihe’) as
objects of worship (‘archa-desam’).
(El.vol. XXIV No.27.1) Dr. H.Luders
and Aisdorf identified the five heroes
as Baladeva. Akrira, Anadrshti,
Sarana and Vidaratha. On the basis

of Vayu purana, the five heroes thus

honoured are Baladeva (Sankarshana),
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(‘bhagavatam

Vasudeva (Krshna), Simba (son of
Vasudeva and Jambavati), Pradyumna
(son of Vasudeva and Rukmini), and
Aniruddha (son of Pradyumna). These
five were together known as ‘heroes
of a family’ (pafichaite vams$a-virdh
prakirtitdh). And the same text
explains that they were originally
human beings but deified as deities

(‘manushya-prakrtidevah’).

The Bhagavata cult had what
came to be known as the ‘doctrine
of heroes’ (vira-vada). Besides the
five ‘heroes’ of the Vrshni family
(vams$a-viras), the doctrine counted
also seven ‘atirathas’ (Rauhineya,
Vasudeva, Samba, Charudeshna,
Chakra-deva, Satyaki and his brother)
and seven ‘maharathas’(Kanka, Sanku
Kunti etc.) all of them belonging to

the Vrshni family. Panini refers to the

29




tribe Vrshni (4,1,114_' sahyandhaka
vrshni-kurubhya$ cha’) along with the
tribes Andhakas and Kurus; and his
commentator Patafijali mentions three

leaders of the Vrshni-tribe: Vasudeva,

Baladeva and Vishvaksena. Pataiijali
also refers to Vasudeva as the younger
brother of Baladeva (sarnkarshana-

dvitiyasya balam krshnasya

vardhatam).
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Among the five heroes,
Samkarshana and Vasudeva became
most important and received wide-
spread worship in centuries prior to
the Christian era. The ‘vira-vida’ was
incorporated into the Narayana cult
(Mahabharata, Santiparva, Narayaniya
section). Sarhkarshana (identified with
Sesha, Ananta, Naga and Rudra) is
credited with having taught the
Bhagavata doctrine (which integrates
‘Vira-vada’ of the Sattvatas and the
Narayana cult of the ekantins) at the
end of the Dviapara age (cf.

Mahabharata, 6,62,42).

Sarhkarshana and Vasudeva are
said to be incarnations of the white
and black hairs of Narayana (Vishnu)
respectively (ibid; 1,189,3). With the
omission of Samba, the other four

‘heroes’ of the Vrshni family were
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grafted into the vyiiha framework with
Vasudeva as more important than his

elder brother Sarnkarshana.

The four heroes were now
regarded as emanations from Para-
Vasudeva. From Para-Vasudeva
emerges Vyiha-Vasudeva (or
Shadgunya-vigraha; the hero of the
Vrshni clan), from whom
Sarhkarshana (viz. Baladeva, another
hero of the same clan) comes forth
as a secondary emanation. From
Sarnkarshana emanated Pradyumna,

and from Pradyumna Aniruddha.

The -worship of Viasudeva and
Sarhkarshana, two of the ‘paficha-
vira’ group, was popular in the country
as early as the fourth or fifth century
before Christ. Samkarshana was

frequently worshipped as a snake-
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god. His cult was at one- time more
widely spread than Vasudeva’s. But
in course of time, Vasudeva as Krshna
became the popular god, pushing his
brother Sarmkarshana (Baladeva,

Balabhadra) to a secondary position.

The Vaikhanasa text,

Vimanarchanakalpa (patala 2)
prescribes that the icons of ‘paficha-
vira’ must be installed in the centre
of the village or in its outskirts in
any quarter (‘paficha-viranam sthanam
grama-madhye bahye, dikshu vidikshu

va’).

4)
THE VYUHA CONTEXT

The four are the primordial
forms of Vishnu extolled in the

Paficharatra texts as significant and
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CHATURMURTI with his hand on
chakra-purusha (from Kashmir)

emanatory aspects (vytha). The
conceptual context of these rorms
relates to the six divine attributes
(shad-guna): gnosis (jiana), lordship
(aiévarya); potency (Saku), energy,
(bala), valour, (virya) and splendour

(tejas). The six qualities are grouped
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into three sets; the first set comprising
the first three qualities, the second
set the remaining three qualities, and
the third set formed of three pairs,
knowledge and energy,*‘ lordship and
valour, potency and splendour. All the
six qualities are manifest in the first
of the four forms, known as Vasudeva.
The three pairs of qualities making
the third set are manifest in three
other forms respectively known as
Pradyumna and

Sankarshana,

Aniruddha.

The Pafichartra texts declare that
the four forms are in fact four aspects
of the same Godhead, and suggest a
sequence in the four emanatory forms
in the context of creation:first
Vasudeva, then Sankarshana, followed
by Prédyumna and finally Aniruddha

(cf. Naradiya-samhita, 1.33cf).

Vishnu-Kosha

CHATURMURTI (from Kashmir)

Piercing the dense darkness that

existed prior to creation, from Vishnu
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emanated Vasudeva, white in body-
colour and complete in all the four
aspects (kald). He had four arms,
representing the four dimensions of

the created universe: yemergance

(srshti), maintenance (sthiti),
dissolution (sarnhara) and
emancipation (mukti). From

Vasudeva’s own body, another body
was dragged out (akrshya tu svakad
dehat), viz Sankarshana. Red in body-
colour, he too was complete in all
the four aspects (chatushkala). Based
on Vasudeva, he performed severe
penance -and produced Pradyumna, the
third emanatory form. He was the
univeresal soul (vi$vdatma), and was
four armed, carrying conch, discus,
mace and lotus, symbolizing the four
dimensions of the created universe.
Pradyumna in turn contemplated and

produced from half of his own body
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(dehardhat) Aniruddha, the lord of the

universe and master of yogins.

All four of these forms are

indeed one with Viasudeva
(Vasudevatmaka). And they were
ritualistically named Paramaharhsa(or
Purusha), Vyoma (or Satya), Nada (or
Achyuta), and Hamsa (or Narayana),
respectively. They were also said to
represent the four great time periods,
viz. Krta-yuga, Treta-yuga, Dvapara-
yuga and Kali-yuga respectively
(Naradiya-samhita, 1, 50-51). Their
feminine counterparts were forms
of Lakshmi: Santi for Vasudeva, Sri
for Sankarshana, Sarasvati for
Pradyumna and Rati for Aniruddha

(ibid, 52-55).

The ten incarnations (avatira)

of Vishnu are accommodated within
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the four emanatory forms; Vamana
and Krshna are manifestations of the
Vasudeva form; Matsya, Kurma and
the two Ramas (Jamadagni and
Daséarathi) and Kalki of Sankarshana;
Buddha of Pradyumna; and Vardha
and Nrsimha of Aniruddha (ibid, 1,57-
60).

The texts prescribe that icons of
these four forms must be installed
separately  (chatasro mirtayah
pratishthapya prthak), and that they
must assume four bodily postures;
Vasudeva, standing (sthianaka);
Samkarshana, seated (asina),
Pradyumna, ecumbent (Sayana); and
Aniruddhz, in the moving posture

(yana-Karmani).

(1) Vasudeva may be

represented either as two-armed or as

Vishnu-Kosha

CHATURMURTI
from Kashmir, now in Berlin Museum

four-armed. This primal divine form
(adyam bhagvad-ripam) is white in
complexton like snow. He is pacific
in aspect (saumya-vaktra), and wears
yellow silken garment (pita-kauseya-
vasana), according to Lakshmi-tantra,
according to

or red garments,

Vishvaksena-sahmita. It is more usual
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to show him as four-armed. His
normal right hand assumes the gesture
of protection (or holds a lotus), the
corresponding left hand holds the
conch ($arhkha), the upper fight hand
carries the discus (chakra), and the
corresponding left hand carries the
mace (gada) or a scripture (pustaka)
(Lakshmitantra. 10. 29-30). Vishnu-
dharmottara (3,85,11-12) prescribes
that the mace must be shown in a
lady’s form and the discus as a man.
His chest is marked by the Srivatsa

mark.

When represented on the Vimana
(superstructure over the sanctum), he

faces the western direction.

(2) Sarnkarshana (also known
as Bala-bhadra) is lustrous like the

morning sun (bala-sirya-pratikaéa,
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viz.pink), or white like snow (tushara-
nichayakara), and wears blue
garments. He wears ear-ornament only
for one ear (kundalaika-vibhushita).
He is four-armed, and carries in his
hands plough (langala) instead of
discus, pestle (mus$ala) instead of mace
(Vishnudharmottara, op.cit.22 and cf.
Hayasirsha-samhita 21,5). Some texts
substitute plough with arrow (astra)

and pestle with sword (khadga).

When represented on Vimana,

he faces the southern direction.

(3) Pradyumna is red in body-
colour, or dark-green like sprouts of
grass (durvankura-§yama) (according
to Vishnu-dharmottara op.cit), and
silken

38,56). He is

wears red garments
(Lakshmitantra,

distinguished by his crocodile-banner
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(makara-divaja). He may be two-
armed or four-armed. When two-
armed, he holds a bow and an arrow
in his hands (Haya$irsha-samhita),
21,9) and when four-armed, he holds
discus (chakra) and bow (dhanu) in
his right and left upper hands
respectively, and his normal hands
assume the gestures of boon-bestowal
and protection (varadabhaya).
Alternatively, he holds in his four
hands conch, discus, mace (danda)
and lotus. He may also hold sword
(khadga) and spear ($iila) in his hands.
Vishnu-dharmottara prescribes that
bow must be substituted for the usual
discus, and arrow for the mace; and

the other hands must hold plough and
pestle (op.cit.,24-25).

When represented on the
Vimana, he faces the western

direction.
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(4) Aniruddha is dark-blue like
cloud in body-colour (nila-jimita
sankasa) and wears yellow garments.
He is, alternatively, pink like lotus-
petal in body-colour and he wears red
garments (Vishnu-dharmottara, op.cit.,
26). He is accompanied by his
consorts, Sridevi and Bhiidevi. He is
four-armed, and carries in his hands
the bow called Sarnga, arrows, and
the gestures of boon-bestowal and
protection. According to Vishvaksena-
samhita (11,25-26), however, he
carries in his upper hands conch (left)
and discus (right), and in his normal
hands the mace (left) and gesture of
protection  (abhaya). Vishnu-
dharmottara suggests that he must
have shield (charina) instead of discus,

and sword (asi) instead of mace

(op.cit., 26)
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The form may alsb be
represented as recumbent upon Sesha
(anantopari $ayinam), with Sridevi to
his right and Pushti-devi to his left.
In this posture, he may be two-armed

or four-armed.

When represented on the
Vimiana, he faces the northern

direction.

In the Agama-siddhanta division

of the Paincharatra adherents,
importance is given to the worship
of all these four forms of Vishnu
(chatur-murti-pradhana). In the
sanctum of the temples belonging to
this tradition, all the four forms are
iconographically represented in
identical shape, and on the same
pedestal. They are only two-armed,

and they carry no weapons; the arms
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must hang down at the sides. They

are all regarded as white in
complexion, and wear white garments.
Worship is accorded equally to all of
them. And the usual sequences of
food-offering (bali-dana), daily
procession (nityotsava). rites of
sanctification (pavitrotsava) and
ceremonial conducting to bed
(Sayanotsava) are omitted in the
worship of these four forms. The
deities are not accompanied by their

consorts.

In the northern parts of the
country, there is a representation of
Vis;,hr_m_. which was very popular in
the medieval times. Known as Chatur-
murti or Vaikuntha, this is a composite
icon of the four emanatory forms.
(3,47,8-18)

Vishnu-dharmottara

contains an elaborate account of the
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syﬁxbolism involved. The image has

four faces (symbolizing the four gunas,

Vishnu-Kosha

bala, jhana, ai$varya and S$akti, and

the forms representing them,
Vasudeva, Samkarshana, Pradyumna
and Aniruddha repectively). Each face
has two arms (dvau dvau bhujau prati-
vaktram): Vasudeva is known by the
hands carrying discus and mace
(chakra-gada, representing purusha and
prakrti, sun and moon); Sarhkarshana
by the hands that carry pestle (musala,
representing death or mrtyu) and
plough (representing time or kala);
Pradyumna by the hands that hold
bow (chdpa, representing Sarhkhya)
and arrow (bana, representing Yoga);
and Aniruddha by the hands that carry
shield (charma, standing for the veil
of ignorance that brings forth the
world, ‘ajianavaranam jagat-srshti-

prayojanam’) and sword (khadga,
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standing for renunciation or vairagya
that cuts asunder the veil of ignorance

and its bondage).

The same text prescribes (3,44.9-
13) that the image of Chaturmirti
must be made as mounted on Garuda,
as bedecked with all ornaments, with
the Kaustubha gem adorning the chest,
and as wearing splendid yellow
garments. He must have four faces,
and arms twice that number (eight).
The face that is turned to the viewer
(viz. front, or the face that is to the
east) is a human one, pacific in nature
(saumya); this represents the Vasudeva
form and among the gunas, bala. The
face to the right (viz. on the southern
side) is that of Narasimha, representing

Sankarshana and Jiiana. The face to
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the left (viz. on the northern side)
is that of a boar (Varaha), representing
Pradyumna and ai§varya. The face to
the back (viz. on the western side)
is terrific (Kapila i.e., raudra),

representing Aniruddha and $akti.

Jayakhya-sarihita (6th patala 71-
76), calls this form Vaikuntha, the
creator and lord of the universe (jagat-
srashtaram i$varam), and describes it
as four-faced but four-armed (unlike
Vishnu-dharmottara which prescribes
eight arms for this form.) The face
in front is that of Vaikuntha (probably
identical with Vasudeva), and the other
three faces are as mentioned above,
Ruapa-mandana (3,52,54), which text
also knows this form as Vaikuntha,

gives it four faces and eight arms.
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The face in front is that of a human
being (agratah purushakaram); the face
to the right is that of Narasirhha; the
face at the back is that of a woman
(aparam strimukhakaram) and [1;1e face
to the left is that of Varaha. The eight
arms carry mace, sword, arrow and

discus on the right side, and conch,

shield, bow and lotus on the left side.

Vishnu-Kosha

When the face at the back is
known as Kapila, it is made fierce-
looking and tawny-red in colour
(hence called kapila). It is identified
with Agni. When the face is that of
a woman it probably represents
Prakrti, even as the face is front
represents Purusha. The other two
faces probably suggest the two familiar

incarnations (Narasirhha and Varaha).
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Nirayana




Maiadhava
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Govinda
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Vishnu

Vishnu Kosha
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Madhustdana
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Trivikrama
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Vamana
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Sridhara
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Hrshike$a




Padmanibha
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Damodara
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Samkarshana
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Vasudeva
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Pradyumna
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Aniruddha
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Purushottama
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5)
CHATURVIMSATI-MURTI

Twenty-four classical ‘forms of
Vishnu (the names of which are daily
recited by a large section of the Hindu
population), which are distinguished
from each other mainly by the
arrangement of the four characteristic
weapons of Vishnu, viz., conch
(samkha), discus (chakra), mace
(gadad) and lotus (padma)
(cf.Abhilashitartha-chintamani, 3,726,
‘dyudhanam viparyasac chaturshvapi
cha bahushu’). The four weapons
symbolize the universal processes
relevant to the divinity: lotus
symbolizes creation (srshti-bljam tatha
padmam), discus preservation
(chakram sthiti-nibandhanam), mace
dissolution (gada sarhhiaram) and

conch emancipation of the soul from
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bondage ($arhkham mukti-
nihandhanam) (Parama-samhita,3,17;
cf. also Brhat-brahma-sarhira, 1, 12,

102, 103).

According to the Pafcharatra
doctrine, each of the four vyﬁha or
primary emanatory forms of Vishnu
bring forth three other forms, which
are regarded as vyuhidntara or
secondary (and also emanatory); (1)
From Vasudeva emanate Ke$ava,
Narayana, and Madhava; (2) from
Sankarsahana emanate Govinda,
Vishnu and Madhustdana; (3) from
Pradyumna emanate Trivikrama,
Vamana and Sridhara; and (4) from
Aniruddha emanate Hrshike$a,
Padmanabha and Damodara. The
twelve secondary emanations are

together called ‘maurtyantara’ or

‘dvadasa-mirti’,
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Form these twelve secondary
forms are produced eight other forms,
which are further manifestations of
the four primary vyiha-murtis;
Purushottama, Adhokshaja, "Nérasir'nha,
Achyuta, Janardana, Upendra, Han
and Krshna. Thus, the four primary
‘vyiha’ forms, the twelve
‘murtyantara’ forms, and the eight
further emanatory forms together
constitute the twenty-four forms

known as Chaturvirthsati-marti.

It is believed that each of the
letters of the celebrated Gayatri hymn
(consisting of twenty-four letters) is
represented by one of the twenty-four
forms of Vishnu. And while
performing the daily ritual of sandhya,
it is customary to recite the names
of these twenty-four forms and
consecrate the twenty-four spots in

the body (cf. Tantra-sara, 1,43,44).
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Gayatri-sara-samgraha
identifies the twenty-four letters of
the mantra with dieties presiding

over the letters (abhimani-devata)

and names of Vishnu:

1. @ Agni Kesava

2. ™  Prajapati Narayana

3. f& Soma Madhava

4, g Isana Govinda

S. g Savitr Vishnu

6. ¢ Brhaspati Madhusiidana
7 for Paitr-deva Trivikrama

8. ¥ Bhaga Vimana

9. ¥ Aryami Sridhara

10. T Savitri Hrshikes$a
11. ¥ Tvashtr Padmanabha
12. Pishan Damodara
13. ¥ Indra Samkarshana
14. O Agni Vasudeva

15. #H Vayu Pradyumna
16. f&  Mitra-Varuna Aniruddha
17. fir Bhratrdeva Purushottama
18. I Viévedeva Adhokshaja
19. ar  Vishnu Narasimha
20. T Vasava Achyuta

21 .‘ g Tushtaba Janardana
22. & Kubera Upendra

23, © Dasra Hari

24. 3 Brahma $ri-Krishna

Gayatri-tantra (1,214) insists that
each letter must be contemplated

upon:

guiar e wH 9w 9eyonYEe
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While the adherents of the
Tantra-sara tradition held that the
basic forms of all the twenty-four
deities are identical but for the order
of weapons held in their hands (mila-
riipa-savarnakah), and that all of them
must be contemplated upon as
possessed of the colour of the ruddy
dawn, several Pafcharidtra texts
describe the forms as varying in body-
colour and in the colour of the
garments worn, besides in the order
of the weapons held. There are slight
variaticns i the details furnished by
the texts which deal with the twenty-
four forms, like Padma-purana
(Patala-khanda), Skanda-purana (Kasi-
khanda), Agni-purana, Narada-
pdiicharatra, Brhat-brahma-samhita,
Rapa-mandana, Tantra-sara and
Nirnaya-sindhu. But the account that

follows is what is generally accepted.

68

The order of the twenty-four
forms gives here is also what is in
vogue in the country. But this appears
to be based on the Agni-purdna
account. The earlier practice, however,
seems to have been different, and
more orderly in its enumeration.
Skanda-purana, and, following it,
Tantra-sara take conch (Sarnkha) as
the principal weapon (for it symbolizes
emancipation, which is the goal of
all worship) and -which is the first
among the four weapons in the
customary  listing, +(‘$amkha-chakra-
gada-padma’) and make four groups;
Samnkha in the upper right hand,
sarhkha in the upper left hand. $amkha
in the lower left hand and Sarmkha
in the lower right hand (in
circumambulatory order, pradakshinya-
krama). In each of the four groups,

six forms are accommodated, with
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varying orders of the other three
weapons. The six orders are: krama
(serial order, omitting Samkha, the
remaining three: chakra-gada-padma);
vyutkrama (reverse order, \{:iz. padma-
gada-chakra); padmadi-krama
(beginning with padma, viz., padma-
chakra-gadd); gadadi-vyutkrama
(reverse order beginning with gada,
viz., gada-chakra-padma); ardha-krama
(the first two in serial order, viz.
gada-padma, thus omitting S$arnkha,
the order would be chakra-gada-
padma); and santara (serial order from
the middle, viz. gadé-padma-chakra).
Six forms in each of the four groups

would thus give twenty-four forms.

But the more usual order of the
twenty-four forms is given-below. All
the forms are in a standing posture

without bends (sama-sthanaka), pacific

Vishnu-Kosha

in countenance (saumya-vaktra), Aand
four-armed (chatur-bhuja). They wear
the characteristic emblems of Vishnu
like the tall crown (kirita), garland
of wild flowers (vana-mala), and the
Kaustubha gem on the chest. The
forms are bedecked with the usual
ornaments (like wrist-lets, arm-lets,
necklaces, ear-pieces, and loin-chain),
and wear yellow silken garments
(pitarnbara). While the acutal forms
are solitary images, there is a textual
association with their feminine
counterparts, who are all so many

forms of Lakshmi.

The names given to the forms
appear to be arbitrary, for there is
no correspondence between the
meanings implied in the names and
the peculiar nature of the forms. For

instance, names like Trivikrama,
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Vamana, Narasimha and Krsfma have
no suggestion whatever of the familiar
iconographic representations of these
forms of Vishnpu. It would appear that
among the thousand namesiof Vishnu,
given in the ‘Vishnu-séhésra-néma’
section of Mahabharata, twenty-four
have been selected to indicate the
vyitha, muirtyantara and the further

emanatory forms of Vishnu.

The major detail for the identity
of the forms is, as said earlier, the
arrangement of the four weapons of
Vishnu in the four hands. While
indicating the specific weapons in
each of the forms, the order known
as ‘circumambulatory’ (pradakshinya)
is followed. Some texts begin with
the weapon carried in the normal
right hand and go on to the weapons
carried in the upper right hand, in
the upper left hand and the normal
left hand in order (dakshinadhah karat
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kramat). But the order given here
begins with the upper right hand, and
goes on to the upper left hand, normal
left hand and finally the normal right
hand. This is because the first form
known as KeSava carries the weapons
in the familiar and conventional order
of ‘Samkha-chakra-gada-padma’ and
Samkha (the weapon with which the
enumeration should begin) is held in

the upper right hand.

(1) Kesava : The order of the
weapons is Samkha-Chakra-Gada
Padma; the body-colour is golden
(suvarna); and the form of Lakshmi
associated with the form is Sridevi,
or Kirti according to Mantra-

mahodadhi (14th taranga) following

Gautamiya-tantra;

(2) Narayana: Padma-Gada-
Chakra-Sarnkha; dark blue ($yama);
Lakshmi (Kanti);
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(3) Madhava; Chakra-Sarkha-
Padma-Gada; crystal-white (sphatika);
Kamala (Tushti);

(4) Govinda; Gada-Padma-
Samkha-Chakra; dark coloured
(krshna); Padma (Pushiti);

(5) Vishnu: Padma-Sarmkha-
Chakra-Gada; white (gaura, kirhjalka),
Padmini (Dhrti);

(6) Madhusidana: Samkha-
Padma-Gada-Chakra;
(arunambuja); Kamalalaya (Santi);

lotus-red

(7) Trivikrama : Gada-Chakra-
Sarnkha-Padma; peacock-blue coloured
(§ikhi-nibha); Rama (Kriyd);

(8) Vamana: Chakra-Gada-
Padma-Samkha; dark coloured

(Syama); Vrshakapi(Daya);

(9) Sridhara: Chakra-Gada-
Padma-Sarhkha; yellow (haridra);
Dhanya (Medha);
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(10) Hrshikesa : Chakra-Padma-
Sarnkha-Gada; lightning hue (tadit);
Mangalad (Harsha);

(11) Padmanabha: Padma-
Chakra-Gada-Samkha; dark-coloured
(ghana-$yama); Buddhi (Sraddha);

(12) Damodara : Sarhkha-Gada-
Chakra-Padma; yellow (haridrd);
Indira (Lajja);

(13) Sankarshana: Samkha-
Padma-Chakra-Gada; Red (rakta) or

white (§veta); Harini (Sarasvati);

(14) Vasudeva: Sarnkha-Chakra-
_Padma-Gadi; white ($veta); Dakshina
(Lakshmi);

(15) Pradyumna : Sammkha-Gada-

- Padma-Chakra; golden (svarna); Nitya

(Priti);

(16) Aniruddha: Gada-Samkha-
Padma-Chakra; dark ($yama); Ananda
(Rati);
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(17) Purushottama: Padma-
Sarnkha-Gada-Chakra; white crystal
(sphatika); Sadasraya (Vasudha);

(18) Adhokshaja: Gada-Sarnkha-
Chakra-Padma; dark (éyﬁmz}la); Subha;

(19) Narasimha: Padma-Gada-
Sarhkha-Chakra; golden hue (hema-
sannibha); Yajiia (Vidhulad)

(20) Achyuta : Padma-Chakra-
Sarnkha-Gada; golden yellow (pita);
Sukha;

(21) Janardana: Chakra-Sarnkha-
Gada-Padma; bright red (ativa-rakta);
Saugandhi (Uma);

(22) Upendra : Gada-Chakra-
Padma-Samkha; rainbow-coloured
(indra-chdpa) or dark (Syama);

Sundari;

(23) Hari : Chakra-Padma-Gada-
Samkha; golden yellow (pitanibha);
Vidya (Suddhi); and
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: Gada-Padma-
dark-blue

(24) Krshna
Chakra-Samhkha;
(krshnambuda-prakhya) or collyrium
coloured (afijana); Sus$ila (Buddhi).

Sculptural representations of all
these forms are extremely rare; we
find them only in some temples of
the Hoysala period. The forms of
Kesava, Madhava and Janardhana are
met with in South India, especially
in Karnataka, and independent shrines
to these forms of Vishnu are not

uncomimorn.

Known as Vaikuntha-natha,
Vaikuntha-narayana is Chatur-murti,
as incorporating the four vyihas:
Vasudeva, Samkarshana, Pradymna
and Aniruddha, emphasizing the four
major gunas: bala, jfidna, ai§varya

and $akti respectively. Vishnu in this
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form has four faces (vaktra-

chatushtaya) and eight arms

(bihavoshtau). The eight arms
represent the four quarters (disas
chatasrah) and the four intermediary
directions (tavatyo vidisdh) o4

Vishnu-dharmottara, 3.47,8-10)
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According to this text, each of
the vydhas is characterized by two
specific gunas, and thus the four
vyohas together have four pairs of
gunas, symbolized by the four pairs
of hands and the weapons they carry.
As already mentioned, Vasudeva is
represented by discus and mace
(symbolizing purusha and prakrti, viz.
sun and moon); Sarnkarshana by
pestle-club (musala, symbolizing
death, mrtyu) and ploughshare
(langala, symbolizing time, kala),
Pradyumna by bow (Samkhya) and
arrow (Yoga); and Aniruddha shield
(the cover of ignorance, ajfidnavarana)
and sword (renunciation, vairagya). If
vasudeva represents  Vishnu,
Sarhkarshana represents Rudra and
Aniruddha represents Brahma. Thus,

this form is all-comprehensive and

most significant (‘evam $arirena jagat-
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samagram bibharti devas sa jagat-

pradhanah’).

VISHNU (as Vaikuntha-natha)

The four faces, as told earlier.
are differently shown. The front face

(viz.. the eastern) is human and stands

for Vasudeva (and the guna ‘bala’);

the southern face (viz. to the right
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of the front face) is that of a lion,
standing for Samkarshana (and
jnana); the northern face (viz.. to the
left of the front face) is that of a
boar standing for Pradyumna (and
aiSvarya); and the face at the back
(viz.. the western face) is terrific
(raudra), standing for Aniruddha (and
§akti) (ibid., 3,47,2-17). The front face
is serene (‘saumyam tu vadanam
purvam’); the fierce-looking face at
the back is also red or tawny
representing Agni or Kapila. The other
two faces are identified with

Narasimha and Varaha.

This form of Vishnu is shown
seated on the shoulders of Garuda
(‘karayet garuda-sthitam’;
‘tarkshyasanah’) He is decorated with
all ornaments and garlands, his body
i1s smeared with camphor (‘karpiira-
lipta-vigraham’), and he is lustrous

like a million-suns (‘strydyuta
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sahasrabham’) (cf. Jayakhya-samhita,
6,73-76).

We have seen that according to
Ripa-mandana (3,52-54) the face at
the back is that of a woman’§ (‘aparam
stri-mukhakaram’). The four hands on
the right side carry mace, sword, arrow
and discus; and the four hands on
the other side conch, shield, bow and
lotus. The form is to be worshipped
by the those who want peace (‘$antim
ichhata’).

Sartvata-samhira (9,77-94) in its
list of 38 vibhava forms of Vishnu
includes Saktyatma (or Saktisa), who
is four-faced like Vaikuntha. While
three faces are that of Narasimbha,
Vardha and Kapila, the fourth face
is called Hayagriva. And this form
has only four arms. The form was

assumed for pacifying the miseries

(‘samam nayati santapam’).

Vishnu-Kosha
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6) the transcendental form (para) of

Godhead (Vishnu, Narayana), abiding
ADI- T in the highest realm. Parama-pada
Adi-murti or Para-Vasudeva  (Vaikuntha), as the divinely auspicious

represents, in the Pafichardtra ideology, ~ 2nd charming image (divya-mangala-

Para-vasudeva (Adi-marti)
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emancipated souls (muktas) also see

Para-Visudeva
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vigraha). He has four arms and resting
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him in this state. He is complete with
all the six ideal attributes in their
entirety (shadguna-paripirna); wisdom

¥ and the

uris

Sesha. He is ever attended by
Nitya-s

on Adi-
Garuda, Ananta, Vishvaksena and

others.
Vishnu-Kosha



(jidna), sovereignty (aiSvarya), energy
($akti), strength (bala), valour (virya)
and lustre (tejas). He is also associated

intimately with Lakshmi (Sri); and at

his instance (viz. by the power of his
will, icchha-$§akti) Lakshmi
differentiates herself into the power

of action (kriya-sakti) and the power

Paravasudeva panel - (Namakkal cave-temple)
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PARAVASUDEVA

of becoming (bhuti-§akti). Because of
these three powers, the emanations
proceed (vyiitha): Vylha-vasudeva as
the purusha; Vyiiha-sarhkarshana as
the prakrti; Pradyumna as the manas
(cosmic mind); and Aniruddha as
aharhkira (cosmic self-conciousness).
These are various manifestations of
the six divine attributes mentioned

above. The one Vasudeva is conceived

Vishnu-Kosha

in five-fold aspects in the vyiha-
doctrine; the highest (para), emanatory
forms (vytha), incamations (vibhava),
inner-controller among individual
iconic

beings (antaryami) and

manifestation (archa).

Para-vasudeva is so called
because he is the all-pervasive divinity

(sarvatra vasatiti vasuh, vasu$ chasau

79



=

PARAVASUDEVA

deva$ cha) which is transcendental
(para). He is the primal source of all
other divine forms and manifestations
(‘mirtindm  bijam avyayam’,
Vihagendra-samhita); and the
transcendental form is for the
experience and enjoyment of all the
gods and the emancipated souls. This

is the aspect of Vishnu's body, as
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Godhead which is primordial and
eternal (‘rpam &adyam sanatanam,
vishnu-dehamayam mahah’, Padma-

tantra).

According to Vihagendra-
sarhhitd, he is in this aspect visualized
as pure and resplendent (‘mahah

parama-bhasvaram’), like a clear
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crystal; he is two-armed and is clothed
in garments, golden yellow in colour.
He is complete and pervasive, free
from all tendencies, positive or
negative. He has twb phases;
‘nityodita’ (his natural and luminous
expression) and “‘Santodita’ (when
vyliha-emanations take place). He is
four-armed and carries in the hands
lotus (symbolizing creation) discus
(protection), conch (salvation) and
mace (destruction). His characteristic
marks and weapons symbolize several
fundamental details of creation:
Kaustubha (or the jewel on the chest)
signifies the dtman, whereas Srivatsa
(the mark indicating the presence of
Lakshmi) suggests prakrti. Among his
weapons, mace stands for the principle

of primordial consciousness (mahat),

conch for self-consciousness with

Vishnu-Kosha

sattva as the dominant

guna
(sattvikaharnkara), bow for the same
principle with tamas as the dominant
guna (tamasaharhkara), sword for
knowledge (jfiana), the scabbard for
ignorance (ajfidna), discus for mind

(manas) and the arrows tor the sense-

organs (indriyas).
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According to Ahirbudhnya-
samhita (9, 31) the parda or
transcendental aspect of Vasudeva is
always conjoined with Lakshmi
(‘devya lakshmya sﬁmasina;m’). Texts
like Paramesvara-sarhhita, however,
mention Bhii also as associated with

Para-vasudeva (‘lakshmi-pushtyos

svaripe cha nitye bhagavati saha’).
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And some texts like Vihagendra-

samhita, add Nila to the pair, and
explain that Lakshmi or Sri signifies
the power of will (icchha-$akti), Bhi
the power of action (kriya-sakti) and
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Nila as the direct power behind all
emanations (sakshat-sakti). Para-
vasudeva as associated with his
‘consorts’ possesses eight powers,
celebrity (kirti), prosperity (Sr1),
victory (vijaya), confidence (Sraddha),
memory (smrti), intelligence (medha),
fortitude (dhrti) and forgiveness
(kshama) (cf.Padma-tantra and

Vishnu-tilaka).

ul
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Para-vasudeva is regarded as
identical with the iconic form of
Vishnu known as Adi-murti. Vishnu
is here visualized as seated in a
relaxed posture on the coils of the
serpent AdiSesha (Ananta) who
symbolizes the primordial principle of
Time (‘anantotsange samasinam’). The
serpent’s hoods, seven or five, are
spread over the head of Vishnu as
a parasol. Vishnu is seated with his
right leg stretched out (‘dakshina-
padam prasarya’), while the left leg
is folded (‘vamam akuiichya’);
However, in many representations, the
position of the legs is reversed. His
normal right hand is placed on the
coils of the serpent (‘dakshina-hastam
anantotsange nyasya’) and his left
hand is placed upon the left knee
(‘vimam vama-janirdhve prasarya’).

He is four-armed, and the two upper
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hands carry conch and discus. His
body-colour is that of coral
(‘pravalabham’), and he is bedecked
with all ornaments. On his right are
sage Bhrgu and the god Brahma, and
on his left stand the sage Markandeya

and the god Siva (cf. Vimanarchana-

kalpa, patala 59).

The Vaikhanasa texts distinguish
between ‘divine Vasudeva’ (daivika-
vasudeva) and ‘human Vasudeva’
{manusha-vasudeva). The former is
four-armed carrying conch and discus
in the extra hands, seated upon a
lion-throne, and flanked by Sri on his
right and Bhi on his left; all the gods
attend on him. The latter is two-
armed, carrying conch and discus,
and surrounded by Rukmini, Bala-
bhadra,
Aniruddha and Garuda. It is probable

Pradyumna, Virifichi,

that the ‘divine’ form of Vasudeva
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answers to the ‘para’ aspect of the

Pafichardtra ideology.

NARAYANA

One of the most popular names
of Vishnu, the expression suggests
several meanings, of which ‘residence
in the water of existence’, (apo nara
iti proktﬁ, ayanam sthanam asya), and

being ‘the goal of all knowledge’

Vishnu-Kosha




(narasya jianasya ayanam 'prépya-
sthanam) are frequently given.
Narayana is distiguished as primary
to the four vyihas of Vishnu viz.
Vasudeva, Sarnkarshana, Bradyumna
and Aniruddha and also as the divine

presence and source of inspriration in

Narayana (wood, from Kerala)
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the heart-recesses of all beings
(daharakhye hrdi sthitah, bhava-hrd-
bhava-bodhakah).

While the general iconographic
details are the same as those of
Vishnu, there is a suggestion that the
form of Narayana is to be conjured
up in the solar orb, as for instance
in the dhyana-§loka given in Aditya-
hrdaya: ‘Narayana is to be
contemplated upon (dhyeyah) as ever

- abiding in the center of the solar disc

(savitr-mandala), as seated upon a
lotus, and bedecked with armlets, and
crocodile-shaped ear-ornaments, crown
and garlands, as having a body of
golden hue, and as carying conch and

discus in his hands.
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The wusual description of
Narayana is that he is four-armed, the
arms representing the four vyihas,
and that he carries conch, discus,
mace and lotus in his hands. Other
characteristic marks are the Sri-vatsa
on the chest and the garland of wild
flowers (vana-mala) around his neck.
He wears yellow silken garments
(pitdmbara). His countenance is
tranquil ($anta), and his whole bearing
is one of equipoise (sama-sthiti). He
is commonly shown as standing upon

a white lotus (Suklabjasana-gata).

Nardyana-hrdaya describes his
body-colour as that of the rising sun
(udyad-aditya-sankasa), and Kalika-
purana (chap.22) as shining like a
pure crystal ($uddha-sphatika-sankasa).
It is more usual, however, to describe

his complexion as dark blue like the
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rain-bearing clouds or like the blue
lily (kvachin-nilambuja-chhavih,
Kalika-purana op. cit.) The symbolism
of blue is formlessness, like the sky.
Narayana is devoid of concrete form
(nirakara), and is apprehended only
by intuitive wisdom (jiidna-gamya). It
is only for the purpose of meditation
that the devotees provide him with

a form.

In the group of twenty-four
forms of Vishnu, Narayana has dark
blue body-colour (§yama), and carries
conch and discus in his normal right
and left hands, and lotus and mace
in the extra right and left hands. The
form of §akti accompanying Narayana
in this group is Lakshmi. It is
common, therefore, to speak of the
pair as Lakshmi-Nardayana, although

Lakshmi is not always shown by the
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side of Narayana; she is symbolized

by the Sri-vatsa.

NARA-NARAYANA

§
In Bhagavata (2,7,6) we find
Nardyana as the son of Dharma by
the daughter of Daksha, and as a

great sage associated with Nara.

NARA-NARAYANA
(Gupta sculpture from Decgarh)
Nara and Nardyana are great

seers (rshis) and inseparable
companions, residing in the hermitage

on the Himalayan slopes known as
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Badarika$rama. They are regarded as
incarnations of Vishnu; and
incarnations of Nara and Narayana
were Arjuna and Krshna respectively
in the Dvapara age (Mahabharata,
Santi-parva, Chap. 384). Another
account in Mahabharata (Adi-parva,
196,32) adds that from the dark hair
of Narayana came out Krshna, while
from his white hair emerged Krshna’s
step-brother Balardma. According to
Padma-purana (Uttara-khanda, 2)
Nara was fair-complexioned and

Narayana dark-complexioned.

The story given in Kalika-
purana (Chap. 29) makes the
emergence of Nara and Nardyana
subsequent to the Narasimha
incamation of Vishnu. When after the
purpose of this incarnation was over,

Narasirhha resolved to give up his
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man-lion body (‘deha-paritydgam
kartum sambhavad yada) Siva
assumed the form of Sarabha and tore
the body of Narasimha into two halves
(‘narasimham mahabalam sarabho
bhagavan bhargah- dvidhd madhye
chakara ha’). From the human half
of the body arose immediately a
human form of divine glory and that
was Nara, a great sage (‘divya-rupi
mahan rshih’), and from the lion-half
of the body came forth another ascetic
of great lustre, Nardyana (‘abhavat sa
mahdatejd muni-rapi janardanah’). The
two of them became responsible for

all creation (srshti-heta).

The legend in Devi-bhagavata
(4,5, 1 off) relates that Dharma (born
from Brahma’s breast) married the
daughter of Daksha-prajapati, and
begot four children: Hari, Krshna
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(both of whom became great Yogins),
Nara and Narayana (both of whom
became great hermits and sanyasins).
Nara and Narayana are said to have
retired to Praleyadri (viz. Himalayas)
and performed austerities for long
years in the sacred spot of Badari

(tirtha-Badarikasrama).

The same text relates the story
that the penances performed by the
two ascetics were so severe that the
entire world was set ablaze. Indra, the
lord of the gods, was frightened, and
came to the Badari hermitage and
attempted to make the two ascetics
desist from their penance. Failing in
his enterprise, he sent Kama and Rati
(Eros and Enjoyment) to win them
over by their prowess; and along with
them a whole host of celestial damsels

of incomparable charm, Rambha,
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Menaka, Tilottama and others.. They
flooded the hermitage with their
presence and their erotic frolicks. Nara
and Narayana, however, were
unmoved. Narayana hit upon, a device
to put the celestial damsels to shame
and drive them out. He beat his thigh
and produced a damsel, whose beauty
was exquisite and surpassed that of
the whole host of celestial damsels.
As this damsel was thigh-born, she
was called Urvasi. Looking at her,
Rarnbha, Menaka and all others hung
their heads in shame, and begged
Narayana to forgive them. Narayana
not only forgave them, but sent Urvasi

along with them to Indra.

The story is told with a slight
variation in Vishnu-dharmottara (3,35,
chitra-siitra). Narayana wrote the
picture of the charming damsel on the
ground with the mango-juice

Vishnu-Kosha

(sahakara-rasam grhya urvyam
chakara vara-striyam). Because she
took form from the earth (urvi), she
became known as Urvas$i. The celestial
damsels who were proud of their own
beauty and hoped to seduce Narayana
with their charms, ran away
shamefaced. Narayana thereupon
taught the art and science of drawing
and painting (chitra-lakshana) to

Visvakarma (verse 5).

Manu-smrti (3,1,10) explains the
symbolism of Nara-Narayana thus.
Nara means that which does not
perish: (na riyate kshiyate) and the
word refers to the cosmic spirit or
soul, which creates the endless stretch
of primeval water (which therefore is
called naram); the supreme spirit
that lies hiddin ih this watery mass
is Narayana (meaning ‘abiding in

Nara’).
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VIRA-SAYANA

SAYANA

Abiding in waters takes the
form of Sayana-mirti. The recumbent
images of Vishnu are regarded as
answering to four varieties - yoga-
$ayana, srshti-Sayana, bhoga-Sayana
and samhara-$ayana. They are
worshipped by those who seek

salvation (moksha), those who desire

progeny (putra-pautradi-vrddhi), those
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who look for increased prosperity and
enjoyments (bhoga-vrddhi) and those
who want to destroy their enemies
(Satru-paksha-vindsa), respectively.
Each of the first three varieties has
three types: uttama (superior),

madhyama (midling) and adhama

(inferior).

(1) Yoga-$ayana Vishnu is

whitish blue (gaura-§yama) or

Vishnu-Kosha
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SAYANA-MURTI (Abhichrika Variety, Uttama, Madhyama and Adhama types)

yellowish blue (pita-§yama) in
complexion, two-armed and only

partially recumbent (‘ardhdkhya-

Vishnu-Kosha

sayanam’). He abounds in sattva-guna.
He is lying down upon Sesha who

is white-complexioned like conch or
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moon. Vishnu is surrounded by the
sages Bhrgu and Markandeya, the
demons Madhu and Kaitabha and the
five ayudhas, besides sages and gods
who adore the God.

If this is the superior type, the
midling type is devoid of the two
sages Bhrgu and Markandeya: and in
the inferior type the two demons

Madhu and Kaitabha are also missing.

(2) Srshti-Sayana Vishnu is
lotus-eyed (padmekshana) and dark

blue-complexioned ($§yamacchhavi); he

abounds in rajo-guna, and his feet are
red in colour. He is surrounded by
Lakshmi, Bhii-devi, Brahma, Sirya,
Chandra, Indra, the celestial nymphs
(apsaras), the eight Vasus, the eleven
Rudras, the twelve adityas, kinnaras,
the gods and the sages like Sanaka
and Narada. Bhrgu and Markandeya
are prominently shown as worshipping
him; and the demons Madhu and

Kaitabha are also shown.

If this is the superior variety,

the midling variety is recognized by
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YOGA-SAYANA
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the absence of the two demons; and
the inferior variety by the absence

also of the two sages Bhrgu and
Markandeya.
§

(3) Bhoga-$ayana Vishnu is
distinguished by the long-stalked lotus
that proceeds from his navel, and by
the golden-complexioned creator
Brahma (ambhujasina-svarna-
pitamaham’). Five or eight weapons
of the god (‘pafichdshtayudham’) are
arranged on his sides. The goddesses,
Lakshmi, Bhi-devi and Santi are
shown attending on the god, Lakshmi
and Sarasvati are seated near his right
hand and right foot respecively, and

Santi and Bhii-devi near his left hand

and left foot.

In the sky above, sun and moon
are shown, as also the celestial

minstrels, Tumburu and Narada. The

Vishnu-Kosha

guardians of directions (lokapalas),
and the twin celestial physicians
(asvins) are also seen. Near the seat
of worship Narasimha and Varaha
and shown. Near the feet are the two
demons Madhu and Kaitabha, made
in nava-tila measure, are shown as

coming out of the milky ocean.

Vishnu is bluish green in
complexion (sasya-Syama-varna); his
smiling face resembles full moon, and
he is plasantly decorated. Madhu is

red-coloured and Kaitabha yellow.

In the superior type the god is
surrounded by gods and sages as
described above. But in the midling
variety, only Lakshmi and Bhﬁ-devi
among the four goddesses are present;
the two incarnations, Narasirmha and
Vardha, will not be shown. In the

inferior type, all the gods and
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goddesses (excepting Brahma,
Lakshmi and Bhi-devi) and the two
demons (Madhu and Kaitabha) will
be missing; the five ayudhas, however,

will still be shown. N

(4) Sarnhara-$ayana Vishnu is
in deep slumber, with closed eyes
lying down flat with his head laid
on the coils of Sesha (who is ash-
coloured). The snake must have only
two hoods. Vishnu represents here
tamo-guna; he has three eyes
(‘tamasam nayana-trayam’). His face
and body are emaciated (‘Sushka-

vaktram sa$ushkangam); and he wears

dark garments ($§yama-vastram). He

has only two arms. He resembles

Rudra and similar deities.

SAHITA (WITH LAKSHMI)

Images of Vishnu, seated with

Lakshmi on his left lap are quite
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freqentl)( seen. Lakshmi is the
inseparable energy of Vishnu, and
even when Vishnu is represented
alone, Lakshmi is believed to reside
in his chest as Vyuha-Lakshmi or
Yoga-lakshmi. She is united with

Vishnu indistinguishably.

When, however, Lakshmi is
shown  separately but not
independently, she is known as Bhoga-
Lakshmi. Vishnu-purana (1,8,15,ft)
explains that Vishnu and Lakshmi are
like word and meaning, tree and the
entwining creeper, love and pleasure.
Vishnu represents the principle of
masculinity, while Lakshmi the
principle of femininity. Vishnu is the
supreme reality, and Lakshmi is his
energy manifesting itself and all

creation. They are in short ‘purusha’

and ‘prakrti’.
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In Lakshmi-narayana icons,
Vishnu is four-armed, carrying his
usual emblems, viz conch, discus,
mace and lotus, or alternately conch,

discus and the gestures of protection

Vishnu-Kosha

3

LAKSHMI-NARAYANA

and boon-bestowal. He sits with the
right leg stretched down; and Lakshmi
sits on the left leg which lies
recumbent on the seat. She has only

two hands, one of them (the left one
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holding a lotus, while the other hand
(the right one) goes round the god’s

back, embracing him.

If the Lakshmi-Nardayana image
rests on the shoulders of Garuda, the

form is known as Srikara-mrti.

One of the varieties of

Narasirhha images distinguished by

SRI-KARA-MURTI
(stone, from Brhadi§vara temple,

Tafjaviir)
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the presence of Lakshmi (unlike in
the kevala, ugra, sthanu and sarhhara

forms). This form is also called
Prasanna-Narasimha, because the
presence of Lakshmi (the embodiment

of compassion, krpamurti) not only

Garuda-vihana (Srikara-mirti)
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assuages the fury of the man-lion
incarnation, but renders it benign.

It is usual for the Lakshmi-

LAKSHMI-NARASIMHA
(Hoysala sculpture)

Narasirhha images to include a small
representation of Prahlada in a posture

of supplication (baddhaijali).

This image 1is slmilar to

Lakshmi-narayana images, but

Vishnu-Kosha

sometimes Narasirhha is shown in the

posture of yoga-patta (as Yoga-
Narasirnha), while Lakshmi is seated

on his left knee.
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Mantras of Vishnu

(i) @R () T: 9 ga=Rt ERFRIEr (ART) |
U (F) U 7SS SRD aRGERTT®: IS 1|
(ashtakshara-mantra: 3 T TRV 1)

AT ARAW: HiAl g JERa |

T ol MRET Qaar fasuRey:

(For this mantra, rshi is Narayana; chhandas is Devi-gayatri,
and the devatid is Vishnu)

Dhyana :
SerchlflRarammmfe 9 T 98
o fegafaf_egadt Sy arfgae |
PICNFERPUSAERY,  fareR SRT -
ﬁﬂﬁwmaﬁaﬂ—qﬁamﬁaw I

(i) wom@Er (%) E&”Iﬂﬁﬂlﬂéﬂmiﬁﬁ'ﬁ [
T I T FST gIEAmeR: ()11
(dvadasakshara-mantra: 3 9 ¥Eq Irgad 1)

FS: Fgicrear TRET aRSEr |

A1 FA1: YRR aRgeal A

(For this mantra, rshi is Prajapati; chhandas is Gayatri; and
the devata is Vasudeva)
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Dhyana :

fasy] STRGTdICAGY AW XATF T -
o gy Rydreafert ddr SRHET, |
STHGIIRBEGHER T Tl TJT, I

Another dhyana-sloka :

gRSaeaheReTaIgeral: e RITUErIa |

TERITEeER fRIesR Aagraod WUEIHE JaT |l

(iii) Ashtakshari-mantra: 37 T9: IR I
The rshi is Sadhya-Narayana, chhandas is Devi-gayatri and devata
is Paramatma.

Dhyana :

(iv)

S . &
PR BIEGITHIIEAORR BN FUIAr=R T |
ARSI AETROgS sheRifedrey

I andcdamrgoeavied g g i

Nama-traya-mantra : 3egad F9: | =< H: | M=/ 99: |l
The rshis are Parasara, Vyiasa and Narada respectively; The
chhandas is Virat; and the devata is Parabrahma.

or SFYGAH~FII=” TH: I
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Dhyana :

SRgaHER <4 agdfg fife T |
Halgeead TeSIaRERIT 119 11
DIt FeedourRiay |
Ayfrafed Jageaiecafzne 11

HToE eI AVS A TAGUSTH |
Gdelipw vamef s a3
HATIEH I W galfaa |
U e gR e IRaERawiuue 19 1
wraHEd e 99 a9 fda: |

eI TragSISTATRE: 1Y |l

(vi) S5 fas wqE g4 qomEvia: |
Hqred: AgYarsareamrer: (35) veer: (&) I
(shadakshara-mantra : ¥ fasurd =9: 11)
RIS el T fasRer: |
QI FaU] ST Teheddd i
(For this mantra, rshi is Narada, chhandas is Gayatri; and the
devata is Vishnu)

Dhyana :
TFIAPTRIHER ALH ARG |
diareR g SarRfesy AT Nl

wergesiaeT Il
fore & gusdiorer T farmae |
IR0 THEISE] H8geY gt 119 11
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T feRvamafy queIfRRR |
F T IRICAD FEFEH 1R 1I
AT SHaFT @ AR g0 |
e TRUGS gont 2RO T 113 |l
THETARN Alhe] HE TR |
YA UHRIRTEa: 1% 1]
TARAFR SR FATHIS |
g IRu I Ry SRR g i
T ¥4 T ABR AT T IRIEH |
s JONTERI WM T TBIER 1IE
g fPRrwe 3 waesRy 7 s
A9 frfdeare O 9 9 sty FRfEio |l
Frafon SR qd e gy |
DT o fifg o @ 98 Rg: sl
g fiasf dg GuRsFE=TE |

- F1fR A guesdete T 9 eROT G NI I
Florsafy T §ay g wafy aregd)
IRRsfY Tt @nfy acfa T AEEE 1o 1l
AAIEHIATT F =T |
fAf paeenfar 39 Teerd |efor 194 1
e afds ww afs smrgfefsr)
SRS ¥ &g 77 ey aiker: 19
giamafy srawi o i A |
af et = R araast Pt wR@TIa3 I
SIS o/ 79 o ured): R
B dorcd g HdSg P 1198 11

iy HeTgofaer Sl
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MATSYA

KURMA



VAMANA

NRSIMHA

PARASU-RAMA
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RAMA

KRSHNA

KALKI

Vishnu-Kosha
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MATSYA
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KURMA
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NARASIMHA

Vishnu-Kosha
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VAMANA
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CHAPTER TWO
AVATARAS

RAMA GROUP
(bronze icons in Tirumala temple)

Avatara literally means ‘descent’,
‘coming down’. The expression refers
to the divine appearances among
mankind to extricate the good from
the clutches of evil, to save the world

from the attacks of the wicked. The
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belief is that whenever virtue suffers
and vice flourishes, God will manifest
himself in some form to set things
right (Bhagavadgita, 4,7-8). The idea
of such manifestation involves (1)

complete divine presence in the form

Vishnu-Kosha



(pdrnavatrara), (2) partial or

fragmentary  divine  presence
(améavatara), or (3) divine possession
of humans (avesa). Vishvaksena-
samhita classifies avatara into two
main varieties: principal (mukhya),
where Vishnu’s nature remains
unchanged in the appearances, even
as the light that lights up other lights;
and subsidiary (guna), where Vishnu’s
transcendental nature (aprakrta)
chooses to be associated with a
mundane physical .frame (prakrta), and
appear, for practical purposes, ordinary
and human in nature. The latter
appearances may also be described as
human beings divinely possessed
(avishta). Instances given in the text
are Brahma, Siva, Buddha, Veda-
. Parasurama and

vydsa, Arjuna,

Kubera.

Vishnu-Kosha

While the divine manifestation
may be of any god or goddess, it
is usual to associate the idea of
‘avatara’ with Vishpu. It may be
because the conception of avatara got
crystallized in the Vaishnavite
Bhagavata religion, a text-book of
which was Bhagavata-purana,
Bhagavad-gita too is a book belonging
to this cultic ideology. The Bhagavata
(18,7) asserts that the avataras of
Vishnu are really innumerable
(‘avatard hyasankhyeyah hareh’) but
important among them are twenty-
two, according to this text (1,3,6-22):
Brahma (Purusha), Vardha, Narada,
Nara and Narayana, Kapila,
Dattatreya, Yajfia, Rshabha, Prthu,
Matsya, Kirma, Dhanvantari, Mohini,
Nrsimha, Vamana, Parasu-rama, Veda-
vyasa, Rama, Bala-rama, Krshna,

Buddha and Kalki.
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Among these, the more
important and widely celebrated are
ten: (1) Matsya (fish), for recovering
the Veda, which the horse-headed

demon had stolen and hid in the
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Narasimha (in Namakkal Cave-temple)

depths of the ocean (Bhagavata, 8,
24) : (2) Korma (tortoise or turtle),
for supporting the Mandara mountain
which was used as a churning-rod by

the devas and asuras, who desired to

Vishnu-Kosha




get nectar out of the milky ocean
(Bhagavata, 8,7); (3) Varaha (boar),
for extricating Varuna, the god of the
waters, from the clutches of the
wicked demon Hiranyaksha, who was
tormenting all the gods (Bhagavata,
2,7 and 3,18); (4) Narasithha (man-
lion) for saving his devotee Prahlida
and the world from the terrors of his
father Hiranya-ka$ipu, the demon-
brother of Hiranyaksha (Bhagavata,
7,8); (5) Viamana (dwarf), for
subduing the daitya, Bali by name,
who, although virtuous, was so
powerful that he éonquered the realm
of the gods and drove them into
wilderness (Bhagavata, 8,19); (6)
Parau-Rama (the hero wielding the
axe), for punishing the Haihaya king
Kartavirya, who had offended the sage
Jamadagni (Bhagavata, 9, 16); (7)

Ré@ma (Rama, the son of Da$aratha,

Vishnu-Kosha

the king of Ayodhya), for saving the
world from the troubles caused by the
demon-king Ravana of Lanka (theme
of the great epic Ramayana); (8)
Krshna (the Yadava prince who aided
the Pandavas in the Mahabharata war)
for ridding the world of wicked rulers
like Karhsa, and helping virtue to
overcome vice (the theme of the epic
Mahabharata and of Bhagavara) : (9)
Buddha (the prince of the Sakyas
who became an ascetic mendicant),
for clearing the world of evil practices
in the name of religion and for re-
establishing dharma (Bhagavata, 1,3);
and (10) Kalki (the warrior-god of
the dark age) for destroying the

lawless (Agni-purana, 16).

The incarnations of Rama,
Krshna and Buddha are shown as

historical human beings, and the time-

117



periods when they appeared are given
as Treta, Dvapara and Kali (the present
yuga) respectively. We are now living
in the dispensation of the Buddha
incarnation of Vishnu. Kalki is
expected to appear at the end of the
present (viz. Kali) yuga. The purdnic
account of the Buddha incarnation,
however, is at variance with the
historical details concerning the

founder of Buddhism.

Of the ten avataras of Vishnu,
the most widely celebrated and
popularly worshipped all over the
country are those of Rama and
Krshna. There are numerous temples
to these forms, and ritualized worship
in both cases is stylized. Next in
importance and popular appeal is the
avatira of man-lion, known as

Narasirhha (or Nrsirhha), of which
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several forms- are iconographically
significant. Worship of the other
avataras, with the exception of Kalki,
are not non-existent, but are rare. All
the avatiras are frequent themes for
temple-structure in the country,
Vaishnavite

especially of the
ideology.

In the temples of Vishnu, it is
customary to observe with special
worship and festivity the ‘days of
appearance’ of the ten avataras
(‘avatdra-jayanti-tithi’): the third day
of the bright half of Chaitra (in the
afternoon) for Matsya, the full-moon
day of Vaisakha (in the evening) for
Kiirma, the third day of the bright
half of Bhadrapada (in the afternoon)
for Vardha, the thirteenth day of the
bright half of Vaisakha (in the

evening) for Narasimha, the twelfty

Vishnu-Kosha
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KRSHNA {Hoysala sculpture)

day of the bright half of Bhadrapada™ of the dark half of Sravana (at
(at noon) for Vamana, the third day midnight), for Krshna, the tenth day
of the bright half of Vaisakha (at of the bright half of Aévin (in the
noon) for Parasu-Rama, the ninth day evening) for Buddha, and the sixth
of the bright half of Chaitra (in the day of the bright half of Sravana (in-

afternoon) for Rama, the eigth day the evening for Kalki.
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That Bhagavata-purana
enumerates twenty-two avataras has
already been mentioned. The same
text, in another context (2,7,11),
enumerates twenty-three avataras, and
at still another place (11,4,3 f) only
sixteen. All the three lists, it is
interesting to note, include Rshabha
(the first tithankara of the Jaina
pantheon) and Buddha (the founder
of Buddhism).

(47,5,46) holds that Vishnu had to

Matsya-purana

appear seven times amongst human
beings, in order to expiate the sins
of the wicked rulers; and he appeared
as Dattareya, Mandhata, Parasu-rama
(Rama of the axe, son of the sage
Jamadagni, hence Jamadagnya), Rama
(son of Dasaratha), Veda-vyasa,

Buddha and Kalki.

Vayu-purana (98,71 f) speaks
of ten avataras, three of which are
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‘celestial’ (Yajfia, Narasimha and
Vamana), and others terrestrial.
Among the latter are enumerated
Dattatreya, Pafichama, Jamadagnya
(Parasu-Rama or Rama the son of
Jamadagni), Rama (son of Dasaratha),
Veda-vydsa, Vasudeva-Krshna and
Kalki. It is interesting that from this
list are omitted Matsya, Kirma and
Varaha, which indeed must have
constituted the original nucleus of the

avatara-ideology.

The ancient texts Satapatha-
brahmana and Taittiriya-samhita
describe these three avataras as the
forms assumed by Prajapati on
different occasions. If the early texts
these avataras,

mention only

Mahabharata in one place
(Narayaniyva section, 12,349,37) also
lists only three avataras, but they are
Varaha, Vamana and Nrsimha. In
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another context (389,77-90), the epic
mentions three human - avataras:
Vasudeva-Krshna, Bhargava-Rama
(Paraéu-rama or Rama of the Bhrgu
clan) and Rama (the son of Déiéaratha).
In still another place, the epic makes
a mention of ten avataras: Hamnsa,
Kirma, Matsya, Vardha, Nrsimha,
Vamana, Bhargava-Rama (ParaSu-
Rama), Rama (son of Dasaratha),
Sattvata (the scion of the Sattvata
clan, probably referring to Krshna),
and Kalki. It may be noted that in
the epic list as well as in the Vayu-
purana list, Buddha is omitted. His
place is taken by Harhsa in the former

list, and by Dattatreya in the latter.

The avatara ideology figures
prominently in the Paficharatra school
of Vishnu-worship. According to this

school, Vishnu has five distinct

Vishnu-Kosha

aspects-(1) para (transcendental),
abiding in his own glory and majesty,
not in the least oriented towards the
phenomenal  appearances and
dissolutions; (2) vytha (emanatory
forms, four in number : (a) Vasudeva,
(b) Samkarshana), (c) Pradyumna, and
(d) Aniruddha), which four (Chatur-
mithi) later get expanded into twenty-
four forms (Chaturvim$ati-marti);
(3) vibhava (appearances in specific
situations, incarnations or avagira);
(4) antaryamin (inner-centroller in all
beings); and (5) archa (iconic
representation, self-revealed, like the
lord of the seven hills in Tirumala).
The para and Antaryamin are beyond
human approach; the other forms are
amenable to being involved’in the
context of worship. The early
Vaishnava iconography abounds in the

representations of the first two vyiha
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Kaliya-damana Krshna (bronze)
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forms, viz. Vasudeva and

Samkarshana.

The ten principal incarnations
are referred to collectively as
‘dasavatara’. They are briefly
explained below. Some of them (like
Vardha and Narasimha) have many
forms.

variant They are all

iconographically stylized.

(1) MATSYA
= < ok
\:;“;: "

Vishnu assumed the form of
gigantic and remarkable fish to save
all the living beings from the

spreading deluge. Matsya-purana (1,1)

Vishnu-Kosha

and Bhagavata (8,24) tell us the story
of Manu, one of the creators
(prajapati), who performed severe
austerities on the mount Malaya for
the sake of a boat (nau) which could
carry all beings to safety and survival
during the period of final dissolution
(pralaya). When he was offering the
customary oblation of water to the
manes, a tiny fish fell into his hands.
The king out of compassion put it
in a pot of water. But the fish grew
and grew, and could not be
accommodated in any container or
pond or river. He put it in the ocean,
but it covered the entire ocean. Manu,
in dismay, wanted to know what really
the fish was. The fish revealed that
it was Vishnu, who assumed this form

to fulfil the desire of Manu to have

a boat of refuge during dissolution.
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Manu was the son of Vivasvan
(hence known as Vaivasvata-manu),
who was the son of Kasyapa (in turn,
son of Marichi, the offspring of
Brahma the creator). He is associated
with the creation of the world and
the establishment of order and religion

in the world.
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In a variant account (Agni-
purana 2) Manu was performing
penance in the forest of Badari. One
morning, we went for his bath in the
river Krta-mala, and a tiny fish
approached him, asking for protection.
Out of compassion, he carried it to
his hermitage and put in a small pot.
But very soon, the fish outgrew the.
pot. The fish kept on growing, and
Manu had to put it finally in the river
Ganga. The fish then asked Manu to
get a large boat prepared, to
accommodate himself and the seven
sages, and foretold that in seven days
the world would be washed away in
deluge. Manu accordingly got the boat
ready, and got into it along with the
seven sages. A horn sprouted on the
head of the marvellous fish, and the
boat was tied to it. As prophesied,

waters rose and submerged the world.
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But the fish dragged the boat and
ascended a peak of the Himalayan
mountain, and left the boat in safety

there.

MATSYA
(from a Ganjipha card from Orissa)

The horn on the head of the
fish was ‘naubandhana-§rnga’, and the
fish was ‘eka-$rngi’. The fish was in
fact the incarnation of Vishnu,
assumed to save Manu and the seven
sages, wlio became creators of the

world when the deluge receded.

Another story which accounts

for the incarnation is that Brahma the

Vishnu-Kosha

creator who was entrusted with the
Vedas was attacked by the demon
called Hayagriva: the demon snatched
the Vedas from Brahma, and hid
himself in the bottom of the ocean.
Vishnu thereupon assumed the form
of a gigantic fish, and diving into the
ocean, killed the demon and brought

back the Vedas to Brahma.

Hence the mantra to Matsya
includes the ideas of dissolution,
creation and the Vedic lore (‘matsyam
pralaya-samharam srashtaram

vedaripinam’).

According to Vimanarchana-
kalpa (patala 21), Matsya is to be
shown in round sculpture (chitra),
relief sculpture (chitrardha) or painting
(abhasa), in the first or second

enclosure of a Vishnu-temple. The
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form is visualized as white in
complexion ($vetdbha), red in face
and with red eyes (raktisyam rakta-
netram), having black fins (krshna-
paksha-yutam) and foﬁr—armed

(chaturbhujam).

MATSYA
{from a painting from South India)
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Vishnu-dharrmottara (85,59)
prescribes that a horn is to be sﬁown
on its head (‘$rangi-matsyas tu
karviasvyo deva-devo janardanah’).
Mahabharata (3,185,31) contains an
account where the incarnation is
recognized as the ‘horned fish’
(‘agamishyamy aham -$§rngi vijileyas

tena tapasa’).

The iconographic representation
of Matsya takes variant forms. Often,
it is a simple fish, with a horn, placed
upon a lotus. Sometimes one half of
the form (the lower half) is that of
fish, and the other half a human form
(Vishnu with four arms carrying
conch, discus, lotus and mace).
Sometimes, the human form emerges
only from the neck of the fish seated

upon a lotus-pedestal.
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1. Matsya :

U WMTHCRITEAR: $ed JATfeH |

T = gaeanty gfegfeuerieT Il

IR (33) 79 Ed 7 "R i () aeq |
greanerRA=Asd (43) gfeen wHIRa: |

T o Sfe¥ Saar HiFfars:

(mantra of 12 letters: 3 7 98 WEaa 7T 1)
The rshi is Brahma, chhandas is Gayatri and the devata

Matsya-murti.

Dhyana :

AT AT NS ° TWIPH: |
T dEg: AGAPIGIER: |
ot Aeraftt quf cefiaenfavifor: |
vffgasaty: grevgrodrad: ||
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(2) KORMA

The second incarnation is in
the form of a tortoise (Kirma or
Kacchhapa). It is connected with the
sun (aditya) in Atharva-veda
(13,3,10 and 17,1,28) and in
Satapatha-brahmana (7,5,6). The sun
here symbolizes the life-sap of the

universe. Vishnu assumed this form
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so as to provide a firm ground for
the mountain Mandara, which was
used as the churning-rod (mantha)
by the devas and asuras during their
enterprise of churning the ocean for
obtaining ambrosia (amrta). This
event was said to be in the first of
the yugas, Satya. The legend is
narrated in

(8,7,10).

Bhagavata-purana

Iconographically, the Kirma
avatara is entirely in the form of a
tortoise, or alternately the lower part
being represented as a tortoise, while
the upper part is human in form
(Vishnu), with four hands, the two
extra hands carrying discus and
hands

conch, and the normal

assuming the postures of
protection (abhaya) and boon-
some

bestowal (varada). In
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representations, the human portion The only temple of celebrity

is only two-armed, the right hand dedicated to this form of Vishnu is

carrying a mace (gada) and the left in Sri-Kormam (Kirma-nitha) in
conch (Samkha). Andhra Pradesh.
Kirma :

T quTEAy FHFH  HRIgaq |
Uh: FHEARISTHLIAH Feiee! |l
TR (B) T4 Wad § FAMN ERTER |
YRR U Regau Jar 7 0l
Tpforse IRG Headissd gia: |
<adT Far fasupfa: Feoueuys |
(Mantra: 3 91 WEd $ HAI 1)
The rshi is Ka$yapa, the chhandas Prakrti and the devata Kacchapa)
Dhyana : :
diarer HHYS ~RHeTEAN e |
effid wenE frard whare= Il
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(3) VARAHA

An incarnation of Vishnu,
Varaha is associated with creation and
stabilization of the earth. According
to Bhagavata, the creator at the time
of dissolution wondered where the
beings would dwell, the earth having
been submerged under the deluge of
water (‘prthvi tavat jalarnave magna’).
As the creator was brooding over the
problem, from his nostrils issued forth
a thumb-sized piglet (varaha-pota) into
the wide expanse of the sky. In a

moment, it grew to the size of a
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mountain (‘dkasasthah kshana-matre
parvatopamah’). It then dived into the
boweis of the watery mass, and
brought out the earth settled on its
tusks (‘dantagrena  prthivim
uddhrtya’), and having settled the earth
firmly, disappeard ($Samsthapya
antarhitah’). It was then that
Vaivasvata-manu began his career, and

created all beings.
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The imagery of the cosmic boar
being responsible for the formation
of the earth is a very ancient one.
Even the early Vedic hymns describe
the winds as invincible boars with
tusks of iron; describe Rudra as the
‘boar of the upper regions’; and
imagine Vrtra the cloud as a veritable

boar (cf.Rgveda 1,88; 1,114,5;

1,121,11; 8,66; 10,67,7; 10,99,6 etc).
The Atharva-veda (12,1,48) mentions
that the earth was thrown up by the
boar prthivi

great (‘varahena

sarmvidana’).

Taittiriya-samhita contains two
legends which involve the incarnation

of Prajapati as boar (varaha). One of

" SRI VARAHASWAMI (Tirumalai)

Vishnu-Kosha
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ADI-VARAHA
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them is that the boar hid the wealth
of the asuras behind the seven hills,
and that Indra split the hills by means
of a magical blade of grass (ku$a)
and killed the boar before
appropriating the wealth (6,2,4,2). The
other legend (7,1,5,1) relates to the
lifting up of the earth by the hundred-
armed and black-complexioned boar
(‘uddhrtasi varihena (14,1,2,11)
describes how the fierce boar (‘emusha
varaha’) recovered the earth from the
watery mass. Kapishthala-katha-
sarhhitd (6,7) narrates that at the
beginning there was only water
(‘salilam eva’): and that Prajapati
assumed the form of a boar, entered
into the water’s depths, and thrfw up
some mud equal to the size of its

snout (‘tasya yavan mukham asit

tavatim mrdam aharat’). The text

Vishnu-Kosha

The Varaha incarnation of Vishnu

explains that this mud it was became

the earth (‘saivam abhavat’)

Mahabharara (13,330,24)
identifies Vardha with Vrshakapi (the
best of dharma), who in Gopatha-

brahmana (2,6,12) has been identified
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with the Sun (‘adityo vai vrshakapih).
Hari-vam$a and Matsya-puiana
(6,63,13) mention Varaha (whom the
earlier texts had described as a form
of Prajdpati) as an incarnation of
Vishnu (‘vardha$ chaiva sirhha$ cha
trivikrama-gatih prabhuh’); and we
have in Hari-vam$a (3,34,30-43 an

elaborate account of this incarnation.

VARAHA
(Bhii-varaha)
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Agni-purana (chap.5) relates the
boar-incarnation of Vishnu with the
killing of the demon Hiranyaksha (cf.
also Padma-purana, Bhﬁmikhanda,
chap. 91). Hiranyaksha, the brother
of Hirar_lya-—kaéjpu, and son of
KaSyapa-prajapati, fought with the
gods, and rolled the earth like a mat
and hid it deep under the ocean.
Vishnu appeared in the form of a

boar and recovered the earth.

There are many forms of Varaha
(like Adivaraha, Yajfia-varaha, Bha-
varaha, Lakshmi-varaha, WVardha-
narasirhha and so on), and in all these
forms he is shown in a human form
with a boar’s head (‘purushakaram
vapushmantam vaktram vardha-vad
bhavet’). Hence he is frequently called
nr-vardha (‘man-boar’) like the
subsequent incarnation of nara-sirhha

(‘man-lion’, nr-kesari).
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Bhu-varaha-marti (Hoysala)

The body-colour is differently

given as dark like collyrium
(‘anjanadri-sama-prabha’, Sarrvara-
sarnhitd, 12,46), as crystal- coloured
(‘sphatika-prabha’, Padma-sarmhita,

kriyapada, 17,12), as conch-hued

Vishnu-Kosha

(‘Samkha-varpa’), or as green
(‘harita’). The body is huge, like a
mountain (‘udaranga’, Wslzvaksena-
samhita 11,45-51; ‘mahakaya’, ibid.).
While it is usually four-armed, some

texts (like Parasara-samhita, 30,10)
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VARAHA
{Chauhan sculpture in Victoria & Albert
Museum, London)

provide eight or sixteen arms,

According  to HayaS$irsha-samhita
(‘Adi’, 23), the image of Varaha, like
that of Narasirhha is to be made in
the seven-tala measure (‘sapta-talau

prasasyete nr-varaha-nr-kesari).

Vishnu-Kosha

Varaha is shown in the act of
lifting up the earth-goddess by one
of his arms (‘bdhunadharayan
dharam’) and embracing her with the

other (‘aparenaslishya’).

The snout is held close to the
earth-goddess, sniffing her face
(‘jighran devi-mukham’), or touching
her breast or thigh. The left arm

embraces her at the shoulders, while
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VARAHA

(with Lakshmi)
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the right arm holds her thigh firmly

(‘vamenalingya hasteria tasyas
skandham, grhitvoru-drdham, tasya
dakshinena karena cha; ]/ishvaksena-
sarhitd, 11,45-47). Alternately, the
earth-goddess is lifted up to the level

of the snout and placed upon his left
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elbow (‘uddhrtya nasikatulyam vama-
hastasya kirpare’); the god looks at
her, and she at him; he embraces her
with his right arm at the level of her

hip (‘kati-prade$am alingya panina

dakshinenatu’).
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The earth-goddess is always
shown seated (asina) on the left side
of Varaha (‘vama-paréve pratishthapya
varaha-vapusho hareh’, Padma-
samhitd, op.cit.) Acco‘rding to
Hayasirsha-sarmhita (23), when Varaha
carries Lakshmi on his arm, the earth-
goddess sits at his feet (padalagna
dhara karya yada lakshmir-bhuja-
sthitd). She is dark in colour (§yama-
varna) and two-armed: either she joins
her hands in
supplication (‘krtafijali-puta’), or she
holds flowers in her hands (‘pushpa-

hastd’). ‘She is decorated with crown

and other ornaments.

Varaha is shown standing or
seated. While seated, his body is
straight (‘asane rjur-bhavet’); when
the earth-goddess accompanies him,

she is seated on his left lap. But the

Vishnu-Kosha

the attitude of

body is never to be represented to
be straight when standing (‘sthanake
rjvangam naiva karayet’,
Padmasambhita, op.cit). It should be
in the alidha posture. It is also
prescribed that this incarnation of
Vishnu is not to be shown as ‘moving
about’ (yanaka) or ‘recumbent’
(Sayana). Vishnu-dharmottara (3,79,9-
10) mentiones a form of Vardha seated
in the posture of meditation, like
Kapila holding a ball of rice (pinda)

symbolizing earth.

The two normal arms are
engaged in carrying the earth-goddess
and fondling her; the extra hands
carry conch (left) and discus (right).
Some texts, however, prescribe that
three of the hands must hold discus,

conch and mace, while the fourth one

carries the earth-goddess. When the
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Bhii-varaha (Pallava)

icon has eight arms (as in Parasara-
samhita, 30,10), discus conch, mace,
lotus, bow, arrow, sword and vajra
are shown in the hands. The god is

seen having his foot on the dragon
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Sesha (‘éeshﬁhi-vidh:t@ padam’,

Hayasirsha-samhita, op.cit.).

Vishnu-dharmottara (3,79,2-7)

suggests that Sesha on whom Variha
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places his foot must be represented
as four-armed (carrying ploughshare
and pestle-like club in the upper hands,
the normal hands being joined in the
attitude of supplication). His eyes must
be wide open because of wonderment
(ascharyotphulla-nayano) and he must
be looking intently upon the earth

goddess (devi-vikshana-tatparah).

Matsya-purana (260,28-30)

prescribes that the earth-goddess (who

Vishnu-Kosha

is seated on the god’s left elbow) also
be shown as wide-eyed with
wonderment (‘vismayotphulla-
nayanam’). According to this text,
one of the feet of the god must be
on the back of the primaeval tortoise
that supports the universe and the
other on the serpent, viz. Sesha
(‘kirma-prshthe pada$ chaikam anyan

nagendra-mirdhani’, cf. Devata-murti-

prakarana).

The god is decorated with all
of the usual ornaments, especially the

Srivatsa mark, characteristic of Vishnu.

Among the several forms of
Varaha, five are most frequently
represented: (1) Bhii-vardha, shown
as standing, two of his hands holding
conch and discus, and the other two

supporting and embracing the earth-
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goddess; (2) Yajna-varaha, seated on
throne with Lakshmi on his right side
and the earth-goddess on his left, (3)
Pralaya-varaha, seated with his right
hand assuming the gesture of
protection and the left resting his
thigh, (4) Adi-varaha, standing with
the earth-goddess seated on his left
arm, and his foot resting upon the
hood of a snake (phana-mirdhni
sthita): and (5) Lakshmi-varaha, seated
with the earth-goddess on his left lap
and Lakshmi on his right lap;
embracing both goddesses with his
normal hands, holding in the other

two hands mace and discus.

A variant of Adi-varaha is
known as Sveta—varéha, represented
as Biacii-complexioned and emerging
from the sea with the earth-goddess

on his tusks. Or he may have eight
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arms, carrying in the hands discus,
conch, sword, shield, mace, $akti and
gesture of boon-bestowal and
protection. The earth-goddess is settled

on his white tusks.

Prapancha-sara-sara-sangraha
(Vol.Il, P.609) mentions another form

of Varaha which is multicoloured and
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eight-armed. From the feet to the
knee, the colour is like molten gold
(‘Janorapadam udyat kahakam iva’):
from knee to the navel it is white
like snow (*hima-
prakhyamajanunabhah’); from the
navel to the neck it is red like fire
(‘kanthad nabhi vahni-prabham’); and
the head is blue (‘Sira$ chagalam nila-
varnam’). The god carries in his hands
discus, conch, sword, shield, mace,
Sakti and gestures of boon-bestowal

and protection.

The god here carries the earth-
goddess on his white and raised tusks
(‘vasudhollasadamshtram’). It may be
mentioned that in early sculptures,
this is the wusual delineation
(‘sitadarhshtrika-dhrta-bhuvam’). It
was only later that the position of
the goddess was shifted to the left

arm or elbow of the god.

Vishnu-Kosha

The legend in Bhagavata
accounting for Adi-varaha is that the
creator, Brahma, wondered where the
beings to be created by him would
reside, since the earth was hidden
deep within the watery mass (in the
general dissolution or pralaya). he
meditated upon Vishnu for guidance.
As he was meditating a young boar
whose size was that of a thumb
(‘angushtha-pramano varaha-potah’)
proceeded from his nostril, out into
the wide space. In a moment, it grew
to gigantic dimensions. Brahma
recognized that it was none othere
than Vishnu, and offered it worship.
The boar dived into the waters and
lifted the earth with its huge tusks.
Then there appeared on the earth the
progenitor of the  beings,

Svayambhuva-Manu.
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The form known as Bhi-varaha
or Dharani-vardha, is distinguished
by the god being accompanied by the
Earth-goddess. She is seated on the
left lap of the god (devasya

vamotsange), who is also seated (asine

with his left arm (alangita cha hastena
vamena). She holds a lotus in one
of her two hands. The face of the
god must be pleasant (saumya-vaktra);
and the god must be four-armed. The

two upper hands carry conch and

tu tathasind) embracing the goddess discus.
Variha :

B STV SGART THI: |

dRT (35) 71T Wrad aRrefa o Faad |

BRI T I T AT |

& 1 <fe Sf e gRaviae: 1

( Mantra : 35 9] WG a_T8H ||

33 TH WA qRIEOU P82 Yo

ufoed 7 <fe o @ 1
(& s said to be Varaha-bija)

Hrfal gFRRG<IsgEgRRa |
Sgeirsfe RTEISRT 71T SR g9 1l

(The rshi is Bhargava, the chhandas Anushtup, and the devata Adi-

varaha)

Dhyana :

YT STHRLATEN DD TH ATHTSERT
TR BUSSATT TOURIATTH HETBTH AR |
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(iii)

(iv)

£ ERICH JIRURG| WSTRIC! TR
91feh ST I fAfeRUr e R AT aRT8 Il
AT FYGEITH GRITETER 0¥ |
3 yydRrer T e iR 1l
SICH B Il aRTET S T4 |

[ashtékshara-man,tra: ‘om bhiir-vardhaya namah’

The rshi is Brahma, chhandas Jagati, and the devata Varaha).
WA W :

gedlerfthgd CaRRed Ahrgs T I

YereHIemTi=Rfcri: Fe=re aRaTie ] |

SNADIERT 71 aRTEET THIfcl: |

e g drre=alsTEY d <adT |

RIS SERh Soargdhed-q I

(Mantra of one letter: ‘Om’

The rshi is Hayagriva, the chhandas ia anustup, and the devata is
Varaha.)

IRIAFER A5 T qraqH T !

(one-lettered mantra: ‘bhah’)

Bhii-varaha : Dharani (bhii) mantra: 3 aRT8R”I 74: ||
TSI (79:) WAl TTE0d dewae |

ERUTRT TRe75 feorarsy garfaes: |

PGV ERIGSIHINGT |

REISH JM: ol Rggagad |

ST AT UepfereRge 7 |1

The main part of the mantra is:
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TH YT eROY |

Variha is the rshi of this mantra, chhandas is Nichrt, and the devata
is Vasudha (viz. Dharani or Earth which is the original nature of all
beings)

Dhyéna :

QAT AT AR YT TSI TeR |

SRR g FaNforTseRie Yo SUMT el Yo : I
Another dhyana :

PO TafcIeTaeaier TeIe TTg-

guftarfcheRaTgiRe 9 TeFS_ |

eh fydguhI=aael &4 eR1E I

YeeHRfda=a: aRgd e 1

(vi) Maha-darhshtra-varaha :

STFRTICHEIEH Y oA IS
SUSTEIa R fiRagre ooy |

Sl TS, PRI NIETRIET TG -

SrhiErIfigeh YU QTG aved |l
(vii) A dhyana-sloka for occult benefits :

1A ARsH Yaderari areu g -

& TERATS Sl Geri fde avrE: 1l
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(4) NARASIMHA

One of the ten celebrated
incarnations of Vishnu, Narasimha is
- a widedly worshipped deity in the
northern as well as the southern parts
of the country. While in the north he
is worshipped in several Vishnu
shrines, independent temples to him
are more frequently to be seen in
South India than in the north.
However,

the ritual of worship in

the celebrated temple at Puri-Jagannath

Vishnu-Kosha

(in Orissa) identifies the god here as

Narasimbha.

The reason for this incarnation
given in the puranas (as for instance
in Bhagavata, 7,8, Harivams$a, 3,41-
47, and Vishnu-purana, 20) is to save
the world from the disastrous hold

of the demon Hiranya-kaSipu, son of

* Kaéyapa-prajapati and Diti: and more

especially to protect Prahlada, the
devout son of this demon. Hiranya-
kasipu’s brother, Hiranyaksha, was
killed by Vishnu in his Varaha
incarnation, and Hiranya-kasipu had
tﬁerefore nurtured hatred for Vishnu.
When his son Prahlada grew up as
a devotee of Vishnu, the demon
naturally threatened his son, and
subjected him to all kinds of terrible
But Prahlada was

punishments.

unswerving in his devotion to Vishnu.
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Yoga-Narasimha
(in the temple on Melukote hill)
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Vishnu had to appear in order to
protect this young lad. Hiranya-
kasipu, however, had performed
penance and obtained from Brahma
the boon that he could not be killed
by god, man or beast, by any weapon
known to man, during day or night,
inside his palace or outside it.
Therefore, Vishnu had to appear as
man-beast (man-lion, nara-sirmha) and
tear the demon’s entrails with his

claws (which were not weapons),

Vishnu-Kosha

during dusk (which was neither day
nor night) and seated upon the
threshold of the palace (which was

neither inside nor outside).

The legend further narrates that
when Hiranya-ka$ipu challenged his
son Prahldda to show Vishnu whom
the boy claimed to be everywhere,
in one of the pillars of his palace,
Vishnu revealed himself as the
ferocious man-lion bursting out of

that pillar.

Narasimha’s iconography
incorporates all the dct.ails of this
legend. The deity is shown variously
as emerging from the pillar, rushing
upon Hiranya-ka$ipu, fighting with
him, tearing open the demon’s belly

and pulling out the entrails, having

held the demon prostrate on his lap,
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NARASIMHA (from Ahobilam)

and offering protection to Prahlada.
He is shown in all the three
conventional postures; seated (&sina),
standing (sthanaka), and striding
(yanaka). He is shown in his aspect
of ferocity (ugra). and also in his

aspect of benevolence to his devotee
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(saumya, varada). He is alone (kevala)
or in the company of Lakshmi, or

of Prahlada, or of both.

=

MALOLA NARASIMHA

Thus, there are numerous forms
of Narasimha in vogue and in
worship. The Vihagendra-samhita

(4,17) enumerates more than seventy
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varieties of Narasimha. Texts like
Padma-samhita (kriya, 17,22) mention
that only a few come in for
description (Nrsimha-mirtir bahudha
tatra, kachit pradarsayet). There are
iconographic descriptions provided
in many texts of Pafcharatra and
Vaikhanasa divisions of the Agama
(like
17,22041, I$vara-samhita, 4,73,75
25,10,

Padma-samhita, kriya
Parasara-samhita

Parames$vara-samhita)

23, 48-49, Sarrvata-samhita,
17 73-99. Sesha-sarmhita Chaps. 24,27
and 28, Vaikhanasagama 58th patala)
as well as in several puranas (like
Vishnu-dharmortara. 3,78, Matsva.
269, 31-34 and Agni. 49.4) However,
‘the descriptions mostly overlap. There
are iconometric details given in
180-227),

Sattvata-samhita (24,

Vishnu-Kosha

I$vara- samhita (17,181-227) and Sri-
prasna-samhita (13,96-142). '

NARASIMHA (from Sargapani temple
in Kumbhakonam)

Most of the varieties of
Narasimhha given in Vihagendra-
sarnhita appear to be little more than
names. The text says that the

distinction between the forms lies in
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the weapons held (chatuhsaptati-
vigraham syad ayudhanam
vibhedakam). But this cannot be
substantiated. Some of the adjectives
merely refer to the several details of
the Narasithha legend: Stambha-
ndrasimha (coming out of the pillar),
Svayam-narasihha (catching hold of
the demon), Viddrana-narasirmha
(ripping open the belly of the demon),
Samhira-narasithha (killing the

demon) and so on.

Some of the forms included are
little more than descriptive epithets:
Ghora-narasirhha, Ugra-nérasimbha,
and Chanda-narasitnha refer to the
ferocious aspect of the incarnation:
Jvala-narasimmha refers to the flames
of fire which surround the deity’s
head;

Lakshmi-narasimmha is

Narasirhha accompanied by Lakshmi
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UGRA-NARASIMHA
(Wood, Kaviyoor temple, Kerala)

(for purposes of pacification of the
fury); Prasada-narasimha is in the
benign aspect of protecting Prahlada,
varada): Chhatra-narasimha is
decorated by a five-hooded serpent
serving as a parasol; Yoga-narasimha
of Yoge$vara-narasimha is the form

suited for those who seek salvation;

Ave$a-nidrasimha is the picture of

Vishnu-Kosha




frenzy, while Attahasa-nérasirhha is
the form that roars horribly and
majestically strides across to destroy

evil;

UGRA-NARASIMHA
(wood, chariot, Suchindram temple)

Chakra-narasirhha, holds only
discus in his hand; Brahma-narasirha,
Vishnu-narasimha and Rudra-
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narasirnha. Prthvi-narasimha, Vayu-
narasirnha, Aka$a-narasimha, Jvalana-
narasimha and Amrta-narasimmha
represent the five elements earth, air,
akasa, fire and water respectively.
Pushti-narasihha is worshipped for
overcoming evil influences; Nava-
vytha-narasithha is the constellation

of nine different forms of Narasimha.

Notwithstanding the numerous
varieties like those which are standing,
riding Garuda, alone, in company,
benign, ferocious, multi-armed (two
to sixteen), some features are
commonly to be noticed. The
differences between the forms are
largely due to postures and actions
suggested. But the symbolism is
unmistakably one of fighting against

evil.
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Vishnu-dharmotta (3,78(2), 5-7)

identifies Narasimha with the
Sankarashana form of Vishnu (haris
sankarashanams$ena narasimha-
vapurdharah), and explains that the
demon Hiraya-kasipu actually
represents ignorance (hiranyaka$ipur
daityah tam ajianam vidur bﬁdhz‘lh)
and that Narasimha destroys it
(sankarshanatma bhagavan ajiianasya

vind$anah).
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Sankarshana in the form of"
Narasimhha destroys the sins of the
world, arising from speech, mind and
body (vangamaénasakdyasarnbhiitam
trividham jagatam malam sada
patayati). Narasimhha’s form in this
text has been described as ‘destructive
of all ignorance’ (sarvajiiana-vinasini).
Sattvata-sarhita 1, 80), in a similar
vein, explains that the composite form

of Narasithha incorporates pure-

from $irmgapani temple, Kumbhakonam
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knowledge and the undoing of the
fear born of karma ($uddhajiananu
viddham cha karma-sambhava-

bhitiham).

In keeping with this symbolism,
and in accordance with the legends
in the background, some features that
are common to the various forms may
be mentioned. The body is that of
a human being, but the head is leonine
(Vishnu-tantra, 17,3, ‘galanta-nara-
ripam mahdasirhham atah para’; ‘galad
adhastdn nara-ripa-dhari parata
simhanana-bhrt svaripam’) surrounded
by thick and heavy manes resembling
a circle of flames (sa-sata-skandha-
samayukta, Vishnu-dharmottara 3,
78(2), 3: ‘jvalamalikula-mukho jvala-
kesara mandalah’). His three eyes,

which are large and round (vartule

netre) emit sparks of fire (Sesha-
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samhita, 23, 19, ‘tryakshair
visphurantam’) and glow like fire and
sun put together (Vishvaksena-sambhita,
21,60, ‘bibharti netrani hutasanirka-

prabhafichitdni’)
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The body is a mass of crystal
white, resembling a big mountain
(Vishvaksena-samhita 21, 60, ‘Sveta-
parvata-sankasam’, S$uddha-sphatika
saikasam’) and shines like snow,
jasmine flower or moon (I$vara-
sarhita, 4,64, ‘hima-kundendu-
sannibha). But it is enclosed by
burning sparks of fire that emanate
form the body itself (Sartvata-samhira,
12, 74,

svadehotthabhir avrtam’). Thus he

‘jvalad-agni-sphulingabhis

appears curiously ferocious
(mahabhima, ‘brhan-murtim su-
bhishanam’)

His eye-brows are knitted and

twisted with fury (Haya$irsha-samhita,
23, 15 ‘bhruvau hyakuiichitavakre’).
The tongue is thrust out and is eager
to lap up blood (lelihana-jihva). A

tall, tapering and splendid crown
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(kirlta-mukutojjvala) (or a karanda -
mukuta according to some texts)
adorns the head; and the form is
richly bedecked with all ornaments
(sarvabharana-vibhishita), especially
Sri-vatsa and Kaustubha on the chest
(which are the characteristic jewels
of Vishnu). There is seen a serpent
dangling from the left shoulder,
forming the sacrificial cord (sarpa-
yajiiopavita). Padma-sammhita (17,22-
41) prescribes that Narasithha must
be shown as wearing a red-coloured
bodice (rakta-kafichuka-sarhyukta),
while most of the texts only mention
that his garments are red in colour
(rakta-vastra-dhara). Vishnu-
dharmottara (3,78,2), however.
suggests that Narasimha must wear
dark blue clothes (nila-vasah). And
Sarnvata-samhita (12,73f0 prescribes

yellow, and Vishvaksena-samhita
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Sculpture from Kashmir

describes the deity’s body as daubed
with red sandal paste (‘rakta-chandana
liptdngam’, ‘rakta-chandana-

charchitam’).

Most commonly, Narasirmha has
but one head. In fact, Satrvara-samhita
(12, 80) specifies this detail (‘dhyayed
eka-vaktram’). But I$vara-samhita
(4,76-81) describes a form of
heads

Narasimha with five

Vishnu-Kosha

(‘paiichinana-suéobhita’ ‘paficha-
vaktra’) and ten arms. There is a head
facing each of the four directions, and
the fifth head is on top, and is brilliant
like the blazing fire (‘Grdhvam agni-
nibham mukham’). The heads facing
east, west, south and north (purvadi-

chottarantam) are said to shine like

VARADA - NARASIMHA
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moon (viz. white), collyrium (black),
gold (yellow) and red-coloured insect
(indra-gopa) respectively
(chandrafijana-suvarnabham indra-
gopa-nibham tathd). The hands carry
rosary, mace, lotus, conch, bow,
ploughshare, discus, arrow, gesture of
boon-bestowal and sword. This form
of Narasirhha is called Meru; it is
worshipped to get rid of all diseases

(‘etam merur iti khyatam sarva-

vyadhi-vindsanam’).

The Narasihha images are
usually classified into two broad types:
girija (or kevala) and sthtunaja
(sthauna) (cf. Vihagendra-sarmhita,
4,7-17). The former expression
suggests Narasirthha rushing out of a
mountain-cave (giri) to protect his
devotee; he is shown as a long figure,

seated Iin easy or yogic posture,
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bestowing boon or offering protection.
The latter expression, on the other
hand, signifies Narasirhha bursting out

of the pillar (sthiina) of Hiranya-

‘ka$ipu’s palace, split into two. He is

ferocious in aspect, and is shown as
fighting with the demon or as ripping
open his belly. He stands or dances,
struts about or sits; but the demon
is shown along with him. Or to calm
his fury, Lakshmi, Prahlada or Garuda

are also shown with him.
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Vaikhanasagama which
distinguishes betwen Kevala-narasirnha
and Sthauna-narasirhha points out that
the former is benign, while the latter
is terrific. In -[he former he is benign,
while in the- latter terﬁfic, In the
former variety, the deity sits on a
lotus-seat (padma-pithopari), with legs
crossed (dvau padau vyatyayena
nyasya) or in the ‘utkutikasana’
posture. He is bedecked with all
omaments. He has only four hands,
upper ones holding discus (right) and
conch (left), and the normal hands
stretched over the knees
(jantparishthat prasaritau). Or, he may
sit on a lion-seat (sirhhasana) with
the left leg bent and placed across
the seat (vamam dakshinam prasérya).
In this case, the right hand assumes
the gesture of protection (abhaya) and

the left hand holds the hip

Vishnu-Kosha

(katyavalambita) or is placed on the

thigh (Gru-stham va).

NARASIMHA (from Nimakkal cave temple)

The sthauna variety of
Narasirhha is usually in the act of
killing the demon Hiranya-ka$ipu, and
therefore in awe-inspiring aspect. The
form is frightening for the wicked
(‘dushtanam atibhishanam). His mouth

is wide open (vikasasya) and his eyes
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are round, blood-shot and terrible
(rakta-vrttogra-drshtikam) Narasirmha
in this form has many arms, eight
or sixteen being most usual (ashtabhir
dvirashtabhir va bhujair yuktam
bhayanakam daitya-vadhanuripam
nrsimham sthiina-jam karayet). The
demon is shown as held prostrate on
the left thigh of Narasirhha (utsange),

secured by two hands of the God,

YOGA-NARASIMHA
{with Lakshmi)
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another two hands of the god pulling
out the intestines from the demon’s
belly holding them as garlands round

his own neck.

Another classification is into two
varieties: svatantra (alone) and devi-
sahita (accompanied by consort). In
the latter variety, it is usual that
Lakshmi alone is shown. but there are
icons where both Lakshmi and Bhi-
devi (viz earth-goddess) are shown on
his sides. This latter variety is known
as Saumya-narasirhha (Sesha—samhité,
27-6). When Lakshmi alone is shown,
she is seated on his lap. This form
of Narasimha is known as Lakshmi-
Narasimha, and. according to the
description in Pardsara-samhita
(15,160), the deity is imagined to
dwell in the midst of the milky-ocean

and represent reality, consciousness
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and bliss (satya-jiana-sukha-svaripam
amalam kshirabdhi-madhya-sthitam)

He bedecked with numerous

ornaments (bhisha-sahasrojjvalam),

and his face is exceedingly pleasant

(ati-prasanna-vadanam). He has theree
eyes (tryaksham). His complexion is
white like the moon (indu-dhavalam)

and his brilliance is like that of the

sun. (arka-cchhavim).

Stone icon, in the Tirumalai temple

Vishnu-Kosha

161




This text prescribes that
Narasimha should be in the yogic
posture (yogaridham), viz, with
crossed and u.bifted" legs held firm by
a band (yoga-patta samayuktam
asinam samyag asane, Vishnu-tantra,
17,7-8). But there are images
belonging to this variety were he sits
in an easy posture, viz. with the left
leg bent and touching the ground.
Lakshmi is seated on his left lap.
There is above Narasithha’s head Adi-
Sesha with his hoods spread out as
a parasol (chhatri-bhata-phanindram).
Narasimmha is four-armed, carrying in
this three hands discus (chakra), bow
representing the incorporation of Siva
in the Narasimha icon), and the

gesture of protection, the fourth arm

embracing Lakshmi.

162

YOGA - NARASIMHA

The presence of Lakshmi, with
sometimes the Earth-gooddess Bhi-
devi also, indicates that Narasimha is
benevolent In aspect (prasanna,
saumya). Vaikhanasagama explains
that the goddesses must be shown at
the God’s sides for pacifying the fury
(kopa-$antyartham par$vayoh $ri

mahyau). When Prahlada also is
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present, the variety of Narasirhha is
known as Prahlada-varada and is

included under the ‘devi-sahita’

variety.

YOGA-NARASIMHA
- {from a wall-painting in Trivandrum)

It is usual for the Lakshmi-
narasimha form, to have Lakshmi
seated on the god’s left lap. But when
both the goddesses are shown,
Lakshmi is on the right side and Bhi-
devi on the left. Lakshmi is golden-

coloured (suvarnabhid) and is seated

Vishnu-Kosha

with her left leg tucked up and her
right leg dangling down; she holds
a red lotus (padma) in her left hand.
Bhii-devi is dark-coloured (§yamabha),
and she sits with her right leg tucked
up and the left one dangling down;
she holds a blue lotus (utpala) in her

right hand.

A well-known and popularly
worshipped variety is that of Yoga-
narasirhha, where he is seated upon
a lotus seat in the typical yogic
posture, with the two legs held up,
crossing each other and with the feet
closed together but facing opposite
directions (vyatyasta-charana-
dvandvam asinam padma.vishtare’)
and with a band securing the position
of the legs (yoga-pattika-drdha-
bandhanam). The form has three eyes

and four arms. The normal hands,
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resting on the knees are stretched out
(‘prasarya janunoh’, ‘janvarudha-
srasta-bhuja’, or ‘janu-dvayopari
prasarayet). While it is usual for Yoga-
narasimha to be alone, sometimes
Lakshm is also shown, seated on his
left knee. This form of Narasimha is
said to symbolize omniscience (sarva-
jiiana-mayam parah) (cf. I$vara-

sarmhita 4,62-66).

YOGA-NARASIMHA (bronze)
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YOGA-NARASIMHA
(as Vimina-devata)

The form of Yogd-narasimha is
involved in the Sudar$ana motif.
Located in the centre of the six-
angled magical diagram surrounded
by a flaming circle, known as
Sudar$ana (representing Vishnu’s
discus), (‘sudarS$anasya hrdaya-
vishtitam’, Padma-samhita, charya,

31,259), the form answers to the
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description given above. In some texts
(Padma-samhita 31, 257-260), he is
without Lakshmi. According to Sesha-
samhitd (24, 15-16), however, he has
four (or eight) hands in all of which
he carries only discus. On the reverse
of the magical diagram (viz. behind
Narasirhha) will be a representation
of Sudar§ana (the personified discus)
with eight or sixteen arms, standing
or moving. This is known as
Sudar$ana-narasithha and is said to
symbolize the Vi§va-ripa aspect of
Vishnu (Sesha-samhita, op. cit.,
‘vi§varipam udarangam’,

‘visvatomukham’).

Varaha-narasirmha is a composite
form involving the Varaha and
Narasirhha incarnations of Vishnu,
assumed in order to free the world

from the terror caused by the two
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demon-brothers, Hiranyaksha and
Hiranya-kaéipu. Sesha-sarhhita (28,
19) describes this form as fierce (ugra-
vigraham) as well as benevolent
(saumyam) with eight hands in each
of which a discus is held (chakra-
ashta-dharam). The famous shrine in
Simhédchalam in Andhra Pradesh is
dedicated to this form, although the
above description is not applicable to
the deity here. A reference will again

be made to this form later.

Iévara-samhita (4,73-78)
mentions a form of Narasirnha with
only two hands and a prominent tail
(hence called Pucchha-narasimha).
Here, the god is visualized as having
the colour of red hibiscus flower
(japapushpa-sankasa) and blood-shot
eyes (rakta-lochana), He has both

hands pressed against the ground
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(karau bhimau pratishthdpya), and is
shown as loudly lashing the ground
with his tail (asphotya bhumau
langtlam). He is terrible in aspect
(sarva-loka-bhayankara) and is about
to lap up the whole world of living
beings and all matter (lelihanas sa-

characharam).

An account in ParameSvara-
samhitd (23,48-49) would have this
form of Narasimha carry the following
weapons in the circumambulatory
order beginning with the normal right
hand (mukhya—daksha-karﬁdii(iah
kramat): lotus, goad, ploughshare
(musala), discus, conch, bow with
arrow (sa-Saram chapam), noose and

mace.

Matsya-purana (269, 31, 34)
also describes the eight-armed

Narasirhha, but it insists that the
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YOGA-NARASIMHA

demon Hiranya-kaSipu must be shown
on his lap and as being killed by him
(‘darayantam dites sutam’, also Silpa-
ratna, 25th patala, ‘hiranyakasipum
darayantam nakhankuraih uror upari)
The demon must be represented as
vomiting blood, his entrails coming
out (vinir-gatantra-jalam danavam
parikalpayet, vamantam rudhiram

ghoram). The demon must hold in his
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two hands sword and shield. The
disposition of Narasirhha’s eight hands
is described in Silpa-ratna thus: the
two hands on top are shown as holding
the intestines dug out of the demon’s
body as a garland (tasyantra-malam
nishkrshya bahu-yugmena), two hands
are engaged in ripping open the belly
of the demon; the other four hands

carry discus, lotus, mace and conch.

Relief on a pillar, Tirumalai temple

Vishnu-Kosha

Sixteen-armed bronze icons
(dvir-ashta-bahu) of Narasimha are
seen in some of the South Indian
temples dedicated to Vishnu; and there
are also descriptions available in some
agama texts. The multiplicity of arms
is suggestive of various weapons that
increase the ferocity of the deity. The
icon in this form is characteristically
destructive of the demon, Hiranya-
kasipu; and hence among the sixteen
arms, two secure the body of the
demon on the god’s left thigh, the
right hand holding the legs and the
left the head of the demon; two engage
themselves with their sharp nails in
ripping open the belly of the demon;
two other hands pull out the intestines
from the demon’s belly and throw
them as a garland round the god’s
neck; and one of the hands is about

to administer a blow to the demon
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(chhapetika-mudra). The other hands

carry various weapons.

From temple in Saligrama near Mysore

If this account occurs in

Vaikhanasagama, Parameévara

sambhita (kriya, 23,45-47) specifies the

weapons carried in the sixteen hands
of Narasirhha, with no mention of the
demon. In circumambulatory order
(pradakshinya-kramena), the weapons
are: Sakti, sword, fire, goad, cudgel,

lance, axe, discus, bow, arrow, noose,
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ploughshare, vajra, mace, pestle and
trident. Padma-sarhita (Kriya, 17,
22-41), however, prescribes the
following weapons: discus, sword, axe,
spear, arrow, goad and vajra (in the
hands on the right side), conch, shield,
mace, $akti, bow, noose and club (in
the hands on the left side). The
remaining two hands are placed on
the knees (Sishtau karau sthapaye;j
Janunor dvayoh). The description does
not include the demon Hiranya-kasipu.
Another description found in
Parasdara-samhita (25,10) makes this
form assume a standing posture
(pratyél?dha) having three eyes, fierce

fangs, and tawny-red hair (pinga-kesa).

A conjoint representation of the
incarnations of Vardha and Narasirhha,
assumed to kill the demon-brothers

Hiranyaksha and Hiranyakaéipu
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VARAHA-NARASIMHA
{of Simhichalam)

respectively has already been
mentioned. Some details are given
now. According to Parasara-sarhhita
(30.26) this conjoint form has four
hands carrying in each of them a
discus (‘chatu$-chakra-dharam’), and
is accompanied by three consorts:
Lakshmi, Bhi and Nila (‘$ri-bha-
niladhipam’). The text, however, does
iconographical

not provide

prescriptions about how the two forms
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(of Vardha and Narasimha) are to be

conjoined.

The presiding deity of the well-
known place of pilgrimage in Andhra
Pradesh, Simhachalam, is known as
Varaha-narasimha. The sanctum
houses a natural rdck the top portion
of which resembles the head of a
boar, and the rest of the boulder
suggests a human torso with two arms.
The deity is covered over completely
with a thick coat of sandal-paste
(chandana) all round the year; it is
removed only for a day on akshaya-
tritiya (viz. third day of the bright
half of the month Vai$akha), when

the original form of the deity becomes

visible.

According to Paradsara-samhita

(30,21), Varaha-narasihha, who has
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four hands. carrying in all of them
discus, is invoked for victory and for

securing kingdom (rdjya-jaya-prada):

A variety of _the Narasimha
incarnation of Vishnu, Péatala-
Narasimha, is seated with the left
knee raised and the right resting upon
Garuda, who is four-armed, keeping
the two normal hands on the chest
in an act of supplication(*hrdayanjali-
samyutam’) and carrying Adi-$esha in
the two upper hands (‘dadhanam
§esha-vigraham’) It 1s the presence of
Adi—é‘.exha,'whose residence is Patala,
that has given the name to this form
of Narasimha. Adi-Sesha must be
shown as spreading his many hoods
on Narasimha’s head as a parasol
(‘uttamangam samuddhrtya phana-
mandala-manditam, kalpayet tat
narasimham’).

phandadhastam
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Narasimha must be shown as placing
his right foot on Garuda, but his Jeft
foot, bent, must be placed on the
body of Adi-$esha (‘kufichitam vama-
padam tu $esha-bhoge nidhaya cha;
asinam dakshinam padam viSaskandha
prasarya cha’). The god has eight
arms, the normal right hand assuming
the gesture of protection and the other
three hands on the "right carrying
discus, dart and sword, while the four
hands on the left side hold conch,
sword and

Krivadhikara, 11,52-58)

how, mace  (cf.

Although all forms of Narasimhhba
are fierce (ugra), for the very purpose
of that incarnation was to tear asunder
the invincible asura Hiranya-kasipu,
the show of ferocity‘ was at its height
during the encounter with the asura.

This is featured in the form known
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as Ugra-narasimha. After the asura
was killed, the °‘man-lion’ became
pacific, benevolent to his youthful

devotee, Prahlada (Prahlada-varada).

The aspect of Narasirhha as he
emerged suddenly from the pillar,
whith a thundcrous roar and sparks
of fire darting out of his awesome
face, and rushed towards the asura

is in a really ferocious form (ugra).

(4) Nrsimha

This is techincally called ‘sthauna-
narasimha’. There are other forms
which are also ‘ugra’ in character:
Jvala-narasimha, Ghora-narasimha and
Ave$a-narasimha, chanda-narasimha,
Attahasa-narasimha and Bhairava-
narasimha. In this aspect, Narasimha
is shown with eight, ten or sixteen
arms, seated or standing in an alidha-

posture.

(i) The one-lettered mantra of Nrsimha is & Il

7S (&) PAr (Y) Gghisgar (i) o= |

UehT&RT AREH: FHedgHl Jom ||

Atri is the rshi, Gayatri the chhandas and Nrkesari the devati

Dhyana :

AU SRR |
B AR IR AGER Tk o |l
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(i) >J&R: FFYS: HIchl JR—IAT 0 o |
The three-lettered mantra:
(a) S &taru
(b) B &3
(iii) The eight-lettered mantra (Nilakantha-Nrsimha)
Jeiredd ReRHifeRITaTgS: |
gl HRrgeaE agRIRa: 1l
51 51 AIRTE !
The rshi is Brahma, the chhandas is Gayatri, and the devata is
$ri-Nrsimha

Dhyana :
fhaRal Sedpa-ul sfiHlchusaeunufaamRIS |
FRIg g OTeRaTor effaigrerar TieR Tife fsom 1)
(iv) Wit arsaveaarT avdad |
R R TR R
3T T I WhIGIePhRe: |
3fe A== A1) JRAET geadIsyHT |l
gIHerguie! Mt YRegfhver ad: |
(This long mantra of 32 letters is given in Vishvaksena-samhita in
a dialogue between Brahma and Narada. Its eulogy occurs there:)

T IRIBTEIRI <&t Aa=a—=a<t 9: |
T ISR SO AR I
3D FADICHT GEMIORY 7: |
g1 FRIET FraTar R )
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The rshi of this mantra is Brahma, the chhandas is Anushtup and the
devata is Sri-nrsimha.

Dhyana :

&fiRTofa RIaaiy Heugera TR |
AATISIRATHIT, TehRATEaYor] 119 11

FIICHT FIIHIH FEISH 113 |l
SPEFIIPERGIRITAef: |
EABRUSATDHIU: TRIFRTATIT 119 1l
T e TRENH Rm=Iforus e |
q&=: PERAESHIEARD YA 1Y |
RS TIGRY Tuifigr= R |
WRiviiTaed I Jarsae SR NG I
deebiofpremRi 2R fafemRd |
TroepIfCHIanTel WRECHIT-aRIgaT 19 1l
SIAPTATTAIEISITATHT TGRS |
Heh G2 T 0T eRGforeh™ i ||
AT dT g FAerhy i |
HRI~ TG Ag(™: HRUed: 11E Il
g iTiNg e |
RGN SFIgaqErgo 9o Il
TEAT IREISIe S A USaH |

&9 fBRIE forumor W= foRTonSaer, 199 1l
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HITTBIEIHRED TGRHRGUS |
ARG gaTTaRI 192 11
ERGYRHSN EGRprATonfN: |
YRd YRS Sicdd: 193 1
AT RIS HRU U fehf: |
o FAGTTIRII e ST 193 11

FHUFddIaAceTsdTaIae fasf=iT: |

AACATT TG AIed R 1Y 11
TGS A& THIFHASTH |

Y HGAHT AFTAZTRYVAR 119 II
IR GG fSYToT g |
IRYUIgaEAT A HagErgeI, 1199 1l
TSI parRTHA P T ||
AR Sfer &9 wqgHmH f& |dar 1= i
SRfefY: gy Feerfafiiy: |
Jffy: RgrydReaRifey Afda naen
srfcrasae JriieaRyeT |

Te faem e mare RIT=RA 11R0 I
e gl soRicaAe =g |

e eaTedT Hefasy] faegepariRor frg e |
He-eTgFEh: TTegaTasurdl a9 1R4 11

There are different forms of Nrsimha, in accordance with the purposes

and desires of devotees :
FHIFANTRIGETY eaaeraeraey |
A B Hiwongfae 14 1

Vishnu Kosha 175



TIgIEn afgelf= TRTYeIga |
THSRASAY THURRPSHRID (1R 1l
PRPATCIITY FRed HIFD |

fdeamomg e e HrRAasyAT 113 11
The mantra that is common to all forms :

35 &if ) e R )

(v) Vidarana-nrsimha

Dhyana :

I 9 S8 IR feaaaTgsH |

TH SCIRTST HATIAISTET 19 1]
e e B !

YRy gRficiesm gamsiforpar Taq 1R I

(vi) Jvala-nrsimha

Dhyana :
qiforerafea sy fAorear GIEaReRIoN
SRR ST A7 T gyuH |
IR YaLigahI 19l SEaadE -
AANegeIS A= a< 8 e 1l

(vii) Five-headed and Ten-armed Nrsimha

Dhyana :
IR o eI St T |
JTEHTEER A% HUS BRI AT 19 1l
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ARISHOA A & G =genta |
Al Aerdhus Afcraas A9 1R I
aof: aRegeTdr arfigaentia |
JERTA a1 U 9 ez 13 1l
g3 G A fuToT I |

TS el 9107 F TR BeNI= 11% 1|
SoATTBHIT TvaTy Tauia ey |
qaleaRRSaeIged R Fdquie |
eIl sarRicadefergT iy |

(viii) Sixteen-armed Nrsima :

Dhyana :

AT AT HEehH e SrSTEaar |
IRTE: Aeiaper: FaraRorfyd: 14 11
gl faerureafel gt atgRuemT |
THIRGERTTGTIT FIORERT 112 11
GSREACEREAT G TaTRufT |
TG AEREAT gt Rurgerfdat 13 1
gt SreerRicueHived TaR fang |
EARIS ST IRHOIIET: 119 11

(ix) Twenty-six armed Nrsimha :

Dhyana :
] HEH B aaT yfaeEwaar |
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(x)

RTE: wefyre: wdRifgae: 1g: 111
Sfe WSS 9 WY eI T |

&l T HeTeT FRITIY FIge e 1R 1l
yfgel RuTe o Wedm e |
AT 9RF W U1l I B 113 1l
g R dfth ARITIURISOSHI |
b doi e a7 SHOAUBI, 112 II
TG4 PN AT |
SEGHATRIT SFATRIT HHTATER R 114 11
3 FRUATIT &ATHIT [eRUIBIIGRUA |
OagR T Wbl ST TSR |
IR TeRfed geregHaIET IS 1l

Garudasana-Nrsimha :

Dhyana :

AT SAFHIERNTEN 99 |
farsRITTER geges awaIE . 14 11
wuiTaged Tos R quigauia |
I fRerrR- =g faRiiia 1R 11
Y e SRIEhaRTHA |
HRG~ AGIHY PY: EJSTTH |
HAYGHBIHIAIND ToRk TR 113 1

(xi) Ghora-Nrsimha

Dhyana :
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g RET: |
BRI SIS LI PN RCUIRIEEER
fEceeIeTHATT YT gt a9 9T |l
(R 1 PRt R i 1)

(xii) Jvala-mali-Nrsimha

Dhyana :

TSeT ], T e ARG

IR FIRe: Rranfreueygarger |

et I fadiofaermermafaiiyoyg
IRGIHFUTIRICHHTRY TER 9 I

The mantra : 311 T8 WA RIS SATAHTA NG AR
AT &8 <8 U U e & gl AT 1l

(R FAT WEd ST 7RIS g |
RIS ad: e SaremTeTs aaq |
g sgacdr A Faaq |
AT AT faaT <8 |

T I & g i1 T |
JITATAGUITSY F+: HH SRCT: 11)

(xiii) Lakshmi-Nrsimha :

Mantra :
i it =iy e wrest e
HRTIISUTd bl Nl F T RUMT
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g %e wImeT I
Brahma is the rshi, anushtup the chhandas and Lakshmi-Nrsimha

the devata

Dhyéna :
QU AUSHUTeBFa |
anffsray T <o A ;|
R fERSIagIET: |

ashtakshara-mantra :

(a) 35 off e~ RiER AREeR Ad: |
g seTafreRIsEe aeHiER: R Il

(b) TR SR7 $RTE FRETER) 7 |
HITTETUIesich gl Iy Seufad I

Another dhyina (Yoga-lakshmi-Narasimha)

AT AT SRIeeg R
ANTReEATTaa YuRTEAAe |

58} THREATIERH Ruuresesa
SR g aae AeHRIE Wl i

Another mantra is :
¢ efi off 2 &: e |l

Atri is the rshi, Atijagati the chhandas, and Lakshmi-Narasimha the
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devata

eyt Treheiet gRomerereTETITaTY Sif:
AR o HefAaegel TR |
I h Y S g eI ek
e gemiiRden RERagw <eRafeao: |1

Still another mantra :

3 el g1 3t &ff STefRierr Qafem aderfyem - 1|

Dhyaéna :

W@W@@gﬂaﬁqﬁﬁmﬁ |
g ¥ fqucaeiiar e ) Jhas 1|

Another Lakshmi-Nrsimha-mantra :

35 #it g1 Srrereiihar Freaaas devfifiarder of € 7 1

Brahma (Padma-bhava) is the rshi, Ati-jagati is the chhandas, and
Sri-Nrkesari the devata.

Dhyana :
smﬂmarﬂgﬁﬁmﬁﬁyﬁﬁa ﬁ-ﬁ |
AufetermuauEeRa: fareRTepar
ALTTRATEDAER) TReER: WT=Ierhuer 53 (|
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(xiv) Maha-Nrsimha :

The mantra of ten letters:

3% eif AR RiE THis<l suavie: |
aredl Rl faRrgedl TRiE®: |

(The rshi is Vamadeva, the chhanddas is Virat and the devata
Nrsimha)

(xv) Sudarsana-Narasimha :

The nineteen-lettered mantra is 3 HEARSATAE I &1 & &7 § the TTaTll

IR HeARSdAdid- &f g78a9 |

g e TeT AFaeIguil 4 Iargd: 19 11
ST Ao M |
gae et Saar afkdicta: 121

(The rshi of this mantra is Jayanta, the chhandas is Gayatri, and the
devata is Sudar$ana-Narasimha)

Dhyéna :
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THTON J FHHED HIATAAGAT |

agqS fAgard Trgeder R 1411
aHGIAaST PR aefausd |
ARG e AIGeaT FHfa IR |
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(xvi) Abhaya-Nrsimha :
SF2AT: AHIEITH ST Hw=a fagH |
T FRASIST FHETHIAIL: 119 1]
dRY (3%5) TH W RIGEE gaaq (F79:) |
Ao gegerean anfaRifaater @ 12 1
T IS HHIII &1 e |
oaY feif afeslt g™ 13 1l
RT3 gifaf o fawseao wgHa: |
g4 geptsierarTdl B uraTfearRae 118 |l

The mantra of 62 letters for banishing fear of all sorts:

35 THI I RIGSH 79: oA

snferifafe aoa qusy FHfaR

Y T T I I9 ST 3T —

Arenfy FRSE 35 &l 1l

The rshi is Suka, the chhandas is Ati-jagati and the devata Abhaya-
Nrsimha.

(xvii)Surasura-Namaskrta-Narasimha :

The mantra :

35 Y 4R HgTfasy] Saer Adarge |
ﬂﬁ%ﬂ*ﬂwqﬁﬂcgﬁcﬂﬂmﬁ I

The rshiis Brahma, the chhandas anushtup and the devata Narasimha
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Dhyana :
AT fAoToaT HaRaRa o
IR AT AT QI |
RN YAIEIHA ML SFHaa e -
Rererpertr a= FRE fong 1

(xviii) Nrsimhanushtub

Dhyana :
AR e TR T IGETE YT haT: |
Teh I F ST SUGTITS AN T WISe: |
SATAMTATRI fAerfireg=ten S
SR YIhe geiae uTg & IRRTE: 1|

Another dhyana :

STgacIsan R TETe fder=aq
TEeR faeraffadaaendy oty |

feRTeineE o Eeg qrgauead:
SRy e avagaay ARRTE T 1|

(xix) Ugra-Narasimha :

Mantra :

RRIE 7eTiiE SeMHeSTa= T |
TEFAYTAGYT WIE WA SEl ||
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(xx) Shadakshara-Narasimha :

Mantra :
31 & &if i g e I

Dhyana :
R SN CA RN RIEF RN SR G
Teh G T YIS AL SROUIRET SU: |
ThHTBRY ATy IR RyaT feeufaesy
SaAIspitgAA! ARaeaxT ARRERR O 1

(xxi) Nrsimha-gayatri

31 FREE fsre | g dfe |
=i f{78: JEear I

(xxii)Maha-sudarsana-narasimha :

Mantra :
31T HeERSTelaf &f ARY 9Ra Bied BIed ¥hiey Wied
& the FTET ||
The rshi is Durvasa, the chhandas is Jagati and the devata is Maha-
Sudar$ana-Narasimha. The bija is Kshraum.

Dhyana :

YPIETATTEGEY BIAHAGATH_ |
TGS frpr AR agesher &R I
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Irue gy RuE arfaus |

EYRARg -GN hg A I
Another mantra :

37 &ff § e R 79: 1l

The rshi is Narada, the chhandas Brhati, and the devata Nrsimha.

Dhyana :
g Rigae Seafwar g aiRe |
3rer: fepamay gt gaaefel worgRA_ 1l

(xxiii) Aghora-Nrsimha

The mantra :
TIHY U U< THC YHIC H8 e 99 5 97 974 TTad WIS § We e
el wg gegeg FIE Il
The rshis are Aghora and Brahma. the chhandas are Anushtup and

Trishtup, and the devatas are Aghora and Narasimha.

(SreiRgEgyl | SEYHEH B! | ERIRIE Jaq 1)
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(xxiv) Jvala-Narasimha

The mantra :
31t &if St SaTSaTTS e IRaTT SaTRRIERI ddeld & Té TP ¥9C
ThIey ThIeT A °S Ay Jiey ey Ay Y9 Y9 9T YHT ad ad
2Tt Tl G T T a5 g 151 791 X XITedd XISTed vaef vaet Jodd
TS Sied Sied 2 7 T 7S § § §: Hager PRI Ieaedasa~idyg
W@WW&:@W@Q@@BWWWWW

fsfe s ey IS STRTr T ARE 9RY Bl e W § e e |

(xxv) Ashta-mukha-gandabherunda- jvala-nrsimha

Eight-faced, thirty-two armed, incorporating Ganda-bherunda form),
and vanquishing Sarabha.

The mantra :
afi ©f &if it € & f& i &F 777: | SIS IR USRI FEIIRHTIPH §
the Sae Saol Todel Mo aderr fof< ol iif if< efR el &
&1 the TTET Il

The rshi is Sarmkarshana, the chhandas is Trishtup, and the devata is
Ashta-mukha ganda-bherunda-nrsimha.

Dhyana :
T TS Rigeragar - |
PIETRERISHEPIEE TaT |
gIf9TE g I SEaselfali: |
feris AeTiRIE el Hwfage |
PifcgIdae HrATTTTI I
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(5) VAMANA

Viamana is referred to in Rgveda
(1, 22, 7; 155, 6; 6, 49,13 and 7,100,
4) The background story begins with
the rivalry between the devas and
asuras for mastery over the earth. The
contending parties agreed on a
compromise formula to share amongst

them the earth. The devas had Vishnu
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in the form of sacrifice (yajfia), and
the asuras agreed to let the devas
have only as much of the earth as
Vishnu lay upon but no more. Vishnu
who had arrived as a dwarf (Vamana)
was laid by the devas in all the three
directions, encompassing the entire
earth. The asuras were thus deprived
of their share of the earth (cf.
S'arapaﬂga-bréhmaga, 1,1, 5; Taittiriya-
sarhhita, 2,1,3; Taittiriya-brahmana,

1,6,1).

The epic Ramayana (1,27,12-
14) and the puranas (Vamana, 23, 31;
Matsya, 161-167; Padma-266-67;
Agni, 5 etc) narrate the story of Bali
and Vﬁmapa that is well-known to
us. The stbry given in Padmottara-
khanda (chap. 47 ff) is as follows:

Bali, the virtuous and mighty asura

was the son of Virochana and
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grandson of Prahlada. He was a great
devotee of Vishnu, truthful, restrained
and wise. By the power of his
goodness, he conquered all the worlds,
and the gods including Indra had to
serve him as attenders. Indra’s father
Kasyapa with his wife Aditi performed

severe and long penance, and Vishnu

Vishnu-Kosha

promised to restore for Indra his

original glory.

He was born as a son to Aditi,
and even as a young boy he went
to Bali, who was engaged in a
sacrifice. He begged Bali to grant

him land sufficient to establish his
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sacrificial fire-pit (‘agni-kundasya
prthivim dehi’), which might just be
covered by three strides (‘mama tri-
vikramam padam mahim’). But when
Bali agreed to donate this land, the
little boy assumed a gigantic form
(Trivikrama) and covered the entire

earth with his first stride.

Then Vishnu revealed his
identity to Bali, who was overjoyed
for he was in fact a devotee of Vishnu.
The second stride encompassed the
heavens till the Brahma-loka. The third
step was placed upon Bali’s head, at
his own request, and Bali was sent
to the excellent nether world known
as Rasatala, where he was allowed
to rule (‘rasdtalam Subham lokam

pradadau’).

Véamana is prescribed to be

representéd as a short-statured
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(kubjakara) student of the Vedic lore
(vatuka), two-armed and with the
usual features: umbrella (chhatra).
mendicant’s staff (danda), water-pot
(sajalam kamandalum), sacrificial belt
(mauiija), sacred chord (upavita).
antelope’s hide as upper cloth
(ajinottaram) (cf. Bhagavata, 8, 18,
13-24). While Bhagavata (op.cit)

suggests matted hair on his head
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(jatila),  Devata-mirti-prakarana
(5,71) prescribes a smhall tuft of hair
customary for vedic students (‘$ikhaya
yuktah’). Vaikhanasagama (patala 58)
adds that he must wear a narrow strip
of cloth to cover his private parts
(kaupina), that he must wear on his

fingers the ritual ring of grass-reeds

(pavitra-paninam), and that he must

carry a book.

Vishnu-Kosha

Vishnu-dharmottara (3, 85,54)
would have Vamana’s body stockily
built (‘pina-gatrah’) (according to a
Paficharatra text, like a baby elephant,
‘bala-kuiijara-samkasam’ and with
broad shoulders, ‘brhat-skandham’)
and crooked at the joints (‘sankatair
gatraparvabhih’). It is usual for
Vamana to be represented as two-
armed (as most texts prescribe), but
Agni-purana (49,5) allows four hands
also. He carries in the latter case
discus, lotus and mace in his three
hands, the fourth being shown ‘as
receiving the gift’ from Bali or
carrying water pot (kamandalu)
Kalika-purana (83, 16-21) substitutes
lotus with conch. According to this
text, mace is in the upper right hand,
discus in the upper left hand, water-

pot in the normal right hand and

conch in the corresponding left hand.
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(op.cit.)

describes a form of Viamana with

Vaikhanasagama

eight hands (‘devam chaturbdhum
ashta-bhujam va) : the hands on the
right side carry conch, discus, sword
and $akti, while the hands on the
other side shield, bow ($arnga),
ploughshare and pestle-like club (hala-
musala-dhara). This, however, accords
more with the Trivikrama aspect than
with that of Vamana. More usually,
Vamana is only two armed, and

occasionally four-armed.

It is also prescribed that
Vamana’s right hand (normal) must
be stretched forward with the palm
upwards (in the attitude of asking for
a gift) while the corresponding left
hand is left free, dangling down, or

shown as carrying an umbrella.

Markandeya-samhita (chap.8)
prescribes that the right hand of

192

Vamana must be stretched out and
the right leg slightly bent in an attitude
of begging (‘Ishat-kuiichita-
savyanghrim yachamanam

vasundharam’).

Vamana'’s complexion, according
to Kalika-purana (op.cit.), is moon-
like and his garments yellow-coloured.
The saﬁe text gives other details like
that he must be accompanied by
Lakshmi on his right side and
Sarasvatl on his left, that he must be
shown as having §ri-vatsa mark and
kaustubha jewel on his chest, and
vana-mala hanging from his neck;
and that a quiver of arrows must be
shown to his left and Nandaka-sword

to his right.

There are many sculptural
representations of Vamana along with
the monarch Bali shown in the act

of pouring water on the stretched
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palm of the god to signify promise
(to give the gift that is sought for).
Bali is also shown as accompanied
by his queen Vindhyavali and his
priest USana (Sukracharya). Both
such

Vimana and Bali in

representations are standing, and

Vamana’s profile is generally shown.

Vishnu-Kosha

It is not uncommon to show

Vamana along with his
transformantion as Trivikrama. The
legend says that as soon as the water
of promise form Bali’s hand fell on
Vamana’s hand, Vamana became
Trivikrama (‘toye tu patite haste

vamano-bhid-avamanah’).

Several varieties of
Vamana are mentioned in texts,
as for instance Dadhi-Vamana
(Meru-tantra 26, 341-342 and
Sarada-tilaka, 15, 56-60). It
appears to be a tantrik form,
derived from the conception of
‘dadhi’ (curds) as the creative
principle of life. In Meru-
tantra, Vamana is visualized
as seated upon a red lotus

under the parasol of golden

rays, lustrous like full moon,
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DADHI-VAMANA
(from an old Mysore painting)

(‘jvalan-mayikha-kanakacchhatradhah
pundarika-gam’) holding in his right
hand a golden bowl filled with cooked
rice mixed with curds (‘chashakam
dadhat’); Lakshmi and the earth-
goddess embrace him from the sides

(*$ribhumyaslishta-parsvakam’).

Mantra-devata-prakasika (cited
in Prapaiicha-sara-sara-sangraha,
Tanjore, Vol II. patala 31, p. 904)

which also mentions Dadhi-vamana,
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makes him reside in the lunar orb
(chandra-samstha), and hold in his
two hands a golden jar ﬁlled wirth
pure water (‘kanaka-kalasam $uddha-
toyabhiplirnam’) and a golden bowl
filled with cooked rice mixed in curds
(dadhyannadhyam kanaka-
chashakam’). It makes no mention of
Lakshmi or the earth-goddess. Dadhi-

vamana in both accounts in only two-

armed.

Mantra-devata-prakasika also

mentions other varieties like

Yajfiesvara-vamana (same
iconographical details as Dadhi-
vamana), Bhoga-vimana (blue-
complexioned and four-armed,
carrying conch. discus, mace and
lotus), and Visva-vamana (visualized
as the apparition-boy, ‘mayabalaka’,

or as Bhagavata has it ‘maya-
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manavaka’, draped in yellow silken
garment as upper cloth, wearing
kaupina, maunji and yajfiopavita, and
four-armed, carrying in his hands
water-pot, bowl of dadhyanna, staff
and umbrella). According to Sri-tattva-
nidhi, YajfieSvara-vamana is white-

complexioned, and has four hands in

Yamana

which are held staff, bowl of nectar,

curds-rice and gold cup with water.

Vamana is also one of ' the
twenty-four forms of Vishnu: crystal
white in complexion, he carries in his
normal hands conch (right) and mace

(left).

ST yaEy IR A |
g} qucdd GRel aregd O 14l

gﬂéer%m%mﬂa%a‘q
REETag

QEE q:q'“tl\ 9Teh:

Td §SAFEL: Hed dul Feraarae R

The six forms of Vamana :

SREAME JeieamEAT YREHE:

gTerh] arAT fgmars=ar gferam=:

(i) Dadhi-vamana :

The mantra is as follows :

5 91 fsura YRUT Ty T !

Vishnu Kosha
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The rshi of this 18-lettered mantra is Indu, the chhandas Virat and
the devata Dadhi-vamana.
Dhyana :
.. g ‘*IGIU[ )
YETehRRATbR: MY qFaRfd<H |
AT Hricbeherdl YEadIHgui |
ST BT TRA~T Ho: I
Another mantra is :

35 THI WE ST SR argdTd FafeRiarasTdiec s 57: 1|

(ii) Trivikrama-vamana (Visva-ripa)

The mantra is twenty-lettered : 35 9] Wad ﬁazga:. s BAfdar
94T IreTiRgedr: RPFeal TRETHINGY |
Sadr faasarsy g Serga: 1l

The rshis are the Valakhilyas, the chhandas is Gayatri, and the devata
Vi$variipa-Trivikrama.

Dhyana :

ammwmwwﬁmﬁmgﬁq |
I ATHER vl I AR e auTaTest SARIGHRIgreg |l

35 THI WEd {Is0rd HETeel w@reT |

(iii) Bhoga-Vamana

The mantra:

35 T WA [ AREey wareT 1l
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Kapila is the rshi, Gayatri the chaandas, and Bhoga-vamana the
devata.

Dhyana:

Herauiygalg: TETpFTRISYS |
FaFIRT A TR HRTaE: ||

(iv) Yajiesvara-Vamana

The mantra:
3T el 5t & 1 wTey farsure gRUCRY HETeeT e I

The rshi is Nala-kiibara, the chhandas is Ati-jagati, and the devata
is Yajiiesvara-Vamana.

Dhyana:

(v) Visva-Vamana

The mantra:

9] ST [Osod FeTeend arar |1l
Brahma is the rshi, Gayatri the chhandas, and Maya-balaka-vamana
the devata.
Dhyana:
darRIRIaISE! Jisiddged eR: |
FUSE T eI B N TU |
Teiydicdccarg eaTaear ai: HaT ||
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TRI-VIKRAMA

TRIVIKRAMA

Associated with the Vamana
incarnation of Vishnu this is also one
of the twenty-four forms assumed by
Vishpu. In popular imagination, Tri-
vikrama is the dwarfish Vamana
transformed into a mighty and
marvellous form filling the three

realms, the earth, the mid-region and
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the high heavens. The background of
this image is to be found in the
RgVedic hymns where Vishnu is said
to have taken ‘three gigantic strides’
(‘trini pada vi chakrame vishnoh’, Rg
veda, 1, 22, 18 and 8, 12, 27 ‘tredha
ni dadhe padam’, 1, 22, 17 also 1,
155, 6;6, 49, 13 and 7, 100, 4). In
fact, one of the derivations of the
name Vishnu is from the strides he
took vikramanat’,
Mahabharata, 5, 70, 13), thus

(‘vishnur

spreading, entering and pervading

(from the root ‘visli, viveshti’).

The three strides of Vishnu have

become themes of legends in
Satapatha brahmana (1,2,5) and

Taittiriya-brahmana (1, 6,1).

But the iconography of

Trivikrama is based entirely on the
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(TRIVIKRAMA)
from one of the cave of Badimi

legends recounted in Ramaydna (1,
27, 12-14) Bhagavata (8th skand}:),
and the puranas (Matsya 161-167,
Agni, 5, Padma, 266-67). The legend
has it that Aditi, wife of Kasyapa and
the mother of the gods, was sad
because her children were harassed
by the asuras, who were the children
of Diti, another wife of Ka$yapa. She

did penances (payovrata) and sought
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Vishnu’s help. Vishnu was born as
her son in the abhijinmuhiirta when
Sravana was the prevailing star, on
the twelfth day of the bright half of
the Hindu month Bhadrapada. The
baby, soon after it was born,
transformed itself as a young lad,
dwarfish in stature (hence called
Vamana), and engaged himself in

study and austerities.

At that time, Maha-bali, son of
Vairochana and grandson of Prahlada,
was the chief of the asuras. With
Sukracharya as his preceptor, he
waged a war against the gods, defeated
them. and installed himself as Indra.
It was then that Aditi sought the help
from Vishnu. When Vamana was bomn,
Bali was engaged in an a$vamedha
sacrifice in Bhrgu-kacchha on the

banks of Narmada.
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TRIVIKRAMA

Vamana visited Bali, when he
was in the midst of his auterities and
extracted from him the promise to
give as gift three steps of land. As

soon as the boon was granted, Vamana

assumed the gigantic form of

Trivikrama, and appropriated the entire
earth with one step, and the whole

~of the midregion with another step.
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He had nowhere to take his third
step, whereupon Bali offered his own
head for the purpose. Trivikrama
placed his foot on the head of Balj,
and pressed him down to the
netherworld (patala). The gods were
relieved, and Indra was reinstated as

the master of the heavenly region.
According to Vishvaksena-

samhita (11, 179) the form of
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Trivikrama is a variant of
Sankarshana’s. While several Paficha-
ratra texts give iconographic
prescriptions of the form, the most
elaborate account occurs in
Vaikhanasagama (ch. 58). Trivikrama
is identified by the form of Vishnu
in the act of measuring out the three
worlds by his steps. The act involves
lifting up of the left leg to cover the

worlds (prasaritoddhrtavamapadam).

There are three varieties of the
Trivikrama form: (1) where the left
leg is lifted up and stretched out only
to the height of the knee of the right
leg (janu-matram), which is placed
firmly on the ground; and this signifies
the act of measuring out the earth
(bhii-lokdkramanartham); (2) where
the left leg is lifted up and stretched
out to the height of the navel

Vishnu-Kosha

(nabhimatram), to signify the
occupation of the mid-region by the
second step (antariksha-
lokakramanartham); and (3) where the
left leg is raised to the height of the
forehead (lalata-matram) to signify
the occupation of the heavenly region

(svarga-lokdkramanartham).

The image of Trivikrama, which

is prescribed to be made in the

TRIVIKRAMA
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VAMANA AND TRI-VIKRAMA
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superior 10-tala measure may have
eight or four arms. If eight-armed, he
holds in his hands on the right side
discus (chakra){, sword (asi), spear
(§akti), with the fourth hand held with
palm upwards, and in the hands on
the left side conch ($armkha), mace
(gada), bow (sarnga) and ploughshare
(musala, to signify that he is an aspect
of Sankarshana), with the remaining
hand stretched out parallel to the leg
that has been lifted up (prasarita-
vama-hastam). If the image is four-
armed, the upper right hand holds
discus (chakra) and the upper left
hand conch ($arhkha); the two normal
hands assume the gestures of

protection (right) and boon-bestowal

(left).

According  to  Vishnu-

dharmottara (85, 55-57), the image
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has eight hands, but two of the hands
hold the conch which is being blown
by the

samchumbitddharah). The text

mouth (Sarnkha-
prescribes that the face must be lifted
up (ekordhva-vadanah) to blow the
conch, and the eyes must be wide
open (vishpharitekshanah). The hands
carry cudgel (danda), noose (pésa),
discus (chakra), conch ($§amkha), mace
(gada) and lotus (padma). The four-
armed image, according to
HayaSirsha-sarhita (23, 21-23) carries
mace (right upper), lotus (right
normal), discus (left upper) and conch
(left normal). Naradiya-samhita (13,
275), however, does not specify the
number of hands, but mentions
‘numerous hands like the branches of
a tree’, and ‘holding various weapons’

(nanastra-vara-sarnyuktam bhuja-raji-

raji-samanvitam).
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The well-known image of
Trivikrama in Mamallapuram is eight-
armed, but what the hands carry are
different form textual prescriptions.
The weapons carried are sword and
shield, bow and arrow , discus, conch
and mace; while the eighth hand
assumes the gesture of threat (sTci-

mudra).

It is usual for Trivikrama, as a

form of Vishnu, to be visualized as
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dark in complexion ($yamabha,
§yama-varna-nibha, diirva-syama)
cloud’

Vishnu-

‘like the rain-bearing
(sajalambuda-sankasa,

dharmottara, 85, 57) But Sri-tattva-
nidhi gives his body colour as red
(tapta-hdataka-sankasa).
Vaikhanasagama prescribes that his
garment must be red in colour
(raktarnbara-dhara) and that he must
be decorated with all ornaments
(sarvabharana-bhishita). (Naradiya-
samhita (13, 277) would like the
image to be so represented as to

evoke wonderment (‘trivikramam

kuryat samastascharya-samhyutam’).

While it is usual to represent
this image as standing with his right
leg firmly planted on the earth, while
the left leg is lifted up and stretched

out, Naradiya-sarhita (ibid.) leaves
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the arrangement optional (‘uddhrtena
tathaikena, tishthantam itarepa va).
Hayasirsha-samhita (23, 21-23)
prescribes that the left leg must reach
out for the universe (‘brahmandagam
vama-padam’) while the right foot
rests on the back of Adi-$esha
(‘dakshinam $esha -prshthagam’)
According to Vishnu-tilaka (6, 426-
7), the right foot must be placed on
the head of Bali, the chief of asuras
(‘mastake asura-rajasya padam’), while

the other is lifted up.

The iconography of Trivikrama
1s narrative in its style and
significance. Around the main image
of Trivikrama, several other deities
and chieftains are shown. In fact,
even Vamana (who it was that
transformed himself into the gigantic

form of Trivikrama) is shown
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separately at the bottom of the panel,
begging for the land covered by his
three steps, along with Bali who gifts
it to him (‘bali-vachana-samsaktam
vamanam chapy adhah-sthitam’,
HayaSirsha-samhhita 23, 23; ‘vinyasya
yachate bhiiyah dharanim dehi dehiti’,
Vishpu-tilaka, 6, 427).
Vaikhanasagama prescribes that

<

Vamana with the umbrella, ‘sa-
chhatram) must be shown to the right
of Trivikrama and Bali to the Ieft.
Bali is golden-coloured (hemabha)
and well-ornamented. He is
accompanied by his  wife
(Vindhyavali) and is shown joyfully
holding with his hands the golden
pot signifying the solemnization of
his promise (‘sapatnikam harshena
panibhyam haima-kalasam

uddharantam’)
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Near the right foot of
Trivikrama, the demon Namuchi is
also shown bowing in reverence, and
near the left foot Garuda, shown as
delivering a blow with his fist to
Bali's evil-preceptor Sukracharya,
who attempted to obstruct Bali’s
promise (‘kratu-vina$akari mushtina
praharantam garudam). Sitting in
space about the height of
Trivikrama’s navel, Siva is shown
with hands folded in respectful
homage (‘nabher Grdhvam Samkaram

praiijali-krta hastam’).

Above the leg that is lifted up

is Brahma shown as holding the foot

by his hands and washing it

ceremoniously (‘prasarita-
paddasyordhvabhage brahmanam,
tatpadam pragrhya hastabhyam

prakshalayantam’). Also shown is the
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river Gangd in white colour as
flowing out of the foot (‘tad-srotasim
gangam $vetabham’). At the back of
the main image, the wish-fulfilling
tree (Kalpadruma) is represented,
along with Indra holding a parasol
to honour Trivikrama (Indra$
chhatram)-. At the sides of Indra are
the wind-god Vayu and the water-
god Varuna (‘ubhayoh par§vayoh
chamara-dharinau javana-jaleSau’),
fanning Trivikrama with flywhisks.
Above them are Sun (on the right
side) and Moon (on the left) (‘tad
trdhve dakshine divakaram, vame
nisdkaram’). Also shown in the panel
Sanaka and

are the sages

Sanatkumara.

Bali was a mighty monarch of
the asuras, son of Virochana and

grandson of Prahlada; he ruled
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virtuously (on the advice of Prahlada),
but antagonized the gods and pious
folk. Vishnu had therefore to appear
as Vamana, son of Kasyapa and Aditi,
to drive him out (cf. ,Bhdgavata,
skandha 8, Markendeya-purana, ch.
80, and Vamana-purana, chap. 31
and 75). He came as a young
brahmana boy to the place where Bali
was performing a sacrifice (on the
banks of the river Narmada), and
asked for a gift of three steps of land
to enable him to conduct the
customary fire-rituals
(‘mamagnisaranarthaya dehi bhiimim
pada-trayam’). As soon as the
monarch’s approval was obtained, the
dwarf boy (Vamana) assumed gigantic
proportions (‘vamanobhid avdmanah’)
and covered the entire earth and the
mid-region with two of his steps. The

pious Bali offered his own head for
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the third step that was promised; and
Bali was sent to the netherworlds
(‘sutalam, patalam adhastad
vasudhatalam’) where Bali was asked
to rule (‘baler dattam bhagavatd’).
Pleased with his piety, Vishnu decreed
that he would be the Indra in the

coming age (savarpika-manvantara).

Bali is represented in the
Trivikrama panels, by the god’s side,
in the act of making a formal gift
of the three steps to Vamana; his
precept or Sukracharya, and wife

Vindhyavali are also shown.

(6) PARASU-RAMA

Parasu-rama or Jamadagni is
one among the principal vibhava-forms
assumed by Vishnu, and one of the

ten incarnations. Ahirbudhnya-sarhita
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(5, 50 ff) which enumerates thirty-
nine vibhava-forms, mentions Para$u-
rama as the thirty-fifth (Krshna being
the thirty-fourth and Da$arathi-Rama
being the thirty-sixth). The

commentarial work, Tattva-traya,
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however, says that the vibhava-forms
are actually only thirty-six, the other
three (Kapila, Dattatreya and Para$u-
rama) mentioned in Ahirbudhnya-
samhitd and Sarvata-sarhita (ch.9)
secondary forms

being only

(svaripaves$as). The distinction
becomes important in as much as it
is only the principal (mukhya) forms
that are worthy of worship by those
who seek emancipation (mukti),
because Vishnu appears in them with
Aprakrta-$arira, while in the secondary
(gauna) forms Vishnu only posseses
the human soul in its natural body
(hence called avesa), for a purpose
(Ahirbudhnya-sarmhita, 8, 51). The
latter may be worshipped for material
benefits. Paradu-rama is classed in the

latter group with Buddha, Vyasa,

Arjuna and Kubera.
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PARASURAMA
{from the temple of Mala in Kamataka)

More often, however, Parasu-
rama is included (as is done in
Lakshmi-tantra 20, 43) among the ten
incarnatory forms (avatara) of Vishnu,
after Krshna and before Réama
(although Sri-prasna- samhita, 19, 39
counts ParaSu-rama after both Krshna
and- Rima). ParaSu-rama and Dasa-
rathi-rama (both two-armed and

human) are distinguished in the texts
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by the flaming axe which the former
carries, and the bow carried by the
Jatter (‘jvalat-paraéudhrg- ramo ramas
chianyo dhanur-dharah’) Sometimes,
another Rama (viz. Bala-rama, step-
brother of Krshna), who is Ananta,
is countéd after ParaSu-rama (as in
Padma-tantra 1,2,32) among the
incarnatory forms. But, according to
legends, all three Ramas were
contemporaries. And even epics relate
the encounter between Para$u-rama
and Da$arathi-rama, in which the

former was worsened by the latter.

The purpose of ParaSu-rama’s
appearance is given as the vanquishing
of the might of the ruling princes
who had ignored Dharma and who
had been tormenting the good folk.
Para$u-rama is credited with having

toured the country eighteen (or twenty-
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PARASURAMA

one) times and subjugated all the
princes of the land. He was bom a
brahmin, but he became a warrior (a
Kshatriya himself to attack the
kshatriyas) (‘brahmanah

kshatriyacharo ramobhiit kriira-karma-
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vit’). The legends relate that even
when he was born an axe was in his
hand, and that it never left him, for
the purpose of his birth was to reduce
the weight of the earth by destroying
the ruling princes
(‘bharavataranarthdya jatah parasuna
saha; sahajah para$us tasya tam na

jahati kadachana’).

The story given in several texts
(Bhagavata, Brahmanda-purana, ch.
58, Kalika-puriana, chap. 85,
Padmottara-khanda, ch. 50 and
Mahabharata, 3, 116) is that Para$u-
rama was the fifth son of the sage
Jamadagni (great-grand-son of the sage
Bhrgu, hence Para$u-rama’s name
Bhargava-rama) and Renuka (daughter
of Prasena-jit, the prince of Vidarbha),

who had their hermitage on the banks

of the river Narmada. The four sons
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that were born before him were
Rumanvanta, Sushona, Visva and
Vi§vasu. According to a story that has
become popular, Renuka while bathing
in a river was sexually excited by
seeing the amorous play in which the
gandharva chieftain Chitraratha was
engaged with his wife. When
Jamadagni discovered this lapse on
the part of his wife, he ordered his
sons to kill their mother. The four
sons refused to obey; but Para$u-
rama without hesitation chopped off
his mother’s head with his axe.
Pleased with his son, the sage offered
him a boon; and ParaSurima

immediately sought the revival of his

dead mother.

But this is not the story that
all the texts recount. The monarch of

Mahaishmati, Kartavirya by name who
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chanced to visit the hermitage of
Jamadagni, was attracted by the wish-
fulfilling cow (Kamadhenu) that the
sage possessed. In his attempt to take
away this cow by force, the sage
Jamadagni was assassinated; and his
wife Renukd immolated herself in
Jamadagni’s funeral pyre. Parasu-
rama, who was a witness to this
tragedy, vowed to avenge the death
of his parents by killing not only the
offending king Kartavirya but all kings

in the land.

This is how ParaSu-rdma began
his career of slaughtering the
kshatriyas. This gruesome mission was
arrested when Rama, the son of
Dasaratha, defeated him in an
encounter. ParaSu-rama retired to the

southern regions and spent the rest

of his life performing severe penance
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on the mountain Mahendra-giri. (cf.
Harivamsa, ch.40, Mahabharata, adi,
sabha,

vana and S$anti-parvas,

Brahmanda-purana, ch.83).

PARASURAMA
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According to Vishnu-
dharmottara (3, 85) and Agni-purina
(49,5), Para$u-rama is to be iconically
represented as a sage with an axe in
his hand; he must wear on his head
matted hair done up as a halo
(‘jatamandala-durdar§am’), and must
be clothed in deer-skin
(krshnajinadhara). Vaikhanasagama
(patala 59) prescribes that he must
be red-complexioned (raktdbha),
wearing white garments (§veta-vastra-
dhara) and sacrificial chord. His
matted hair must be done up as a
crown (jatamakuta). He must be two-
armed, carrying axe in his right hand
and showing with the other the gesture
of warning (‘vamam udde$ya-karma’).
The text allows that Parasu-rama may
also be shown with four hands, as
vishnum

Vishnu (‘tad-ripam

chaturbhujam va).
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(vi) Parasu-Rama

31T Y& A HeTgad |
BTN D T ST Jgradt: (1911
SeraETy fre | iy finfe |
AT IH: TR
SRR TRIAST HeTgd |
ASAGBTITH Faa—=g MUT 112 1l
RGN q: Ut M o SR |
SRS ST Hehacdat: 13 11

Parasu-rama-Gayatri takes this form:

3% g fasrR | afaraa i |
=T IH: e Il

The rshi of this mantra is Bharadvaja: the chhandas is Gayatri: and
the devata is Sri-parasu-rama. The following are the three forms for

dhyana:

(i) Sattivaka-Parasurama:
arfceads daauf g wREIgrafeTs |
SRR AT 1911

FHATATATGG TJOTRG g o |
AqGEGII SEw AFHHa 1R
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(i) Rajasa-Parasurama:

SRR TSI T ST |
fopifest gusford wRessaRPI 11l
HYEU= aou faueETadga |
HaFeRER PHIERRT ST, 1R !

(iii) Tamasa-ParasSurama:

SR AT SO eRhUREE |
SR PUCTERTH TATH 114 1l
RN |
aqalg Jafer HPEHagT IR 1

(7) RAMA

One of two most popularly
worshipped forms of Vishnu (the other
being that of Krshna) this is regarded
as an entirely human incarnation
(manusha-vigraha), -assumed for the
purpose of destroying the might of
the rakshasas headed by Ravana of
Lanka. This is included among the
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ten incarnations of Vishnu. The
expression Rama however signifies
Rama who was the son of Dasaratha,
king of Ayodhya (Dasarathi Rama)
although two other incarnations of
Vishnu, viz. Parasu-rdma (son of
Jamadagni and Renukd) and Bala-
rama (the step-brother-of Krshna) are
also known as Ramas (‘ramo ramas

cha rama$ cha’).
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RAMA

The story of Rama is too well-
known to need recounting here. In
iconography Ra@ma is most often
shown as accompanied by his wife
Sita, his brother Lakshmana and his
attendant-devotee Hanuman. The
group is most frequently shown as

standing (sthanaka), Rama in the
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centre, Sita to his left and Lakshmana
to his right; Hanuman sits at the feet
of Rdma, usually on the right side,
a little in front (dakshine lakshmano
dhanvi vamato janaki $ubha, purato

marutih).

Rama, like Krshna, is shown as
two-armed (Agni-purana, 45,5)
altghough some texts provide him
with four arms. He is of dark blue
complexion (§ydmanga), resembling
rain-bearing cloud (kala-megha-nibha),
and wears yellow garments (pita-vasa).
He is shown as youthful (yuva) and
handsome (sundara). He wears on his
head matted hair done up as a crown
(jatamukuta-mandita), or alternately
wears a tall crown (kirita-mukuta).
The former recalls his days in the

forest as a hermit. He has neck like

conch (karnbu-griva), broad shoulders
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and large chest (mahoraska). His body
is well-proportioned (samas sama-
vibhaktanga). His long arms reach the
knee. In short, he is shown as
prossessing all the thirty-three marks
of a great man (trayas-trims$al-
lakshanopeta), but wearing a minimum

of ornaments (alpa-bhashita).

When two- armed, he carries
his bow (kodanda) with his left hand
which is raised to the level of his

forehead (‘uddharech cha lalatantam
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vimahastam dhanur-dharam’) The
arrow is held in his right hand which
hangs down. He is shown in three-
bend stance (tri-bhangi), while
standing; the face tilts to the right,
while the torso inciines to the left
and the legs to the right (‘mukham
dakshipato bhangam, madhya-kayam
tu vamatah, katyam dakshinato
bhangam’). The image of Rama is to

be made in madhyama-da$a-tdla (viz.

120 angulas)
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According to most texts, Sita is

to be shown on the left side of Rama
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and Lakshmana on the right (‘vame
bhimi-suta” ‘dakshine lakshmane-
nopasobhitam’), although some texts
prescribe that Sitd is to be on Rama’s
right wihile Lakshmana will be on
his left (‘lakshmanam karay ed vame,

janakim dakshina-parsve’).

Sitd is golden-complexioned
(hiranya-varna) and two-armed,
carrying a red lotus in her left hand
(vama-haste sarasikudmalam’ Padma-
samhita ‘kriya-pada’, 17,60ff) or a
blue lotus (nilotpala) in the kataka
posture. Her garments must be green
in hue. Her hair is tied in a knot,
with curls showing abévc the forehead
(kabarivalakair-yuta); she wears a
karanda-makuta (karandika-mauli).
Her right arm hangs down, touching

the thigh. This is when she is to the

left of Rama: the flower is held in
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the right hand, and the left arm hangs
down. The height of Sita should reach
the level of Rama’s shoulders; the
image of Sita may be made in

navardha-tala.

Lakshmana is to be shown as

an exact replica of Rama, in all details,

but his image is to be made in
adhama-dasa-tdla (viz. 116 angulas),
and his height should reach the level
of Rama’s ear or shoulder. According
to Vishvaksena-samhita (10, 116f),
Rima and Lakshmana are in actuality

Nara and Narayana, while Sita is the

personification of maya (‘trigunatma-
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mayl maya mila-prakrti-sarhsthita).
Both Rama and Lakshmana are to be
shown as exceedingly handsome (ativa
ripa-sampannau), calm in aspect
(saumyau) and slightly smiling
(prahisitinanau); their eyes must be
large and long (karnantaka-lochanau);
and they must be visualized as being
in the prime of their youth (‘prathame
vayasi sthitau’). According to this text,
Rama and Lakshmana should carry
bows in their left hands and swords
in the their right (‘khadga-hastau
dhanushpani’); quivers of arrow must

hang on their backs.

Hanuman is to be represented
in the form of a monkey (vanarakara),
wiht his great tail bent in humility
(kufichitagra-mahabala) he is golden
complexioned (hema-sannibha) and

stands or sits with hands folded in
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respect (praijali). He may also place -

his right hand on his mouth, to express

Y
|

RAMA GROUP
(stone from Samgapani temple, Kumbhakonam)
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RAMA WITH HANUMAN
(stone, from Thali temple, Calicut)

Vishnu-Kosha

loyalty, his left arm hanging down
and tucked in. His image is to be

made in sapta-tdla.

Padma-samhita (op.cit) which
prescribes that a shrine to Rama must
located in south-eastern corner of
a Vishnu temple, suggests that the
group may include Rama’s other two
brothers, Bharata and Satrughna.
According ‘to this text, Rama and
Lakshmana must have the S$rivatsa
mark and kaustubha-jewel on their
chests. Rama is dark blue in colour,
but Lakshmana is golden-hued
(kanaka-prabha). Lakshmana stands on
Rama’s right, carying, like Rama, bow
and arrow. Bharata also is on Rama’s
right side; he is, like Rama, dark blue

in complexion (Syamala); but he
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carries in his hands sword and shield.
Satrughna, who resembles Lakshmana,
(even as Bharata resembles Rama),
is golden-coloured, and stz}nds on the
left side of Rama, to the left of Sita.
Excepting Rdma, the others do not
wear crowns; their heads are adorned
with top-knots of hair (‘mauli-
vivarjitah; Vishnu-dharmottara, 3,

85,65).

There is a prescription that while
Lakshmana’s height should reach the
level of Rama’s chin (chibukanta),
Bharata’s should be at the level of
Réama's eye-brows (bhi-pradesanta),
Satrughna’s height must reach the
middle of Rama’s neck (kantha-
madhyanta). The brothers may be

accompanied with their wives, Sita,
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. RAMA WITH HANUMAN
(wood-carving from Kulattupuzha temple)
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Urmila, Mandavi and Sruta-kirti

respectively.

Ré@ma may also be represented

as seated in virasana or on a throne

Vishnu-Kosha

(bhadrasana). While seated, he does
not carry bow and arrow; his right
hand will assume the gesture of

protection, and his left hand the

gesture of boon-bestowal. The bow-
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may be carried on his left shoulder.
Sita should be comfortably seated
(sukhdsina) either on his right side
(dakshine par$ve) or on his left lap
(vamanka-sthita). In the former case,

Lakshmana stands on Rama’s left side,

Vishnu-Kosha

holding bow and arrow in his hands,
or alternately folding his hands in

respect (rachitanjali).

Rama’s coronation in Ayodhya
after his return from Lanka is recalled

in the iconographic representation of
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NEANANANANSY

RAMA TRYING ON SIVA'S BOW BEFORE MARRYING SITA
(wood-carving from Suchindram Temple)

Rama seated on the throne. He sits
in Virdsana, showing the gesture of
wisdom in his right hand (mudrim

Jiidna-mayim dadhanam) and placing
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his left hand on his lap (aparam
hastambujam januni). Sita sits to his
left carrying a lotus in her hand, or

she may be seated on his left lap,

Vishnu-Kosha
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RAMA BEING FERRIED ACROSS THE RIVER BY GUHA
(wood, from Kaviyoor temple)

when Rama’s left hand holds her in
embrace (‘vama-par$vasthaya devya
vidyunnibhangayastishtan’,
“sitalankrta-vamangah, vama-hastena
sitdyas sparSayan stana-mandalam’).
Laksmana stands by the side of the

throne, holding bow and arrow in his

Vishnu-Kosha

hands. Hanuman sits in front of the
throne, in the posture of supplication

and service (hanumat-sevitam chagre).

According to Vayu-purana
(chap.2), Rama seated upon the throne

must be shown as surrounded by sages
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headed by Vasishtha, and as attended
not only by all his brothers and
Hanumin, but also by Vibhishana,
Angada and Sugriva. And Rama may
be represented with four arms,

carrying in the upper hands conch

and discus (which are emblems of

Vishnu).

There is also a provision for
representing Rama as recumbent

(maharha-§ayane, recalling his days

RAMA KILLING MARICHA
(wood-carving, from Trivandrum Museum)
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AHALYA BEING DELIVERED

AHALYA'S DELIVERANCE

(wood, from Rima temple

, Kanyakumari)
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AHALYA BEING DELIVERED
(wood-carving from Kaviyoor temple)

in the forest). In such an image, Sita
sits by his side at the back, near his
head (‘prshthato mauli-par§ve tu janaki
sydt sukhasana’). Other figures of his
entourage may be shown as reliefs

in the wall (‘kudyasthdh’). According
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to Atri-samhita (60,44-45), this
vafiety of image ($ayana) must show
Rama reclining on the ground, placing
his head on the lap of Sita (‘sitayah
urau vinyasta-mastakam’), while

Lakshmana sits near Rama’s feet,

Vishnu-Kosha




pressing his brother’s legs with care mukham raghavasya pidayantau
and fondness (‘tat kale lakshmana-  padambujau’).

devam padasarnvdhane ratam, hasan-

Vishnu-Kosha ! 231




RAMA'’S CORONATION
(stone, Padmanabha-svami temple, Trivandrum)

Vishnu-Kosha
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SITA’S AGNI-PRAVESAM
(wood carving from Kaviyoor temple, Kerala)

Or, Rima may be shown as
being carried by Hanuman on his
shoulders  (pavandtmajaradha),

recalling battle-scene in Lanka.

Vishnu-Kosha

Scenes form Ramayana are
frequently represented in relief
sculptures in many temples, especially

in South India. Shrines to Rama are

numerous all over country.
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(vii) Dasarathi-Rama

AT FHIEATH YRARAISIEH_ |
R | WA Ao & 1 1l
AT qREcH PHed AhTaaRD: |
TATSET JaeITH A-=RTS SS&RH 1R 11
XTI 9 g X Tl gl Q. g gdb: |
ST e afRdfmIRRa T 13 1
IR Hifra: Gihl TAANsTPAIRH |
Beal AN SR Sadr 7a: 19 1l

The rshis for this six-lettered mantra (37 I 79:) are Brahma, Kama
(Sammohana), Sakti, Dakshina-marti, Agastya and Siva respectively
for the six letters. The chhandas is Gayatri and the devata is Sri-rama.

Dhyana:
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(a) SARIHRIHe HiguiHUsy g |
AT qSqahTey T famT e na il
7l eI a8 ARSI |
T ST qgERIead =T IR |
SRR =T GERA F9815 |
HIETIT JoT ST Sfamr ax 13 11
oT: HehTe a SITHE = <maRe |
SHPIaEY ST T 19 11
SUMFRG <4 feyoi A< |
aRysameants g aRarRea] ny i
ATTIR! AT T TR |
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(b) IR ARG |
IR G TG |

(c) FrATHERFIRIBFRIeT SRR |
&1 ST SR &Rargol ST I
A1t greefrai aRreeeRT faggferar weay
UL HPperganaafdepeareaars T i

(d) TR IE@d diqufuey |
FRYSREGRATA dRumf=ad 1911
feraaaree gsqmaR e |
RefERE e gd: 10
HREEE Ay sgtwufaa |
!ﬂammmrsamﬁ'ﬁhtreﬂﬁm n3

QT FHaG
wmﬁaaﬂmaavfamaﬂ e Il
(T T T g 1)

(e) 3rera: AHgeafy FFEATRIAT ORI |
ST AR G a1
Rama-gayatri is as follows:

SIeRYT fa=1e | Hidaerg diHfe |
I I JETeATd
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(g)aﬁmmﬁéamwwm

Aeaa A UIACRM AN I RRIATesiIcTelr |

T IeRFY WIgaeRIgl saRieHEm i

(HraRrE: |3 Tl & off 4 = T,

off <frard Tarer | 3 i 5ff &df 35 11

3% 9 HiAIa IH- &9 89 § Be T8 |

(Rama shoda$akshari-mantra for which Agastya is the rshi,
anushtup the chhandas and Sita-rama the devata)

(h) &5 IS TSR AR U |

IR~ |7 ¥& BB A <R gaa 11

(i) Y SEvIRER IFETGUSASY |

SFPAIREATT seaeuSIddiery 1l

(j) 3 & 5ff o7 SRR Widaer T AATFRARE T4
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(8) KRSHNA

An incarnation of Vishnu,
Krshna is widely worshipped in the
country. He is the most popular theme

for play, painting and sculpture. His

Vishnu-Kosha

greatness and glory are described in
great detail in numerous works,
including Mahabharata, Bhagavata

and other puranas.

Krshna in his human form
belonged to the Yadava tribe, and
was born as the son of Vasudeva (son
of the chieftain Sirasena) and Devaki
(sister of Karnsa, who had usurped
the throne of Mathura, after
imprisoning his father, Ugrasena). He
was hence known as Visudeva.
Vasudeva had another wife, Rohini.
Rohini became the mother of
Sarmnkarshana (also called Bala-bhadra
or Bala-rama). Fearing that Vasudeva’s
son would be his killer, Karhsa
imprisoned both his sister Devaki and
Vasudeva. Karhsa took charge of the
babies that were born to them. The

first-born (Kirtiman) was not harmed,

for it was not predicted that he would
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BALAKRISHNA
(from Kaildsanatha-Kaichi)

be Karhsa’s killer. The five babies
that were born subsequently were put
to death soon after their birth. On
the Seventh occasion, Devaki’s womb
was miraculously transferred (by
Vishnu-maya or Mayadevi) to the
womb of Rohini (and was born as
Balabhadra); and Mayadevi (Vishnu-
maya) herself took birth as the
daughter of YaSoda and Nanda, who

were friends of Vasudeva and Devaki

238

in Gokula (and hence came to be
known as Nanda, one of the names
of Durga). Vishnu incarnated himself
as the eighth child. And immediately
after delivery, (viz. at midnight on the
eighth day of the dark half of the
Sravana month) Vasudeva took him
across the river Yamuglé, and placed
him by the side of Yasoda in Gokula,
who had given birth to a baby-

daughter at the same time as Krshna

Vishnu-Kosha
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YASODA KRSHNA
(Wood carving, Sucheendra temple)

was born. He brought back Yasoda’s
baby with him, for Karhsa would kill

only his sons and not daughters. The

Vishnu-Kosha

next morning, when Karmsa came to
the prison and took the baby to
examine, the baby miraculously
slipped from his hand and flew to
the sky assuming the form of the
eight-armed Durga. She warned
Kamsa that his killer was growing
up elsewhere, and that he would surely

kill Karhsa.

Krshna (so called because he
was dark in complexion) and Bala-
bhadra.grew up together in Gokula,
and had many exploits during their
boyhood days. Krshna’s killing of
numerous asuras are recounted in the
Bhagavata-purdna. Putanad (who came
to suckle the baby Krshna with her
poisoned breasts), Sakata (who came
like a terrible cart running over the
baby), Trnavarta (who came like a

whirlwind), Vatsa (who came like a

calf), Baka (the brother of Putana,
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who came like a huge crane with a
fierce mouth), Agha (another brother,
who came like a venomous serpent),
Dhenuka (in the Kadali-forest on the
banks of Yamund), Kaliya, Pralamba
(who came disguised as a cowherd),

Arishta (who came like a bull), Kesi

g&\\i\\“ ’J//,J ﬁ/)'
N

(who came like a serpent) and Vyoma

(who disguised himself as a goat).
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Among other exploits, which
have become themes for graphic,
plastic and literary representation, are
the abstraction- of garments of the
cowherd damsels who were bathing
in the river Kalindi (gopika-
vastrdpaharana) and the lifting up of
the Govardhana-hill to shield the
people and cattle of Gokula from the
torrential downpour caused by
the wrath of Indra (Govardha-

noddharana).

Iconographically, Krshna as a
baby delighting in breaking the pots
of curds and butter, as dancing with
a ball of butter in his hand (navanita-
tandava), as crawling about or moving
on fours (Béla-krshana), as being
fondled or fed by his foster-mother
(YaSoda-Krshna), and as dancing on
the hoods of the Kaliya serpent in

the waters of the river Yamuna

Vishnu-Kosha




(Kaliya-damana or Kaliya-tandava) are

popular.

.\
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NAVANITA-KRSHNA
(stone)
(Padmanabha-svami temple,
Kulashekharapuram)

After leaving Gokula, Krshna

along with Balabhadra, went to

Vishnu-Kosha

Mathurd, where he met the good-
natured Sudama, favoured the
crooked-backed Trivakra, broke the
bow in the sacrificial hall of Karhsa,
tamed the violent elephant
Kuvalayapida, and finally killed
Karmsa, and restored the throne to

Ugrasena.

Later, the brothers went to the
hermitage of Sandipani and had their
schooling. They then went to Dvaraka,
where they cultivated friendship with
their cousins, the Pandavas. Krshna's
association with the Pandava brothers,
especially with Arjuna, was eventful.
If Krshna was regarded as an
incarnation of Narayana, Arjuna was
Nara reborn. Mahabharata is full of
Krshna’s help in numerous ways to

the Pandavas, and of his effort to
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BALA KRSHNA
(Trivandrum Museum)

undo evil and support righteousness.
Bhagavad-gita is Krshna's teaching

delivered to Arjuna on the battle-field
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on the event of the celebrated fight
which gave the epic its name. This
is iconographically represented as

Parthasarathi.

Bala-bhadra married Revati, and

Krshna Rukmini (daughter of

Vishnu-Kosha




Bhishmaka, chieftain of Vidarbha).
Their son was Pradyuma, who married
Rukmavati (daughter of Rukmi, son
of Bhisimaka), and Aniruddha was

his son.

Vishnu-Kosha

Krshna also married seven
others, Jarmbavati (daughter of the
rksha chieftain Jambavan),
Satyabhama (daughter of the Yadava
Kalindi,

chieftain Satrajita),

Mitravinda, Satya (daughter of
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Nagnajit), Bhadra (or Kalikeyi,
daughter of Srutakirti, sister of
Vasudeva, Krshna’s father) and

Lakshana (daughter of the king of

KRSHNA (bronze)
(National Muscum, Delhi)
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Madra). These eight wives of Krshna
are collectively known as ashta-
mahishi, and are worshipped separately

in the ‘mandala’ worship of Krshna

After the Mahabharata war,
Krshna returned to Dwaraka, and
witnessed the destruction of his entire
tribe (viz. Yadava) in an intemal strife.
Soon after, his elder brother, Bala-
bhadra, gave up his life, and Krshna
too was killed accidentally by a hunter

Jard by name.

According to Vaikhanasagama,
the iconographic forms of Krshna
are countless (krshna - ripanya
sarmkhyani) and can hardly be
enumerated. Therefore, the text
suggests, fhe devotee may visualize

Krshna’s form in whatever way he

Vishnu-Kosha




BALA KRSHNA with Ya$oda
(from Padmanibha-svami temple, Trivandrum)

desires (yatheshtarupasu karayet).
However, some forms have been
stylized and iconographically
represented more often than other

forms.

The general textual prescription

is that images of Krshna must be

Vishnu-Kosha

made in the ‘Madhyama-da$a-tala’
measure (viz. one hundred and twenty
angulas in height) and shown in the
three-bend stance (tri-bhangi). The
image must be two-armed (dvi-bhuja),
dark-complexioned (§yamabha),
bedecked with all ornaments
(sarvabharana-bhiishita), and draped
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in red garments (rakta-vastra-dhara)
On his head may be a crown (kirita),
or hair done into a top-knot (keSa-
bandha). His right hand holds a stick
for sport (krida-yashti), and his left
hand bent at elbow and lifted up
(vamodyata-kara-kuarpara-hikkasutra-

dhara).

On his right must be shown
Rukmini, golden-coloured and two-
armed. She must carry red lotus
(padma) in her left hand, and her
right arm must hang down straight
(prasarita-dakshina-hasta). To the right
of Krshpa must be shown Satya-

bhdma, dark-complexioned and two-

PUTANA-VADHA

246
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BALA-KRSHNA killing BAKASURA
(wood, from Suchindram temple chariot)
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BALA-KRSHNA killing BAKASURA

(from Padmanabha-svami temple, Trivandr

um)

Vishnu-Kosha
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BAKASURA-VADHA

armed. She must carry blue lotus heads, or the hair dressed into a

(utpala) in her right hand, her left ~ dhammilla’.

arm hanging down. Both of them
The Vaikhanasagama which

may wear karanda-makuta on their
gives the above details prescribes that
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KILLING DHENUKA

BALA KRSHNA
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BALA KRSHNA with a Gopi
(from Devarija temple, Kifchipuram)

the processional metallic image and mace; or conch, discus and the
(kautuka) of Krshna must be that of  gesture of protection or boon-
the four-armed Vishnu, carrying the  bestowal).

usual emblems (conch, discus, lotus

Vishnu-Kosha 251
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BALAKRSHNA
(from Sarngapani Temple, Kumbhakonam)

Vishnu-Kosha

In Vishn-dharmottara-purana
(3,85,74), Krshna is prescribed to be
distinguished by the discus that he
carries (krshna$ chakra-dharah
karyah), and. to be represented as dark
like the blue-lotus (nilotpala-dala-
cchavi). Apparently, he is two-armed,
and he holds the discus in the right
hand. Rukmini, dark in complexion,
(§yama), and holding a lotus in her
hand, (indivara-kara) and Satyabhama,
lovely in her form, (surlipini) are to

be shown with Krshna.

The Pafdcharatra texts,
however, mention that Krshna may
be represented with two arms or four,
alone or with consorts (Rukmini and
Satyabhama), seated (asina), standing
(sthanaka) or moving (yanaka). His

cornplekion must be that of dark
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BALA KRSHNA
(from Devaridja Temple, Kafichipuram)

Vishnu-Kosha
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KALIYA-TANDAVA (stone relief from chékshi temple)
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KALTYA-MARDANA
Kattu Edayar, South Arcot District
clouds (megha-§yama). His eyes must
be large (visalaksha), and his

garments must be yellow in colour

Vishnu-Kosha

(pita-vastra). If he is shown as
standing, his left leg must be slightly
bent (ishatkuficha-vamanghri) and the
other leg firmly planted on the ground
(susthitetaram). When he is seated, he
must have Rukmini and Satyabhama
on his sides. He must be shown as

wearing vanamala.

Among the iconographic forms

that are popular are :

(1) Bala-Krshna: represented as
an infant lying on the lap of his
mother, or on the leaf of the banyan
tree (Vata-patra-$dyin). with one of
his feet brought near the mouth: or
as moving on all fours with the right
hand holding a ball of butter (this
is sometimes known as Santana-

gopala-Krshna); or as standing in a
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KRSHNA WITH RUKMINI

Vishnu-Kosha
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three-bend posture with the right hand
holding a stick for sport (kri-dayashti),
and the left hand placed on his hip.
He is blue in body-colour, and, among
the ornaments, the tiger’s claw

(vyaghra-nakha) is prominent.

Vishnu-Kosha

(2) Navanita-tandava:
represented as a three year old boy
standing on his left leg which is
slightly bent (@kufichita) in a dance
posture; the right hand holds a ball
of butter (navanita), while the left

arm is stretched across (prasarya); his
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KRSHNA WITH RUKMINI

(stone, Chidambaram temple)
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ICON IN APRAMEYA TEMPLE, MALUR

body is devoid of any clothes (ambara-
hinam), but decorated with ornaments
(sarvabharanabhshita). The right hand
may show, instead of the ball of
butter, the gesture of protection

(abhaya) (cf. Vaikhanasagama).
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(3) Kaliya-mardana (or Kaliya-
tandava) : represented as a boy
dancing (nrtyantam) on the hoods of
the Kaliya serpent, the right hand
being shown in the ‘pataka’ gesture,

and the left arm stretched across but

Vishnu-Kosha




GOVARDHANA-DHARA

holding the tail of the serpent (‘vama-

karena ahi-puccham sangrhya’)

(4) Govardhana-dhara: shown as
a boy holding aloft with his righ't

little-finger the mountain, Govardhana

Vishnu-Kosha

by name, in Gokula. He is seen
standing in an easy posture. With the
right hand lifted up and the left arm
hanging down; surounded by

cowherds, damsels, and cattle.
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(5) Madana-gopala (also called
Venu-gopala) : represented as a
cowherd boy (go-pala) playing on
flute and entertaining his companions
and cattle. He may be represented
with two, four, eight or ten arms.
When he has only two hands, both
holding the flute (venu) across,
touching his lower lip, the form is
called Venu-gopala: His fingers must
be placed on the holes of the flute
(angulishu venu-vivaran sarmyojya),
and he must be shown as singing
also (gayantam). He stands in a three-
bend posture (tribhanga-bhanga), and
on his head must be a bunch of
peacock-feathers (barhi-pida) stuck

into the top-knot of his hair.

When he has four hands, and
the upper hands hold the discus and
conch, however, he is celebrated as
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Madana-gopala (viz. comprehending
the form of the god of love, Madana,
Manmatha or Kama). He may also
have eight hands, while playing on
the flute, carrying besides the usual
emblems of Vishnu (discus, conch,
mace and lotus), sugar-cane stalk
(ikshu-danda) and flower-darts
(pushpa-bana); or ten hands, carrying
in addition to the above, noose (pasa)
and goad (anku$a). He may be seated
on a hexagon (Shat-kona) on a lotus
with eight petals, and surrounded by
cowherd-damsels. He must be
bedecked with all ornaments
(sarvalankara-bhishita), and his lotus-

like face lit up with a charming smile

(mandasmita-mukhambuja)

Venu-gopala, while standing, is

shown as erect with the left foot

Vishnu-Kosha




firmly planted on the ground. the
lower part of the right leg crossing
the left leg either in front or at the
back, touching the ground with his

toes.

Vishnu-Kosha

(6) Partha-sarathi: representing
Krshna as a teacher of Arjuna on the
battle-field. Krshna and Arjuna, both
two-armed, are shown here alongside

a chariot (ratha). Krshna is shown as
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PARTHASARATHI (stone)
(from Thali temple,
Kozhikodu Dist)
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about to get into the chariot; his right
leg planted on the ground (daksha-
padam sthitam), and the left leg lifted

up and placed on the rampart of the

PARTHA-SARATHI
(from the Ananthapur temple, Kumble)

Vishnu-Kosha




chariot (vimam-uddhrtya ratha-bhittau
samsthapya). He has his right hand
in the posture of teach.ing or exposition
(vydkhyana-nirnayanguli-mudra). Or
he may be shown as holding the whip
in one hand and the reins of the
horses in the other (yashti-pasan

grhitva).

Vishnu-Kosha

Arjuna is shown as standing on
the ground with his hands in the
gesture of supplication; a bow is
tucked up in his arms (partham
sachapam praijalikrtya adhah-sthale

sthitam).

There are of course few iconic

representations of this form in
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PARTHASARATHI
{from Vishnumirti temple. Kodipadi)

sculpture. although as a theme for
painting the form has been popular.
Some Krshna figures known as Partha-

sarathi, however, do not answer to
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the textual specifications. The well-
known Parthasarathi temple at
Thiruvellikkéni in Madras has in the
sanctum a two-armed figure of Vishnu
with conch in the right hand, the
gesture of boon-bestowal (varada)
being shown with the other. The image
of Krshna here is surrounded by those

of Rukmini, Satyaki, Bala-bhadra,

Aniruddha and Samkarshana.

Sometimes, Krshna is
represented alone with his brother,
Bala-bhadra, with the form of Durga

known as Ekanamsa, standing betwixt

them; she is their sister.

According to Sri Vidyarnava -

tantra, Krshna is represented

differently according to the worship

Vishnu-Kosha




conducted in three periods: morning,
afternoon and evening. In the morning
worship, he is seated on a jewel
throne (ratna-simhasana) i_n the lotus
posture (padmasana) : he is then
shown as a small boy, blue in body-
colour, and holding a ball of butter
in hand; he is surrounded by cows,
cowherds and maidens. In the
afternoon, he is a grown-up boy,
wearing peacock-feathers on his crown
(8ikhi-pifichha) and bejewelled ear-
rings (ratna-kundala); his body is
draped in yellow-coloured silken
garments (pitambara), and decorated
by the vanamala garland. He holds
a flute in his right hand, and a conch
(or a stick, vetra) in his left. In the

eventide, he is the crowned monarch

Vishnu-Kosha

of Dvirakd, seated in an elegant
pavilion surrounded by water. He
wears on his head a crown. and his
body is adorned with all ornaments.
He is four-armed, carrying the usual

weapons of Vishnu: conch, discus,
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mace and lotus. He is surrounded by

damsels and sages.

Frequently, young Krshna is
shown as holding a ball of butter
in one hand and a bowl of sweet rice-
pudding (pz’tyasa)' in the other, either
standing on a lotus or seated in a
swing under the wish-fulfilling tree
(kalpa-vrksha). There are
representations as Gopala, seated on
a yoga-pitha and red lotus of eight
petals. He is playing on flute, regaling
cowherd-maidens who surround him.
He 1s decorated with the kaustubha

jewel and $rivatsa mark on his chest,

and svastika mark on his feet

Or, he may be seated with
Rukmini on his lap; or he may stand,

with Rukmini to his right. In this

Vishnu-Kosha

form, he may carry in his hands a
golden rod and conch. In some forms,
he is shown as four-armed (carrying
the usual weapons of Vishnu), seated
on a jéwel-th:onc; or standing, with
Rukmini to his right and Satyabhama
to his left, both of whom he is
embracing. The four hands may
alternatively be shown as playing on
the flute with his two normal hands,
and carrying conch and discus in the
two upper hands. He may also have

eight hands.

In the form known as
Jaganmohana (or Jagatsammohana), he
is seated on a jewel-throne in
Vrndiavana with his left foot on the
shoulders of Garuda. Lakshmi is

seated on his left lap. He has eight

hands, carrying in them discus, conch
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KRSHNA AS RAJAGOPALA
(stone relief from Krshna temple, Thali)

elephant-goad, noose, flower-arrow,
sugar-cane bow, lotus and mace.
Lakshmi is shown as embracing
Krshna with her right hand and

holding a sugar-cane-bow in her left.

The Trailokya-mohana form

may have eight on sixteen hands, the
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additional hands carrying $akti, pot
(kumbha). horn (Srnga), pestle
(musala), arrow, and gesture of boon-
bestowal; the two remaining hands
are joined in the meditative posture
on his lap. Ropa-mandana (3,62),
which describes this form, suggests

also a variant form with four faces.
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Madana-gopala is red in body-colour,
and his garments are also red. He is
secated on a red lotus. He has four
hands, carrying noose (pasa), elephant
good (ankusa), sugar—carfe bow (ikshu-
chapa) and flower.arrows (pushpa-

bana)

Krshna as a boy growing up in
Gokula is a favourite theme for poets,
sculptors and painters. Most of his
exploits as an infant and as a boy
are visualized in varied images. In
fact, most of the representations of

Krshna relate to his boyhood period.

But among several stylized
forris of Krshna, Bala-Krshna is
represented as two-armed, standing in
a three-bend posture (tribhanga-sthiti-

samyutam), and carrying a sport-stick

Vishnu-Kosha

(kridayashti-yutam). His right hand is
in the kataka posture, holding the
stick as a support, or holding the rope
to .be tied to the stick (used in
churning curds) (dakshine katakam

haste yashtyadhara-samanvitam’)

Other forms like Santana-gopala
(baby with a ball of butter in hand,
crawling), Navanita-nrtya (three-year
old boy dancing with a ball of butter
in the right and, the left arm stretched
across), Kaliya-mardana (subjugating
the serpent Kaliya in the waters of
Yamuna), and Govardhana-dhara
(lifting up the Govardhana Mountain
to protect the cowherds and cattle
from the torrential rains caused by

Indra) are also forms which involve

Bala-krshna.
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The form of Krshpa as
charioteer (sarathi) to Arjuna (Partha)
during the Mahabharata War has
already been mentioned. This form,
as also mentioned earlier, is celebrated
for the Bhagavad-gita that appeared
on the occasion. As could be expected,
the iconic representation must not
only be two-armed, carrying a
horse-whip and holding the reins in
one hand, while the other hand
asumes the gesture of exposition
(vyakhyana-mudra), but must involve
Arjuna in the posture of supplication
(afijali) and the chariot in the
background. Vimanarchana-kalpa
(Patala 79) prescribes that Krshna as
Parthasarathi must be represented as
two-armed, holding the reins of the
horses and a whip (chapa- yantra-

yashti-paSam grhitva) mounted upon

Vishnu-Kosha

a chariot (ratharidham); but the right
foot is firmly placed on the floor of
the chariot, while thre left foot is
raised and placed on the railings of
the chariot (‘dakshinam padam sthitam
vimam uddhrtya ratha-bhittau
samsthapya’). His right hand is in the
gesture of counselling (‘dakshina-
hastena vyasa-nirnayanguli-mudraya
samyuktam’). Arjuna must be shown
to the god’s left, sitting on the floor
of the chariot, joining his hands in
prafjali-

supplication (‘vame

krtyadhas-sthale sthitam’)

The expression Gopala, a name
of Krshna in his role as a cowherd
(goh palayati) in his boyhood, signifies
also that he is the guardian of the
Vedic lore (gah, meaning scriptural

speech), or he is the one who has
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VENU-GOPALA
(Padmanibha-svami temple, Trivandrum)
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control over his sense-organs (gauh,

also meaning sense-organs, indriya).

Bhagavata (10th Skandha)
relates numerous stories of the
boyhood of Krshna relating to the
protection he offered to the cows and

cowherds of of Gokula: subduing the

Vishnu-Kosha




ADIKESAVA-PERUMAL TEMPLE AT THIRUVATTAR
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venomous snake Kaliya in the river
Kalindi; slaying Aghasura, Vatsasura,
saving the cows and cowherds from
the wild fire on the banks of Kalindi,
and from the deluge caused by Indra,
who was annoyved because the
customary worship was denied to him,
and killing Kamsa, his wicked uncle

and tyrant-monarch of mathura.

278

Padma-Purana (Patila-khanda)
relates that Gopala-krshna must be
visualized as a cowherd-boy (balam
gopam), laughing along with cowherd
boys (hasantham gopa-balakaih), and
surrounded by cowherd maidens
(gopa-kanyavrtam). He must be
imagined to be seated or standing
under the Kadamba tree
(kadambamillam asinam), and wearing
yellow garments (pita-vasasam). The
grove in which he sports is known
as Vrndavana, full of fresh sprouts
on trees and plants (nava-pallava-
manditam) and delightful with the
cooing of the kokila-birds and the
humming of bees (kokila-bhramara-
rava-manobhava-manoharam). He
plays on flute and brings happiness

to the cows and cowherds (gopala-

sukhavahain).
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VENU-GOPALA

According to Kirma-purana,
Vasudeva (viz. Vishnu) assumed the
role of a cowherd boy on the eighth

day of the bright half of the month

Vishnu-Kosha

Kartika (tad-dine vasudevobhid
gopah). And this day is celebrated by
the Vaishnavas as Gopastami, when
cows are worshipped (go-puja), fed
sumptuously (go-grasa), circumam-
bulated (go-pradakshina), and followed

(gavam anugamanam)

The significance of Gopala-
Krshna image is suggested in Vayu-
purdna (98, 100-102), Hari-vamsa
(58, 76-78), and Bhagavata (2,7).
Bhagavata prescribes that the body of
this form of Krshna must be dark
blue like the rain-bearing cloud (abhra-
vapu), and he must be adorned with
the peacock’s feathers, round which
the gunja-seeds are strung
(guiijavatamsa-sikhi-pinccha). He
wears round his neck, garlands of

wild flowers (vanya-sraja). He is four-
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VENU-GOPALA

armed, carrying a ball of rice (kabala),
a small stick (vetra), a horn (vishdna)

and a flute (venu) in the hands. He
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is surrounded by cows, cowherds and

cowherdesses (go-gopa-gopi).

It is usual for Gopala-krshna to
be represented as standing in the three-
bend stance (tri-bhangi): the head to
the right, the torso to the left, and
the waist to the right. (‘vaktram
dakshinato bhage; madhyakayam tu
vamatah; kati dakshinato bhage
bhanga-trayam udahrtam:’ Vishvaksena

- samhita, 11,122,123).

Raéja-gopidla is a variant of the
above form, but with eight arms, two
of the normal hands playing on the
flute, and other hands carrying lotus
(padma), axe (parasu) and discus
(chakra) on the right side, and the
sugar-cane stalk (ikshu-danda), noose

(pasa) and conch ($armkha) on the left
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RAJAGOPALA

side. He is represented here as the

‘Prince’ of cowherds.

Madana-gopila, already

mentioned, is described as red in

Vishnu-Kosha

complexion (rakta-varna) with ten
arms (dasa-bhuja), bedecked with all
ornaments (sarvalankdra-bhushita),
and with an enchanting smile on his
lips (manda-smita-mukhambuja). The
form is distinguished by Krshna’s role
as the god of love (madana, or kama-
deva), carrying the usual emblems of
that god, viz. sugar-cane stalk as the
bow (ikshu-chapa) and flowers as
arrows (pushpa-bana). In two of his
hands, he holds the flute (venu). He
is shown as casting a spell on the
cowherd maidens who flock round
him, gazing at him intently
(goprhira'\darﬁdﬂ;{shitah). In his other
hands, he carriés conch ($arhkha),
discus (chakra), mace (gada) lotus

(padma), noose, (pasa) and gbad

(ankus$a)
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Govardhana-dhara is actually a
variant form of Gopala-krshna as the
protector of cows and cowherds (go-
pala). The background story is told
in Harivaméa (76,1) and Bhagavata
(10th Skandha). Govardhana-giri (so
called because cows were nourished
by that hill, ‘gavo vardhante atra’),
was a mountain in the neighbourhood
of Vrndavana (Gokula), the township
of cowherds, where Krshna spent his
boyhood days. The townsfolk used to
worship Indra, the god of rains, for
success in agricultural operations. But
Krshna dissuaded them from
worshipping Indra, and suggested they
offer adoration to the mountain
Govardhana, which was beneficial to
them in various ways, including

making the rain-bearing clouds hang
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over the settlement of cowherds and
pour down. Indra thereupon grew
indignant and caused a heavy and
torrential rainfall with thunderstorms
on Gokula. The people and cattle
became panic-stricken; and Krshna
lifted the mountain with his little
finger, and held it as a parasol over
the cowherd-settlement so that not a

drop of rain fell on the settlement.

This episode in which Krshna
protected the residents of Gokula is
.represented in the form known as
Govardhana-dhara. Krshna is shown
here as standing gracefully with one
of his hands, according to Padma-
purana (patala-khanda) with his left
hand, lifted up supporting the
mountain on a finger-tip. Around him

are gathered cows, calves, cowherds

Vishnu-Kosha

and cowhed-maidens, happily sheltered
from the downpour of Indra’s anger.
Krshna in this form is always
represented as two-armed and as

boyish in appearance.

The time and day on which the
event occurred are given as the
morning of the first day of the bright
half of the month Kartika ($ukla-

pratipadi pratah kartike).

The expression Govinda is
synonymous with Go-pala, a form of
Krshna. But more importantly, it is
one of the twenty-four forms of
Vishnu. The form is described in
several texts (like Agni-purana,
Skanda-purana, Tantra-sara and
Nirnaya-sindhu) as moon

complexioned ($a$i-varna, viz. white)
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and four-armed. The hands carry the
usual weapons of Vishnu in the
circumbulatory order beginning with
the right normal hand (adharam
dakshina-hastam arabhya
pradakshinam): discus (chakra), mace

(gada), lotus (padma) and conch

(Ssamkha).
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The form of Lakshmi
accompanying this form is called
Padma-devi. According to HayaSirsha-
sarhhita, the form known as Govinda

is a variant (bheda) of Samkarshana.

The expression ‘Govinda’ is

explained in Brahmavaivarta-purana
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ASHTA-BHUJA VENUGOPALA (Wood, Suchindram temple Car, Tamil Nadu)
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MADANA-GOPALA
{an old drawing from Mysore)

(prakrti-khanda, chap. 240) as one tattvatah), and in Mahabharata (21,
who recovers and protects the Vedic 12) as the god who is the object of
lore, which gets lost in every age  all scriptural texts (vedanat gavam,

(yuge yuge pranashtam gam vindati  $astramayinam vaninam).
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(ix) Krshna
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AT YL FUH=TTEIGAM |
PIT: N O 5T ASTIRIERT: 119 1]
aeRIch e ion wRAMT TR 4 |
UehRTHIcRAT ST Tfiea=eR a1 1)
AGThIARUT HIERRIcpTeRUTeG: |

g Secd FREITG Ry waRg = 113 |
SITTHTES PIeRJT AFMIUR I |

deeH el yTaRaearTe frfaar e 11
IR g FA! S TSR |

T 5 YaeT JRAgfpsRITe= 14 11

(i)  Govinda (Trailokya-mohana)

el g 79 11
Sammohana-Narada is the rshi, Gayatri is the chhandas, and
Trailokya-mohana-govinda is the devata.

Dhyana: |
SRR Ui qIUrT Aol IeTg e fua |
b AT IO RISTAPIERE 8
ARSI HlareR TR I
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(ii) Go-vallabha (Bala-krshna)
(as a boy of five):

The mantra is

ERIRIEERICRSIE]

The rshi is Brahma, the Chhandas is Gayatri and the devata
Krshna.

Dhyana:
R gerad go araHH SRRl TIfed T |
TR SOGES ol fSd YuoI-gRIE: ||
(iii) The ten-lettered mantra:

MdSHa=TT 18T 1

ARGISET gA: Uikl fR1E B SR |
Saar F_gT: ... |l

or

FORT Mg MUSHI= IR e |

The rshi is Narada: the chhandas is Virat and the devata is
Krshna, son of Nanda.

Dhyana:

TRE grara ¥ AeI—RG |
MfAS guerdTe MuH-aT: Feaer: 119 |1
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(iv)

HTTHA g TTARTEIa: |
difea: e RRferaicga: 111
HhERAAI Mg TIRIT: |

G AFTHAT T foTdayom: 13 (!
U fPTIRIRRI G HAHTERIRT: |
faera=hfdRehfanffs: e
PEraRDI I gae qafddaiRe
HETHTFIEIRPIRIHER FiarR Fv |
MY TG MaHegay

- M FHRAETEAUH fRearg s 7 1yl

Twelve-lettered mantra (om namo bhagavate vasudevaya),
the rshi of which is Narada, the chhandas Gayatri and the
devata Sri-Krshna:

IV 7: Hith! TRQISET gfrfa: |
TR B8 §cgh SIHsull Sad1 9d: I

Dhyana:

(v)

BeUgHdel IR TR g9 |

d cteuRguf A T 19 11
IR TR Tgma Jdf FR_ |

QLI B UST ST fud 2 12 i
URIRICHET 1h BRI g |
AT Ri=g|  egiaedt fsyResd: 13 1

The mantra:

31 4 wiraq sfeTofaer @ 1
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(vi)

aiftewenfaRgT iR Taufrrrgs -
WRIGTTo EargadaarssATsaca e |
A} TR fderd AiaufaafEing
TGS SARGAIERAT FATqET 8R: I

Santiana-gopala-mantra :

3 T TIES THgE 7
Brahma is the rshi, Gayatri the chhandas and Sri-Krishna the
devata.

(for procuring progeny)

3t it gf el el Qgdbiga i< grged SFead |
fe A T euT e QR s |

Dhyana:

(vii)

Vishnu Kosha

BRI S GiPre |
( AT YRI SIS 1)
37 RI ST: P87 I fagha 1

Gopala-sundara-mantra
HEIERIEAINRICEAURICINEEERIRES C

Twenty-three-lettered mantra, visualized by the rshi Brahma
(Vidhata) and the rshi Ananda-bhairava, in the chhandas
Gayatri.
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Dhyana:
PAATGHRH TR e 8 |
gfivrae Ryaeid o seagfe: 19 11
I Aoy fradgemuea |
T Hfidieqed g (R faftryRa: sga 1R 1
USTHEGel 99 quii defty Sfam: |
ol arRg TTd aTel RIS 113 1l
faueft aReHaul ARTROM YA |
diaraReR MUREE: aRar gaq e 1l

(viii) Vidya-gopala-mantra

The mantra:

U] U] HETHSUT 5T o TG 7 |

HRAY {429 faem g uaes A 1l

Narada is the rshi for this mantra, Anushtup is the chhandas,
and Sri-Krshna is the devata.

Dhyana:
e fAawacafrmforT Ausy gt
T Tq: FISTTIGRa: A0 Jg: |
< Beugny: RraReaaTafdaitagfi:
YREh: g SfaRgaragdamRE: nq 1
SIS, F RTesR NG R TgSaaorgamT
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(ix)
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erAFQUiGTHT FRAATTIIY S STSRIT: |
IR T Ao ¥peoieRuar JUMAT fagas
JSTRIEd PBRETRRdEdTE A7: 1R 11
gHTEdER gud fRemqdaygeaeT |

&I ° SaTed FhIfehl ATIHHA 113 |
reager il AuAe: IR |

TRId GIda QP BB 119 |l
a’%ﬂmmﬂﬁﬁﬁf |

SuTfe Ul gR | 1y 1l

The mantras of Krshna in common use are:

a‘?'ﬁmm Il (6-lettered)

Foft g F9: 11 (8-lettered)

T @1 il HUI TR 11 (8-lettered)
M-I 18T 11 (10-lettered)
ﬁ%ﬁﬁﬁmmﬁmm Il (12-lettered)
3% Fedi gt o MASTaa [T 11 (14-lettered)
3% THY FTI SIFAUNGETI TR | (16-lettered)
¢ AT oo & ey off Mdtsraenma
ETRT A 1l (22-lettered)

33 el T WG F<YA FIAfeagy LT
UISIGECER IR ] (33-lettered)
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(9a) BALA-RAMA

Also called Bala-bhadra or Bala-
bhadhra-rama, he is in legends the
elder brother (or step-brother) of
Krshna, the better known incarnation

of Vishnu. The story in Bhagavata

. 294

(10th skandha) has it that Ananta (the
serpent deity, Sesha), appeared in
the womb of Devaki (wife of
Vasudeva and mother of Krshna) as
the seventh child, and was magically
through maya transported to the womb
of Rohini, another wife of Vasudeva,
in order to save the child from the
designs of Kamsa. Because the foetus
was ‘dragged’ from one womb to
another, the baby born to Rohini was
named Samkarshana, and because the
baby was strong and charming, it
became known as Bala-rama. As the
son of Rohini, he was known as

Rauhineya.

Balarama and Krshna grew up
together and participated in many
exploits, which made them together
famous. They were also deified

together as the heroes of the Vrshni

clan. Sarhskarshana and Vasudeva
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BALARAMA AND REVATI
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BALARAMA
(from National Museum, New Delhi)
were deities worshipped even in the
centuries before the Christian era.
Pataiijali, the author of the Maha-
bhashya, knex-v both the deities (2, 4,
26), and he knew Sarnkarshana as
Rama (1,436), Rauhineya (2,115) and
Langali (having ploughshare as
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weapon, 3, 225). Inscriptions of first
century B.C. speak of ‘samhkharshana-
vasudevabhyam’ as revered persons
(bhagavat) and as lords of all

(sarvesvara). (cf. D. C. Sircar, Selected

Inscriptions, PP. 91-2).

Both were at one time regarded
as partial incarnations of Vishnu, and

Bala-rama was more important, not

AN

S0

BALARAMA
(stone, Mathura)
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BALARAMA
(from Lucknow museum)

ony because he was the elder brother
to Krshna (hence the early form
‘Sarmmkarshana-Viasudeva’) but also
because he represented the powerful
Naga-cult. And hccording to
Bhagavata (6,16,33-460 it was Bala-

Vishnu-Kosha

rama who taught the Bhagavata-
dharma according the Sattvata-§astra
(cf. also Mahabharata, 6, 62, 42).
Bala-rama is said to have expounded
the Sattvata-vidhi at the end of the
Dvéapara age. The stone idol of
Samka.rshar_la—'Balaréma (dating back
to the second century B.C) discovered
near Mathura and now kept in the
Lucknow Museum is considered to be
the earliest extant image of a non-
Buddhist deity (cf. V. S. Agarwal,
Journal of the Indian Society. of
Oriental Art, 1937, P 126, plate XIV).
The image has a parasol of a hooded
serpent, and holds a ploughshare in
the hand. During the Kushana period,
the worship of this god became
prevalent, and we have several iconic
representations belonging to this period
(cf. see N. P. Joshi, Iconography of
Balarama, Abhinav Publ., New Delhi,

1979).
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Bala-rdima has as his consort
Revati, the daughter of King Revata
(or Raivata) (cf. Vishnu-purana,
5,25,19). And Revati was the goddess
who afflicts children (cf. Mahabharata,
3, 219, 28,), and was closely
connected with Rudra-Siva. Vishnu-
dharmottara (2,118,12-13) relates the
worship of Bala-rama with agricultural
operations, as suggested by the
characteristic weapons that this deity
carries: plougshare (hala, langala) énd
club with which paddy is husked
(musala).

Bala-rama is usually shown as
two-armed, sometimes as four-armed.
His body-complexion is given as fair
(like the Kunda flower or moon,
($uddha-kundendu-sannibha) or like
the Kaildasa peak, (kailasa-
$ikharopama); but his garments are

blue in colour (nilarhbara, nilarhbara,
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nila-kauseyavasana, nila-chela-dhara).
His distinguishing ornament is the
golden ear-ring (kundala), which he
wears only in one ear. His curly hair

is tied up (udbaddha-kuntala).

He stands with his head slightly
the left (kinchit-

savyapavrtta-mauli), and over his head

turned to

is a serpent with hoods. According
to Mahabharata (1,67,151), he is a
partial incarnation (am$avatara) of
Sesha; and the serpent over his head
is identified with Ananta (Harivamsa).
Vishnu-dharmottara (3,35) mentions
that the serpent here has many hoods,
and the central-most hood is the
charming Earth-goodess (vasudha).
And Balarama is said to be standing
in the three-bend posture (tri—bﬁar’ngi),
which again is characteristic of the
serpent. Thus Balarima and Sesha

form a composite image.
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When he is two-armed, he
carries in his right hand ‘mushala’ (or
musala, which signifies, not a pestle
as frequently given, but a weapon or
club with which the paddy is
pounded) and in his left hand ‘hala’
(or langala, ploughshare). This is the
usual description, but sometimes
instead of ‘mushala’, the mace (gada)
is suggested for the right hand (cf.
Agni-purana, 49 ‘gada-langala-dhari’),
According to Vishnu-dharmottara, (3,
47, 14), the ploughshare symbolizes
the principle of time, and the club
suggests death (‘kalam cha langalam
viddhi mrtyum cha mushalam tatha).
Sri-tattva-nidhi, which mentions
Balarama as only two-armed, makes
him carry only ploughshare, but in
his right hand (dakshine haladharah),
while his left hand, which is stretched
out, falls at his side (pralamba-vama-

hastakah).

Vishnu-Kosha

Agni-purana and Vishnu-
dharmottara, however, mention a
variant form with four arms.
According to the former text, the
extra left hand carries ploughshare
(langala) and the extra right hand
club (mushala), while the normal
hands carry conch- and discus

respectively.

It is also usual to represent Bala-
rama with a wine-flask in his left
hand, and as inebriated (madhu-pane
saddsakta). He 1is shown with
protruding eyes (mada-ghirnita-
lochana). One of texts suggests that
he carries the wine-flask in his left
hand and ploughshare in his right

(‘madya-pédtram cha siram cha vama-

dakshinayoh kramat’).

Among his ornaments, vana-

mala is described variously as a long
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garland of wild flowers and leaves
(kunda, mandara, abja, parijata and
tulasi), as a garland of lotus flowers,
and as a necklace made up of five
varieties of precious stones: emerald,
pearl, blue-stone, ruby an& diamond.
The explanation given in Vishnu-
dharmottara (3, 35, 17) is that it
represents the serpent which supports
the earth (‘prithvi dharyate tena’);
and the earth is suggested by the
central hood (‘prthivi tena kartavya
phane tasya tu madhyame’) of the

(ixa) Bala-rama

Dhyana:
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serpent which is seen above the head

of Bala-rama.

Bala-rama  has  another
distinguishing feature, and that is his
association with the palmyra or palm-
tree (tila—v_rksha). He is either shown
under this tree, or he has this tree as
his standard (talanka, tala-dhvaja). And
further, some texts prescribe the tree
as his standard must be three-forked,
like a trident (trident) (tristla), again

bringing out his relation to Rudra-siva.

(Note : In some accounts of Dasavatara, Bala-rama is counted instead

of Buddha. Three Ramas are enumerated (rimo ramas$ cha rama$

cha): Parasu-rama, Dasarathi-rima and Bala-rama. Parasu-rama was

contemporaneous with Dasarathi-rama: and Bala-rama with Krshna.)
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(9b) BUDDHA

The earlier and more traditional
list of the ten incarnations of Vishnu,
includes Buddha as the ninth, unlike
the later and more sectarian list
which has Bala-rama instead of
Buddha. The understanding is that
Bala-rama is only a partial avatara
(arh$avatara) and not a complete
incarnation (parpavatara). A popular
verse of eulogy of the ten

incarnations runs as follows

Vishnu-Kosha
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Jayadeva’s great poem Gita-
govinda, which articulates the wide-
spread Vaishnava-ideology in Bengal
and also in the South, also includes

Buddha as the ninth incarnation. But

. BUDDHA
(Chinese bronze)
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this is not instead of Bala-rama but
along with him. Krshna as an avatara
is omitted here, but all the ten
avataras are reallv of Krshna alone

(1,12):

e (H) smfyaes (F<ov)
iegefnm (§9)
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And the Buddha that Jayadeva
recognizes is the same as the
historical Buddha and not the puranic

personality. His description of the

BUDDHA
(from Tibetan painting)
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first honoured and later worshipped.
Early representations of the presence
of the Buddha was only symbolic

(the bodhi-tree, the wheel of dharma,

BUDDHA
(trom Tibetan painting)

Buddha as the personification of
compassion, and as opposed to the

animal-sacrifices is significant:

SIS STy I
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The Buddha as a cult-hero was

a human being who was deified, at

Vishnu-Kosha

BUDDHA
(bronze from Sultangung, Bihar)
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the throne of exposition, sacred foot-
mark and so on). But soon the perfect
and ideal human form was provided
for the Buddha, and it was meant not
only to remind the devotee of the

great teacher that once lived, but to
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suggest the continued presence of the
buddha-hood as the ideal for the
devotee to follow. The image was
designed to please the eyes, but more
importantly to generate pious and

noble thoughts. The Buddha signifies
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enlightenment, compassion, wisdom
and tranquility. The artist seeks to

give expression to all these.

The popularity enjoyed by the

Mahayina division of Buddhism

Vishnu-Kosha

occasioned the making of Buddha
icons for worship; and in the wake
of vajra-yana, the Buddhist pantheon
became large and spectacular. The
ideas of Adi-buddha, the dhyani-
buddhas, the bodhi-sattvas, the
paramitas and the powers, along with
the incorporation of folk-deities pushed
the historical Buddha almost to the
background and  encouraged

visualizations of numerous deities

and divinities.

The life of the historical Buddha
(died 486 B.C.) is too well-known to
need recounting here. And in the early
representation of the Buddha’s life in
the stiipas like those of Safichi, Barhut
and Amaravati, narrative sculptures
depict his life and career. But the

early devotees and followers did not
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emphasize the historical aspect of the
Buddha. They extol (even to this day)
not the historical Gotama who became
known as the Buddha, but the ideal
of Buddhahood; their prayer mentions
the numerous Buddhas who lived in
the past (‘ye cha buddha atita cha’),
the numerous Buddhas that have yet
take shape in future (‘ye cha buddha
anagatd), and the numerous Buddhas
that live now without our knowing

(‘pratyutpannacha yé buddha).

Like the Jainas, the Buddhists
also have a notion of twenty-four
Buddhas who were responsible for
the spread and stability of Dharma
amidst mankind, before Gotama
appeared as the twenty~fifth (see
‘Buddha-variisa’ section in khuddaka-

patha of the Pali Tripitaka). The last
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BUDDHA
(from Nalandi)

seven have been remembered and
honoured : Vipassi, Sikhi, Vessabhu,
Kakusandha, Konagamana, Kassapa

and Gotama. The Mahayéna accounts
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BUDDHA
(from Mathura Museum)

mention 54 Buddhas (Lalita-vistara)
or a hundred Buddhas (Mahavastu).
The Buddhas that follow Gotama and
will appear in times to come also
find mention. Chakkavatti-sihanada
sutta enumerates ten of them headed
by Metteya (Maitreya). A Buddha,
however, is always born in Jarmbi-
Indian

dvipa (in which the

subcontinent is included, forming a

Vishnu-Kosha

major part), and he preaches Dharma.
In his capacity as a human
personification of the eternal and
universal Dharma, the Buddha that
appears among human beings is

known as ‘manushi-buddha’.

The Buddha was absorbed in
the more orthodox and conventional
pantheon as an incarnation (ninth) of
Vishnu. We are now said to be living
in the dispensation of this incarnatory
form of Vishnu (‘Bauddhavatare’), and
we will do so, until the appearance
of the Kalki incarnation. But the
Vaishnava description of this Buddha
is at variance with the historical
accounts. In Bhégavata,rl(lﬁ), for
instance, we read that this Buddha

was born in the Kikata country, as

the son of Afjana, and that the
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purpose of his appearance was to
delude and confound the enemies of
gods (‘sammohaya sura-dvisham’); he
is said to have been born at the
commencement of the Kali age (‘kalau
sarhpravrtte’). Later texts have shown
him as nude (digarmbara) and in an
obscene posture (for he is said to

have taught the philosophy of lust
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and satisfactions to lure the rakshasas

into self-destruction).

But iconographic manuals like
Hayasirsha samhita (23,24-36) do
better justice to the image of Buddha
as an incarnation of Vishnu. He is
prescribed to be represented as seated
in the lotus-posture (‘padmasana-
gatam’), covered in the clothes of an
ascetic (‘chivaralankrtam’). His face
must be like lotus, and his eyes also
lotus-like (‘padmasyam padma-
lochanam’). He must be shown as
deeply absorbed in meditation, but
with one of his hands lifted up
(‘samadhisthottana-panim). His ears
must be long (pralamba-karna). The
image is commended to be made in

ten-tdla measure.
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Naradiya-samhita (1,60)
describes Buddha as a great sage
with self-restraint (‘muni-varo-vasi)
and as an emanation of Pradyumna
(‘pradyumnarn$at samudbhiito’). The
same text lays down that he must
be two-armed, showing the gestures
of boon-bestowal and protection

(varabaya-kara-dvandva), and seated

Vishnu-Kosha

in a bound-lotus posture (baddha-
padmasana). He must be lustrous like
gold ($ata-kurnbha-maya-prabha), and
his eyes must be closed in
contemplation (dhyanonmilita-netra)

(op. cit, 13, 301-302)

The stylized Buddha images
outside the confines of conventional
agama texts, have been most
significant in Indian iconography. He
is always shown in a human form
highly idealized, with a face perfectly
tranquil, and with postures that suggest
composure, contemplation and concern
for the suffering folk. He is eithe‘r
standing in equipoise, but relaxed, or
is seated in meditational absorption.
He is sometimes portrayed as lying

down (especially in the posture that

he assumed when he passed away).
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Some of the incidents in his life
have provided inspiration for hand-
gestures (mudrd), as, for instance,. his
calling earth to bear witness to his
integrity, charity and piety (bhimi-
spar$a). More often, however, his hands
are joined in front of the chest in the
act of turning the wheel of Dharma
(dharma-chakra-pravartana), or placed
on his crossed feet in a contemplative
stance (dhyana). Sometimes his right

hand is lifted up in a gesture of
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teaching or exposition of dharma

(vyakhyana).

The images of the Mahayana
cults have a pot of ambrosia (amrta
- ghata) in the left hand, placed upon
crossed legs, while his right hand is
lifted up in a gesture of protection
(abhaya). The right hand may also

occasionally assume the gesture of

booh—bestowal (varada).

The hair on the head is stylized:
closely cropped and in ringlets. On top
of the head is the protuberance
(ushnisha), which is one of the
characteristic marks of the great
personage  (mahapurusha-lakshana);
likewise there will be a small
protuberance in the middle of the
forehead or between the eye-brows.
Most of the Buddha images have hair
on the head tied into a top-knot;

sometimes it is given a flame-like
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look. In some Cambodian forms of the
Buddha, a serpent with hoods shields
his head like a parasol (Muchalinda-
buddha).

While the Buddha is usually
depicted as an ascetic of the Sakya
clan ($akya-muni), the tantrik cults
have greatly inﬂuenced the Buddha
iconography, especially in Tibet.
Several forms of the Buddha unknown
to the Indian texts have found

expression under this influence.

Vishnu-Kosha

According to Manasara (Ch. 56),
the Buddha image may be shown as
standing or seated. He may be seated
upon a throne or under the a$vattha-
tree, or in the vicinity of the wish-
fulfilling tree (kalpa-vrksha). His body-
colour is pure white, and his face is
large (vi$alanana). His ears are long
and hanging (larhba-karna), eyes long
(ayataksha) and nose acquiliné (tunga-
ghona). He has a smile on his face
(smitdnana). He has long arms and
wide chest, his body is muscular
(mﬁmsgla), and well developed
(susalﬁpﬁrt_na). He is always two-
armed and two-eyed; and has on his
head a brilliant ‘ushnisha’
(ushnishojjala-maulikam). He must be
shown as weafing yellow garments,
(pitambara-dhara). According to this
text, the Buddha image is to be made

in the superior ten-tila measure

(‘uttama-daSa-talena karayet).
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(ixb) Buddha

(The Buddha referred to here is the puranic version of
Vishnu’s incarnation)
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The mantra:
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Dhyana:
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(The Buddha eulogized here is the historical Buddha)
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10) KALKI

Kalki is the tenth incarnation
of Vishnu on earth to uphold virtue
and righteousness (dharma) and
vanquish the evil-doers during the
Kali-age, when it is usual for vice
and wickedness to flourish. The
earth, owing to the influence of Kali-
purusha becomes burdened by evil
and harassed by violence, and
trembles and suffers, and begs
Vishnu to interfere and ease her
condition. Vishnu thereupon will be
born as Kalki in the household of
a Brahmin named Vishnu-yas$as in
the Sambhala country. He is
distinguished by the mighty sword
which he holds in his right hand,
and the war-horse on which he rides.

He will ride through the length and

Vishnu-Kosha

breadth of the earth, protecting the
good folk and destroying the wicked.
He will put an end to the Kali-age

by eliminating the Kali-purusha.

However, this tenth incarnation
of Vishnu is yet to appear; we are
still under the dispensation of the
ninth incarnation (Buddha); and the
Kali-age is yet in its first quarter.
Unrighteousness will increase
further, until the mother Earth can
bear it no longer. Kalki will appear
red in complexion (raktdbha) or
tawny-coloured (pinga); his hair and
beard are reddish in hue. His matted
hair is coiled up as a crown (jata-
makuta), flowing out in all directions.
He wears vellow garments (pita-
vastra). He has round and wide eyes

(suvrttaksha). He wears a garland of

wild flowers (vana-mala).
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VISHNU
(as Kalki}

Markandeya-purana, Padma-
samhita (18,38-39) and Hayasirsha-
samhita (23,28) describe Kalki as
two-armed, holding sword in his
right hand and shield (khetaka) in
his left. Haya$irsha-samhita
elsewhere (23,381) describes four-
armed Kalki, carrying in the upper
hands conch and discus (typical
weavens of Vishnu) and in the
normal hands word and bow; his
back is adorned by a quiver of
arrows. Padmasamhitad (18,38-39)
also suggests a form of Kalki with
four arms: conch and discus in the
upper arms, as above, and sword
and shield in the normal hands; or
the two normal hands will assume
the gestures of protection and boon-
bestowal. An other text provides in

the normal left hand a black-
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coloured noose (pasam krshna-
nibham), and in the corresponding
right hand an inverted death-dealing
cudgel (kala-dandam

tvadhomukham).

All the texts prescribe that
Kalki must be shown as riding a
horse (‘hayaridham’), and wearing
garments of leather (charma-vasana).

According to Padma-samhita

(x) Kalki

(op.cit.), the sage Narada or
Yajiiavalkya is seen on his right
side, as Kalki’s officiating priest
(purohita). Kalki is figured as
engaged in a battle (with evil) and
(yuddha-

Kalki is

victorious

Oftén,

always
virajitam).
represented symbolically by a horse
on the back of which stands a sword
bolt upright. Alternately, he is a

human figure with the horse’s head.
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CHAPTER THREE
OTHER FORMS OF VISHNU

(1) MOHINI

A female incarnation of Vishnu,
mentioned in Bhagavara-purana
(1,3,6-22), after Dhanvantari and
before Narasithha. The background

story is given in Bhagavata (8th
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skandha). During the churning of the
milky ocean by the gods and demons
for the obtainment of ambrosia, the
two contending parties began fighting
with each other when ambrosia came
out. Vishnu thereupon asumed the
form of a lady of bewitching beauty
and offered to distribute aml;rosia
equally to the gods and demons.
Charmed by her, the demons lost all
interest in ambrosia, and did not notice
that Mobhini gave all of it to the gods.
This is how the demons were cheated
out of the power to be immortal.
They could eventually be killed by
the gods.

Another detail of the legend is

that as the charmer (Mohini) was
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VISHNU-MOHINI

distributing ambrosia to the gods, Siva
fell in love with her, and sought
union with her. The iconographic
representations of Siva as ‘Hari-Hara’
and ‘Ardha-nari (half-female) is
ascribed to this detail. The right half
of the icon represents Siva, and the

left Vishnu as mohini. The folk-god

Vishnu-Kosha

Sasta is described as the offspring of
the union of Siva and Mohini
Mohini is represented as
youthful (bala), blue in complexion
like the blue lotus (nilotpala-sama-
prabha), three-eyed and four-armed.
She is bedecked with all ornaments,
and draped in yellow silken garments.

She is surrounded by gods and demons

MOHINI
(after a temple sculpture from Kafchipuram)

317



who worship her. She carries in her
normal right hand a pot full of
ambrosia (purna-kurbha) and in the
corresponding left hand blue lotus
(utpala). Her upper hands carry noose
and goad. She is the charmer of the
whole world (loka-mohini) (cf. Marti-

dhyanam, Tanjore, P. 96).

Mohini is also a nitya-goddess,
according to Siradatilaka-tantra. She
is three-eyed, dawn-complexioned
(aruna), and has crescent moon on
head; she is draped in red garments,

and decorated by red ornaments.

(2) PADMA-NABHA

A form of Vishnu in the
reclining posture (Sayana), with a lotus
(padma) springing out of his navel

(nabhi), and Brahma the creator seated
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upon the lotus. He is shown as lying
down upon the coils of the snake
Sesha (hence $esha-$ayana), which is
also called Ananta (hence Ananta-
§ayana or Ananta-padmandbha).
Vishnu is the only major deity who
is represented in all the four postures:
standing (sthanaka), sitting (nishanna),
recumbent ($ayana) and moving about
(yanaka). However, the recumbent
icons are rare, the celebrated
specimens being the one at Srirangam

(Ranganatha) and at Trivandrum

(Ananta-padmanabha).

The story narrated in Devi-
purana (skandha 1) makes Maha-
vishnu lie on a banyan leaf that was
afloat on the primaeval waters when
nothing phenomenal had yet taken
shape. He symbolized sattva-guna, and

from his navel sprang up a lotus
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flower, on which Brahma,
symbolizing rajo-guna appeared.
Brahma performed severe austerities
before Maha-vishnu, whereupon
Maha-vishnu bestowed upon Brahma
the ability to create all things. And
from the middle of Brahma'’s eyebrows
Rudra, symbolizing tamo-guna, flashed
forth. Thus Brahma became the
creator, Vishnu the preserver and
Rudra the destroyer of the universe
in every cycle of existence. Brahma
first created with his mind the great
sages and then the lords of creation
(prajapatis), who brought into being
all the worlds and all the beings

in them.

When Maha-vishnu lay on the
banyan leaf that was floating on the
primaeval waters, he was called Bala-

mukunda. But, when he is immersed
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in yoga-nidra periodically at the end
of an aeon, he settles down on the
snake Ananta, which signifies the
principle of time. Then he is known

as Ananta-§ayana or Padma-nabha.

The recumbent image of Vishnu
(yoga,,

‘bhoga’ ‘vira’; and abhicharika’. In

has  four major varieties:

the yoga variety the God has two
arms, one of them held near the head.
The upper part of the body is slightly
raised, and of the two legs that are
stretched out, one is slightly bent,
with the knee showing prominently.
The god is surrounded by sages
(Bhrgu and Markandeya), demons
(Madhu and Kaitabha near the feet),
the weapons personified (ayudha-
purushas) and attendants (Garuda and

Vishvaksena). Brahma is shown on

a lotus which emanates from Vishnu’s
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navel. When the entire assembly is
shown, it is the superior (uttama)
category; when only the sages and
demons are shown, it is the midling
(madhyama) category. And when even
they are absent, it is the inferior

(adhama) category.

The Bhoga-$ayana type is
distinguished by the presence of
Lakshmi near the head of the
recumbent figure and of Bhii-devi
near the feet. In addition to the images
6f sages and demons, ayudha-purushas
and Garuda, are shown the celestial
nymphs, Turhburu, Nirada, Ganapati.
Chandra, the A$vins and the dik-
pﬁlakas as surrounding Vishnu. from
whose navel the lotus carrying Brahma
has sprung forth. If this answers to
the ‘superior’ category, the ‘midling’
category omits Turhburu, Narada and
the dikpalakas. If the celestial nymphs
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and sages are all of them absent, then

it is the ‘inferior’ category.

The Vira-Sayana type has a
much larger assembly surrounding the
recumbent Vishnu; Lakshmi as well
as Bhidevi are seated near the feet
in this type; the demons Madhu and
Kaitabha are shown surrendering
themselves to the god_; and the five
weapons personified (dyudha-pu
rushas) are also represented. The five
weapons of Vishnu (called pafch-
ayudha are discus (Sudar$ana),
conch (Paficha-janya), mace
(Kaumodaki), sword (Nandaka), and
bow (sarnga). In the assembly the
eleven Rudras, the sages Sanaka and
Sanandana. besides the seven well-
known sages (saptarshi), and Brahma
are included in the ‘superior’ categoy.
The omission of Rudras, adityas, the

seven sages and the celestial nymphs
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would answer to the description of
the ‘midling’ category; and the further
omission of the kinnaras and the other
sages would indicate the ‘Inferior’

category.

In all the above types, the god
is shown as only reclining his head
being held up. In the abhicharika type
he is lying flat as if in deep sleep.
If the serpent on which he is
recumbent has five or seven hoods
in the other types, the abhicharika
type has a serpent with but two hoods
in the ‘superior’ category and with
oﬁly one hood in the ‘midling’ variety;
and in the ‘inferior’ category there
is no serpent at all, the god lving
flat on the ground. There is no
assembly surrounding the god in the
abhicharika type; Vishnu is all alone

and asleep.
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According to HayaSirsha-
sarihita (11,10-12),the god must be
shown as lying down on his left side
(‘vama-par§vena Sayitam’). The
description of the primaeval waters
on which Vishnu reclines on the
Ananta-couch (ananta-$ayana) as given
in the Paficha-ratra texts involves the
milky-ocean (“kshira-sagara-sayinam’,
Parama-samhita, 1, 156). The colour
of the god is uniformly given as blue-
black ($yamala), and the colour of
his garment as yellow (except in the
dbhicharika type, where the colour is
black). I$vara-samhita (24, 259)
prescribes that Lakshmi must be
shown pressing the sleeping god’s
legs. while Priti fans him and Vidya
sings for him (‘vijyamanam hi vai
pritya, giyamanam hi vidyaya). He is
usually prescribed to be made as

having four hands, carrying in them
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(or shown separately) the usual
weapons: conch, discus, mace and

lotus.

Vishnu-dharmottara (3rd khanda,
chap 81) prescribes that the image of
Padmanabha must be visualized as
recumbent upon Sesha, the serpent
with hoods, the jewels on which dazzle
the eyes of the beholder (* phana-
puiija-maharatno  durnirikshya-
sirodharah’), in the midst of an ocean
(jalamadhya-gatah). He must be shown
as asleep (supta). He has four-arms,
one of which is stretched till the
knees and two others held near the
navel; the fourth hand must be under
the head serving as a pillow
(Sirodhara). One of his legs is placed
~on the laps of Lakshmi
(‘lakshmyutsanga-gatah’), and the
other leg resting on the body of the

snake (‘Sesha-bhoganka sarmnsthitah’).
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On the lotus that springs from his
navel must be shown the crealbr
(pitamaha); and holding the lotus-
stalk must be the two demons Madhu
and Kaitabha. In the vicinity of the
serpent-couch must be represented the

weapons of the god in human form

(‘nrrupadharini-astrani samipe’).

The form of Vishnu as
recumbent upon the $esha-couch is of
three varieties; uttama (superior),
madhyama (midling) and adhama
(inferior). In all three varieties, Vlshnq
is pale blue in complexion (gaura-
$yama-nibha) or blue with a yellowish
tinge (pita-Syama-nibha). He is two-
armed and abounding in sattva-guna.
He is blissfully absorbed in yogic

slumber (yoga-nidra-sukhasakta).

In the superior variety, he is

surrounded by the sages Bhrgu and
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Markandeya as devotees, the five
weapons personified (panchayudha),

aﬁd the demons Madhu and Kaitabha.

In the midling variety, the two
devotees (Bhrgu and Markandeya) are
absent, and in the inferior veriety
along with them the two demons

(Madhu and Kaitabha) too are absent.

(3) ANANTA-SAYANA

ANANTA-SAYANA

Meaning ‘Recliniﬁg on Ananta’,
this is the recumbent form of Vishnu
(Sayana-mirti), which is rather is rare
form even for Vishnu, and almost

non-existent for other gods and
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goddesses (except for the Tantrik
forms of Siva under the feet of Kali,
or serving as a cot for Rajaraje$vari,
and for Ganapati under the feet of
Ganapati-samakranta, a vajrayana
deity). Ananta here symbolizes the
principle of Time and the operation

of tamas.

Iconographically, Vishnu is here
represented as reclining on the coils
of a five or seven-hooded serpent
(Ananta, Sesha, or Adi-$esha); the
hoods of the serpent are spread over
the head of Vishnu as a canopy
(chhatra). He may be two-armed, or
four-armed; and 'carries the wusual
emblems of Vishnu, viz, conch,
discus, mace, and lotus. From his
navel, a long stalk of lotus emanates,
and on the lotus is seated Brahma,
the creator. Hence, the name Ananta-

padmaﬂébha (Ananta, viz, Vishnu,
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whose navel has the lotus). Seated
at his feet is his consort Sri-devi
(Prosperity), sometimes with Bhi-devi
(Earth-goddess). Represented below
the recumbent Vishnu in some
sculptures (for instance, the terra cotta
plaque in the Indian Museum at
Calcutta or in the Deogarh stone relief)
are the demons, Madhu and Kaitatha
(whom Vishnu killed after battling
with them). It is the encounter with
these demons that fatigued Vishnu,

and made him lie down.

While the recumbent form of
Krshna is rare in the north, there are
many shrines in the South: Srirangam
(Ranganatha). Thivandrum (Ananta-
padmanabha) Chidambaram (Govinda-
raja-perumal, Tillai-tiru-chittira-
(near

katam), Tiruppulangudi

Tinnevelly), Kapisthalam
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(Champakaranya), and the Shore-
temple at Mahabalipuram (thirty seven

miles from Chennai).

(3) JAGANNATHA

JAGANNATHA ICONS (Balabhadra, Subhadra,
Jagannidtha and Sudar$ana)

A form of Vishnu, also known
as Purushottama, which is worshipped
in the famous temple on the sea-shore
at Puri (Purushottama-kshetra) in
Orissa. The original installation of the
shrine is ascribed to an ancient
monarch of Puri, Indra-dyumna by
name (Brahma-vaivarta-purana,
Prakrti-khanda, utkala-khanda). The

pious king is related to have performed
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a penance, as a result of which Vishnu
appeared in his dream (or vision) in
a four-fold form (chatur-marti§ sa
bhagavan): Purushottama (Vasudeva),
Bala-bhadra (Samkarsh:ina), Subhadra
(Katyayani) and Sudar$ana. As he
contemplated ‘getting his vision
translated into iconic representations,
a huge log of madder-red (maiijishtha)
colour came floating on the sea, and
there also arrived on the scene an old
sculptor-carpenter (vardhaki) who
volunteered to carve out of the log
the images exactly as the king saw
them. The wooden images that he
carved, working in seclusion for fifteen
days, were installed on a stone
platform (called ratna-vedi), and a

temple was built in due course.

The images that are now

worshipped in the temple are also

Vishnu-Kosha

wooden ones, but not the original
images of the days of Indra-dyumna.
Every twelve or nineteen years, the
old images are discarded (and buried)
and new ones installed in their place
in an elaborate ritual known as ‘nava-
kalevara’, However, the new images
are sculpted and prepared for worship
every time in exactly the same manner
as the original images are said to
have been sculpted and prepared. The
group of images in the temple are
reproduced in cloth-painting (pata-
chitra) and minature wooden models,

and made available to the piligrims.

The descriptions of these images
occur in the ancient texts but they
differ in details from what the images
are made to appear now. Brahma-
purana (42,14-15), i‘or'instnace, says

that the image of Jagannatha
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(Purushottama) is four-armed (the
present image, however is only two-
armed) carrying conch, discus, mace
and lotus, that the image is draped
in yellow silken cloth (pi_ta-vastra),
that its chest is covered by the garland
of wild flowers (vana-mala-vrtoraska)
and adorned by the Srivatsa gem
($rivatsorah-samayukta), and that the
crown and armlets can be seen
(mukutangada-sobhita). More
interestingly, the description in
Sarada-tilaka (17,31) is that
Purushottama has Lakshmi seated on
his lap and is embracing her, and that

she holds a lotus, and that he looks

amorously and intently at her.

Brahma-vaivarta-purana
(op.cit.), while narrating the dream
(or vision) of Indra-dyumna, the four

images are described as follows :
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“Janardana was stationed on a divine
throne (divya-simhasana-gatah) along
with Bala-bhadra and Sudarsana. He
had four hands, and held in them
were conch, discus, mace and lotus.
Bala-bhadra also had four hands in
which he carried plough (hala), pestle
(musala), discus (chakra) and lotus
(abja). He was of the form of a
serpent (pannagakrti), and seven-
hooded snake raised its hoods over
him like a parasol (chhatrikrta-phanas-
sapta). He had gorgeous ear-rings
(ujjvalaikundala) and a crown.
Subhadra, pretty-facéd, carried in her
hands the gestures of boon-bestowal
and protection and lotus

(varabjabhaya-dharini). She was verily

-Lakshmi, who manifested herself as

the life-force of all beings (sarva-
chaitanya-ripini). Sudar$ana, the

discus in the hand of Vishnu,
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was inside a pillar (stamhbha-

madhyastham).

The accounts given in Skanda-
purdna (Purushottama-mahatmya,
27,98 to 29, 4) identifies Jagannitha
with Vishnu, Bala-bhadra with Siva
(éesha), and Subhadra standing
between Jagannatha and Bala-bhadra
(tayormadhya-sthitam  bhadram
Subhadram) with Lakshmi (or
Katyayani, Bhuvane$vari, or
Ekanarn$a). Subhadrj, in this account,

stands separately (prthak-sthitam), is

red-complexioned (kurhkumaruna),.

and two-armed. carrying in the hands
the gesture of boon-bestowal and lotus

(varabja-dharini).

The four images now seen in
the temple are all on a common stone

platform (known as ratna-vedi). Apart

Vishnu-Kosha

from these main images, the platform
also accommodates small metallic
images of Lakshmi (to the right of
the Jagannatha image) and Visva-
dhatri (Bhu-devi) (to the left of
Jagannatha), a wooden replica of
Jagannatha (representing Nila-

madhava). All the images face the

eastern direction.

All the four images are wooden,
and there are prescriptions about the
colour of the tree, number of main
branches the tree must have, and the
characteristic marks of identification.
The wood for the Jagannatha image
must be dark red (maijistha) in colour,
and the tree must have four main
branches, and also marks of conch
and discus. The wood for the Bala-
bhadra image must be light-brown or

white in colour, and the tree must
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have seven main-branches, and marks
of plough and pestle. The wood for
the Subhadrd image must have an
yellowish tinge, and the tree must
have five main branches,l and the
mark of a lotus with five petals. The
wood for the Sudar§ana image must
have reddish bark, and the tree must
have three branches and mark of a

wheel (Chakra).

The images are not merely
wooden in nature. Although wood
forms the main material, it is covered
with several layers of resin (niryasa)
of the sa]a-trée, sandal-wood paste
(chandana), camphor (karpira), musk
(kastiiri) and sandal (chandana). Red-
cloth known as Netra-pata is wound
round all the parts of the images; and
the images are also painted. The texts

contain the prescription that the images
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must be coated with many pastes

(bahu-lepa-vilepitah).

The height of the images of
Jagannatha, Bala-bhadra and
Sudar$ana is the same: 84 yavas (a
‘yava’ being the length of the middle
digit of the middle finger): but that
of Subhadra is 52.1/2 yavas. The
image of Jagannatha, as that of Bala-
bhadra, consists of a trunk surmounted
by a large head: and two arm-stumps
are separately added. The image of
Subhadra does not have the arm-
stumps (which are believed to be
hidden); it consists merely of trunk
and head. The head of Jagannatha is
flat on top: and there are large round
eyes which dominate the face. The
head of Bala-bhadra, as also that of
Subhadra, is oval-shaped; and the eyes

in both cases are almond-shaped.
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The image of Jagannatha which
has a height of 84 yavas has arms
(which project on the left, right and
in front), also 84 yavas, in length,
so that the figure is said to have the
shape of a wheel or discus
(chakrakrti). But the arms of the Bala-
bhadra image (which is 84 yavas
in height) have a total length of
T3, yavas, so that the figure assumes
the form of a conch (Samkhakrti).

The image of Subhadrd is visualized

as a lotus on a thin stalk (padmakrti).

The height of the Jagannitha
image is traditionally divided into five
parts each made of ‘bhagas’ of the

total height:

(i) The face (Srimukha,) 14
bhagas (36.3/4 yavas)

(i) The neck (griva), 5 bhagas
(12 yavas)
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(iii) The heart-region (hrdaya),
3 bhagas (9 yavas)

(iv) The waist (paridhapana), 4
bhagas (10.1/2).

(v) The legs (pada), 6 bhagas
(15.3/4)

The height of the Bala-bhadra
image is divided into four parts as

follows:

(i) The snake-hood on top of
the head (phana) and the face

(§rimukha) together: 12 bhagas
(31, yavas)
Sanke-hood : 6 yavas
forehead : 1.1/2 yavas

rest of the face: 24 yavas

(ii) The neck (griva), 4 bhagas
(10.1/2 yavas)

(iii) The heart (hrdaya) and

waist: (paridhapana)
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(iv) The legs (pada): 10 bhagas
(26 yavas)

The height of the Subhadra
image is divided into four parts as

follows:

(i) The face ($rimukha), 12
bhagas' (19.3/4 yavas)

(ii) The heart (hrdaya), 2 bhagas
(9 and 3/4 yavas)

(iii) The waist (paridhapana), 12
bhagas (19.3/4 yavas)

(iv) The legs (pada), 6 bhagas
(9& 3/4 yavas)

The height of the image of
Sudar§ana, which stands to the left
of the Jagannatha, is divided into four
parts, each of the parts measuring 8
bhagas. It is a wooden pole with
cloth-strips wrappped round it. There

is, however, no visible representation
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of discus (chakra) on it. But the pole
is said to contain hidden inside it a
small discus made in gold and
weighing 16 palas. Pratishtha-pradipa,
a text used for the temple worship
here, claims that this image represents

the Narasimha form of Vishnu.

Each of these four images has
a cavity in it, and a mysterious soul-
substance called ‘brahma-padartha’ is
hidden inside it in a secret ritual at
the time of the installation of the
images during the ‘nava-kalvara’
ceremony (renewal of images). This
is said to provide spiritual continuity
for the deities despite the periodical

change of images.

(4) PANDURANGA

This

Pandharpur (in Maharashtra), is more

celebrated god of
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ABHANGA-VITTHALA
(stone, Pandharpur temple in Maharashtra)

popularly known as Vithala (said to
be corrupt form of the Sanskrit
Vishnu). The name of the famous
place is derived from the Kannada
word ‘pandarige’, and the cult of
Vithala was wide-spread in the
southern region. The Hoysala ruler
Vishnu-vardhana (Bittiga 1117-1137
A.D.) is credited with having been
responsible for the celebrity of the

shrine in Pandharpur.
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According to the Panduranga-
mahatmya section of Padma-purana,
Sachi (Indra’s consort) once
approached Vishnu with amorous
intentions, and when Sachi incarnated
herself as Rukmini during
Krshnavatara, she became jealous of
Radha, and began performing
austerities. To win her love, Krshna
also stood in front of Rukmini in
penance. This is the posture in which

Panduranga-vithala is seen today.

Another legend, more popular,
associates the god here with a devotee,
Pundalika by name, who in his deep
devotion to his aged parents, did not
rise even to receive the god who
came to visit him. Engaged in
administering a bath to his father,

Pundalika pushed a brick near the
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god for him to stand upon. And till
today, the god stands upon this brick.
The samadhi of the devotee is also

to be seen near the temple.

The shrine on the banks of the
river Bhima or Chandrabhaga is an
ancient one, inscriptional reference to
it going back to the sixth century;
but the god Vithala is not referred
to in the inscriptions until 1236 AD.
The Maharastrian Saint Namdev is
intimately associated with this shrine.
The Varkari pilgrims congregate here
in large numbers and with intense
devotion, and fulfil their vows, during
the Hindu months Ashadha and

Kartika.

In the sanctum, Panduranga-
vithala stands upon a square stone

pedestal (resembling a brick).
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The image, carved out of black
stone, is less than four feet (three
and a half feet) in height; it is two-
armed, both hands resting on the loins;
the right hand holds a flower and the

left a conch (emblem of Krshna or

Vishnu). On the head is a plain crown,

resembling a linga; and on the chest

is an ornament identified as
Kaustubha, or as Srivatsa attached to
a single necklace (kanthi). There are
plain bangles on both wrists. There
are ear-ornaments suggesting the
makara-kundala variety; and the wrists
are adorned with simple bracelets.
There is a strip of cloth covering the
waist and hanging in front. Otherwise,

the image is devoid of ornaments and

garments.
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(5) DATTATREYA

Regarded as a minor incarnation
(am$avatara) of Vishnu, Dattatreya
(Datta, the son of Atri) is the central
figure in several cults like Datta-
sampradadya, Natha-siddha-
sarpradaya and mahanubhava-pantha.

His human appearance has been

celebrated in several purdnas (like

334

Bhagavata, 1,3,6-25; Markandeya-

purana. Ch.17-18; Vayu-purana
Ch.70; Matsya-purana. Ch. 47 and
Brahmanda-purana. Ch.213; and also
in Mahabharata (2,48,24) and
Harivaméa. Ch.41) According to the
accounts in these texts, Vishnu
appeared on earth as Dattatreya to
restore ‘dharma’ and ‘jidna’ amidst
mankind (vishnoh pradurbhavo
mahdtmanah, Dattatreya iti khyatah

kshamaya parayd yutah).

The legend in the puranas makes
him the son of the sage Atri and his
wife Anasiiya. One of the accounts
narrates that Atri was childless. and
did penance for obtaining children.
When the three gods Brahma. Vishnu
and Siva, appeared before him. pleased
with his penance, he begged them to

become his sons. Accordingly, Brahma
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in one of his aspects was born as
Chandra, Vishnu likewise as Datta,
and Siva as the sage Durvasa. Datta
became an ascetic and performed
austerities for a great length of time
on the banks of river Gomati. He
obtained enlightenment (satya-jfiana)
and began to teach others. One of
his disciples was the great king of

Mahishmati, Karta-virya.

He was celebrated as a great
sage proficient in Yoga and magic.
He is regarded as one of the seven
great sages (saptarshi) in the
Svarochisha-manvantara. Bhagavata
(1,3,6-25) counts him as one of the
twenty-two incarnations of Vishnu.
He is hailed as the ascetic who
inaugurated the avadhtita-sampradaya
in India. He is familiar to the votaries

of the Datta-cult as ‘Sri-guru’. He is
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believed to reside in the audumbara-

tree.

His iconographic representation
is rather recent. He is shown as Vishnu
seated in lotus-posture, with two
normal hands locked in contemplation:
he has braided strands of hair coiled
up as a crown. and wears on one
ear the sarpa-kundala (characteristic

of Siva) and on the other makara-
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kundala (characteristic of Vishnu). He
is six-armed, and in the four upper
hands he carries trident (Siva's
emblem), discus (Vishnu’s), waterpot
and rosary (both Brahma’s).
Alternately, he is represented as a
deity with three heads (Brahma,
Vishnu. Siva) and four hands,
surrounded by four dogs (symbolizing
the four Vedas), and a bull (which

is Siva’s vehicle and represents

dharma).

(6) KESAVA

Kesava is one of the forms of
Vishnu. the first among the twenty
four celebrated forms (chaturvims$ati-
marti). The name is derived from the
legend that Vishpu killed the asura
named Kesi (cf.Mahabharata, Vana-

parva, 134, 20 and Naradiva-samhita,
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KESAVA

25,371). In this form, Vishnu stands
erect without bends (samabhanga
sth@naka), is benign in aspect (saumyaj
and has the usual attributes of Vishnu
(like kirita, vanamala, §rivatsa, and
makara-kundala). He carries in his

four arms the characteristic emblems
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in this particular order, according to
Hayasirsha-samhita (19, 4-5): lotus
(pankaja) in the normal right hand,
mace (gada) in the normal left hand,
conch (paficha-janya) i'n the upper
right hand, and discus (chakra) in the
upper left hand. The mace in this
form is kept with its head downward

(adho-mukha).

Kesava is golden coloured

(suvarnabha), but wears white
garments ($uklarmbara); his consort is
the form of Lakshmi known as Sri-

devi.

Kesava is the name of the

presiding delty in Dvaaraka
(dvaravatyam, of Naradiya-samhita 9,

152);
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(7) MADHUSUDANA

This name of Vishnu is derived
from his having killed the two
demons, Madhu and Kaitabha by
name. Kaitabha, along with his brother
Madhu, were born, according to one
legend (cf. Harfvaméa, 52 and Devi-
Bhagavata. 1 and 10) from the ear-
wax of Maha-Vishnu as he was lying
down in yoga-nidra in the midst of
the undifferentiated ocean (ekarnva)
during Padma-kalpa, at the end of the
aeon; or (according to Mahabharata,
Santi-parva, 348) from the two drops
that fell from the louts flower that
emerged from the nave of Maha-
vishnu as he lay down in yoga-nidra.
The latter legend has it that one of
the drops was sweet in taste like
honey and intoxicating (hence called |

Madhu) while the other was hard
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(Kaitabha); and the two symbolized
the tamas and rajas respectively, as
distinguished from Vishnu who

personified sattva.

Vishnu had to kill them, as they
became terrors to the creator Brahma,
and snatched away the four scriptures
(Veda) that came forth from him for
the benefit of creation; and Vishnu
was roused from his slumber to
accomplaish this task by Devi, to
whom Brahma had appealed (cf.
Marandeya-purana, Devi-mahdtmya,

81)

Madhu and Kaitabha are
represented as two-armed, and carrying
clubs , in the vicinity of the recumbent
form of Vishnu in its superior
(uttama) and midling (madhyama)

varieties.
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Another legend relates that they
were formed out of the ear-wax of
Vishnu, while he was fast asleep on
the surface of the waters, during the
great deluge (pralaya). It was
discovered that the earth supported on
the back of the tortoise was slipping,
owing to the rush of the waters and
there was need to awaken Vishnu.
Mahamaya put her left little finger
into Vishunu's left ear and scooped
out the wax; it was like honey. She
fashioned a demon out of it, and
named it Madhu. Then she put her
right little finger into Vishnu’s right
ear and scooped out the wax; It
appeared like a fly (kita). She made
a demon out of it, and called it
Kaitabha. She set them to battle with
Vishnu. also granting a boon to them
that they would be killed only when
they approved of such killing. They
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became denizens of water, and were

invincible In water.

They began running over the
body of Vishnu which lay on the
water, and found Brahma, sitting
upon the lotus that sprang from the
navel of Vishnu. They attacked
Brahma, and Brahmia pleaded with
Vishnu to help him. This woke up
Vishnu, who began to battle with the
demons Madhu and Kaitabha. The
fight went on for a great length of
time, and the demons got the upper
hand. They arrogantly condescended
to favour Vishnu with any boon that
he sought. Vishnu asked that he be
allowed to kill them. They agreed,
but bargained that the fight should

be on dry ground.

Vishnu lifted up one of his

thighs, and this became the battle-
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field, removed from the water. The
demons were at length killed by
Vishnu, and the fat (medas) that
poured out of their bodies helped the
earth to remain firm (hence the name

of the earth, medini)

If this is the story related in

Devi-bhagavata (10,11) and Kalika-

purdana (chap.61), the epic
Mahabharata (Sﬁnti—parva, 347) gives
a different account. During the great
deluge, Me;ha—vishr_lu was asleep on
the surface of the waters. From his
navel sprang a lotus, and on the lotus
was seated Brahma, the creator,
representing sattva. He discovered that
on the lotus were two drops of water
produced by Vishnu himself. One
resembled the drop of honey (Madhu)

and represented tamas, and the other

was hard (Kaitabha) and represented
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rajas. Two demons in due course
emerged from these drops (12,347,24-
26)

(8) VARADA-RAJA

Saving of the great elephant
(Gajendra-moksha) is one of the acts
of Vishnu which are exceedingly

popular among the devotees of Vishnu.

The episode, which occurs principally
in Bhagavata (8th skanda), is told
and retold times without number is
Sanskrit and in the dialects of the
countrv:it is also rendered in painting

and sculpture all over India.

The story concerns an elephant
(gajendra), which was rescued
(moksha) by Vishnu from the jaws

of a crocodile. The elephant, in its
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previous existence was Indra-dyumna,
ruler of the Pandya realm and a great
devotee of Vishnu. It so happened
that he was cursed to become an
elelphant by Agastya, whom the king

(‘engaged in penance in the Malaya
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mountain’) inadvertantly slighted.
Becoming an elephant, he roamed
about the forest as leader of a large
herd. When he arrived at the lake in
mount Trikiita to appease his thirst,

a crocodile (which was in reality a
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gandharva, HihQ by name, who had
been cursed to become a crocodile
by sage Devala) caught hold of his
leg and began dragging him into the
lake. Unable to extricate itself from
the powerful jaws of the corcodile,
the elephant raised its trunk and
offered a prayer to Vishnu. Vishnu
at once appeared and killed the
crocodile with his discus (chakra).
The God thus removed the curse
which haunted the royal sage Indra-
dyumna, also the curse that had
befallen the gandharva. There is an
interesting sculptured panel in the

fifth-century Gupta temple at Deogarh,
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which is the earliest representation of

this theme.

(9) ASHTA-BHUJA-SVAMI

The eight-armed form of Vishnu,
worshipped in a temple at
Kaiichipuram (Tamil-nadu). Several
forms of Vishnu (like Trivikrama,
Narasimha and Ré&ja-gopala) have
eight arms; especially so are variant
delineations of Krshna as a flute-
player and cowherd (Venu-gopila).
The eight-armed Vishnu (standing) in
the Devardja-svami shrine in

Kafichipuram carries in six of his
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ASHTA-BHUJA-SVAMI (DEVARAJA-SVAMI TEMPLE, KANCHIPURAM)
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hands arrow (bana), sword (khadga),
discus (chakra), conch ($amkha),
shield (charma) and bow (chapa); the
two front hands are in the protection
(abhaya) and boon-bestowal (varada)
gestures. Another image (seated), in
the Archaeological Museum at
Hyderabad, shows mace (gadi), an
object that looks like arrow, lotus
(padma), elephant-goad (anku$a),
noose (pasa), conch ($arnkha), an
object that looks like bow (or a part
of discus (chakra). When Venu-gopala
(a form of Krshna) is represented
with eight arms, he carries the usual
attributes of Vishnu (viz., discus,
conch, mace and lotus) in his four
hands, and two hands are engaged
in playing flute, the other two
being held together in a dhyana-

posture.

(10) VEDA-VYASA

According to Sattvata (12,154-
156) and Paushkara-samhita (34,63),
Veda-vyasa is an incarnation of
Vishnu, He is to be shown as seated
in yoga-patta, and two-armed. The
right hand assumes the gesture of
scriptural exposition (‘dakshinena

$astrartham adisan’), and the left
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carries the scriptural text (‘vahan
vama-hastena  sarva-Sastrartha-
pustakam’). He is of the complexion

of ‘atasi’ flower.

Vishnu-dharmottara requires him
to be represented as emaciated in
body (kr$ah) and dark-complexioned

(krshna-tanuh); his tawny hair is done

up as a crest. He is surrounded by

four disciples: Sumantu, Jaimini, Paila

and Vaisarhpdyana.

(11) VENKATESA

The most popular Vishnu
shrine in the country is Tirumala in
Andhra Pradesh, formerly called
Vengadam. The deity in this shrine
is called Viengadattan or Vengadava
(meaning the lord of the hills,
Tirumala is a cluster of seven

hills); and the Sanskritized form of
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this name is Venkatesvara. The god,
a magnificent figure with a
bewitching smile, stands about eight
feet in height. He is four-armed.
The two upper hands carry conch
(left) and discus (right). The normal
right hand is in the boon-bestowal
gesture  (varada) and the
corresponding left hand in the

posture of holding the hip
(katyavalambita). On his chest is
Vyuha-Lakshmi, and hence the god,
who is alone in the sanctum, is also
called Sri-nivasa. (For details see
the author’s The Hill-shrine of

Vengadam).

(12) HARI-HARA

This composite form of Vishnu
and Siva, is also called Haryardha.
The right half of the god’s body is

red and represents Siva: the two hands
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HARI-HARA (from Harihare§vara temple,
Harihara, Karnataka)

on that side carry hammer (tanka)
and the gesture of protection. The
right part of the forehead shows a
part of the third eye (phalardhe
lochandrdham, kinchillalata-netram’);
the part of the body is bedaubed with
ash, decorated with the rudriksha
seeds, and clad in tiger-skin. The left
half of the body is dark-coloured and

represents Vishnu, with the two-hands
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on that side holding conch and

mace.

Matsya-purana (260, 22-27)
prescribes conch and disus in the two
left hands, but allows mace to be a

substitute for discus (‘chakra-sthane

SANKARA-NARAYANA'
(from Padmanabhapuram Palace, Trivandrum)
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gadam vapi’). This half of the body
should be clad in yellow-silken
garments, and decorated with jewel
ornaments. The text calls this form

Siva-narayana.

D.evaté—mﬂrti-prakarana (6.,35-
41) recognizes the right half as
Sadasiva and the left half as Hrshikesa
(‘dakshinardhe sadasivah, vamardhe
cha hrshikes$ah’). Fair in complexion,
Sadasiva’s normal right hand assumes
the posture of boon-bestowal, and the
upper hand on the same side carries
trident, while the blue-complexioned
Hrshikesa carries discus and lotus in
his hand. Bull must be shown by the
side of Sadasiva, and Garuda by the
side of Hrshike$a (‘dakshine
vrshabhah par§ve, vame vihaga-rad

it1’).
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Icons of this form have a great
antiquity; the earliest specimen dates

to the Kushdna period.

Also known as Sankara-
narayana it is more usually regarded
as one of the lila-martis of Siva. It
is a variant of Ardha-nari§vara-miirti,
the left half of the body being
substituted by Vishnu. The right half
is coral-red (vidrumadbha) in colour,
and represents Siva, wearing matted
hair as crown to which crescent moon
is stuck. The left half is dark-blue
in complexion (§yamalabha) and
Vishnu,

represents wearing a

bejewelled crown on the side.

The form has four hands, the
upper right hand carrying tanka and
the normal right hand showing the

gesture of protection, while the upper
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left hand holds conch, and the normal
left hand carries a mace. The right
side of the body is covered by tiger-
skin, while the left is draped in yellow
silken garment. On the forehead, half
of the third eye is shown on the right
side (kifchil lalata-netram’, ‘phalardhe
lochanardhakalita’).

The form is often represented
in a standing posture (sthanaka), with
both feet drawn together in a balanced

position (sama-pada).

(13) HAMSA

A swan-like mythical bird,
inhabiting the Mainasa lake in the
Himalayan heights, it is regarded as
a celestial being, symbo_lizing purity,
freedom, wisdom, and salvation. In
the Vedas, it is the vehicle for the

divine physicians, the Aévins, and is
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reputed to be capable of separating

the Soma juice from water, when the

“two fluids mixed up. In the purdnic

period, it became the mount for

Brahma, Sarasvati, and Brahmani.

Hamsa was one of the
incarnations of Vishnu in the Krta
age, and this is when he instructed
sages like Sanaka (cf.Bhagavata,
skandha 11).

The expression is also employed
to refer to the universal spirit or
individual soul. In the ‘ajapdjapa’
gayatri articulation, the soul is
constantly engaged in articulating
‘ham’ and ‘sa’ when breathing out

and breathing in respectively.

(14) HAYA-GRIVA

The form which Vishnu is

believed to have been assumed to kill
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a horse-headed demon named Haya-
griva (Devi-bhagavata, 1,5), or the
demon-brothers Madhu and Kaitabha,
or to recover the Vedas which were
stolen and hidden under the sea by
the demon Hiranyaksha. It is also a
tantrik deity, incorporated in the

Vajrayana pantheon.

Haya-griva-Vishnu has a human
form with two, four, eight or twelve

hands, and with a horse’s head,
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surmounted by a tall crown. He is
celebrated as the lord of learning
(vagadhisa, vidya-pradayaka),
especially of Vedic lore. Paushkara-
sarhita (24, 35) explains that the
Vedas are personified in human forms,
with faces of horses (‘vaji-vaktras
sthita-vedah sampurna-nara-
lakshanah’). Therefore Vishnu as the
presiding deity of Vedic learning must
be imagined as a man with horse’s

face (‘kalpayet purushakaram a$va-

vaktram’)

HAYAGRIVA
(Hoysala sculpture)
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The god is stationed upon the
lunar orb ($asi-birmbastha), luminous
like moonlight, and illumining the
entire world, inside of it and outside
by his brilliance (ande‘mtara'm bahir
api pratibhasayantam’). He is also
seated upon a white lotus
(‘Svetataravindasana’) within the lunar

orb (‘chandra-mandala-madhyastha’)
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When he is four-armed, he holds
in his right hands the gesture of
boon-bestowal and rosary, and in his
left hands book and conch (Padma-
samhita, Kriya, 22, 2-7). The book
is identified as the four Vedas (‘vama-
hastesya kurvita veda$chatvarah’,
Haya-$irsha-sarnhita 22,26). He is also

described as ‘veda-pani’.

When eight-armed, he carries
conch, discus, mace, lotus, book,
noose, goad and gesture of scriptural
exposition (jiiana-mudra) (Parasara-
sarﬁhité, 28, 14). And when twelve-
armed, he carries in addition to the
above, fire (agni), Vajra, weapon
known as kunta, and shield (ibid., 28,
22-23).

Padma-samhita (op.cit) describes

him as seated comfortably on the
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serpent-couch, with hoods rising up
behind him (‘bhogi-bhoge samasinam,
prshthah
Haya$irsha-samhita (adi, 22,24-26)

phana-mandalaih’).

makes the god’s left foot rest on
Sesha ($esha-naga-dhrtam padam
vamam’), and the right foot on tortoise
(‘dakshinam kurma-prshthastham’)
According to this text, he is
accompanised by two goddesses, viz.
Lakshmi and Bhii-devi (‘devi-dvitaya-

samyuktam’).

Haya-griva, the Vajrayana god,
is an attendant or companion of the
Khasarpana and Loka-natha forms of
the bodhi-sattva Avalokite§vara. As
attending on Khasarpana, he is red-
complexioned, short-statured (kharva)
pot-bellied (larthbodara), and clad in
tiger-skin. His hair, tawny red in

colour, rises up in flames (Grdhva-
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jvalat-pingala-ke§a); his moustache and
beard are even tawnier (pingala-tara-
$ma$ru). His eye-brows, knit and
crooked, strike terror (bhrukuti-kutila-
bhrika). He has three eyes, red and
round. He carries cudgel as weapon
(dandayudha). But his right hand
assumes the gesture of submission
and prayer (vandanabhinaya). Similar
is his form as associated with Loka-

nitha. It is probable that this
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Hayagriva is the demon, whom

Vishnu vanquished into submission.

There 1s, however, in the
Vajrayana ideology, an independent
form of Hayagriva (more like the
foi‘m of Vishnu) known as Hayagriva-
Lokesvara. Here he sits upon a lotus

in vajra-paryanka posture. He has four

hands, in two of which he shows the

gesture of scriptural-.exposition
(vyakhyana-mudra), the other two
hands carry rosary (right) and lotus

(left).

(15) DHANVANTARI

The patron-god of physicians
and surgeons in India, Dhanvantari is
regarded as a minor incarnation of
Vishnu. He is counted in Bhagavata
(1,3.1)

among the twenty-two

incarnations of Vishnu. However, the
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story in Hari-vamsa (29, 1523) makes
him a devotee of Vishnu. He emerged

from the Milky ocean when it was

'chumed by gods and demons; he

begged Vishnu to assign a portion of
the sacrificial offerings (yaifia-bhaga)
to himself. Vishnu told him that the

portions of the sacrificial offerings

- had already been alloted ,to the gods,

who were all there much before

Dhanvantari made his appearance. But
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he advised Dhanvantari to appear
among human beings in his next birth,
when owing to his meritorious deeds
he would become eligible to a portion

of the sacrificial offerings.

Ramayana (Balakanda, 45, 31)
also relates that Dhanvantari emerged
from the ocean during its churning.
According to the epic, he appeared

two-armed, holding a sacred water-
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pot (kamandalu) in one hand and the
mendicants’s staff (danda) in the other.
Brahma-vaivarta-purana (Krishna-
janma-khanda, 51), which traces
Dhanvantari’s origin in the same way,
adds that even when he appeared he
was proficient in the entire Vedic lore
(sarva-vedeshu nishnétah) and expert
in mystic science (mantra-tantra
visaradah), and that he was a disciple

of Vainateya (viz.Garuda).

The account in Bhava-prakasa
(purva-khanda, 1st section), makes
Dhanvantari originally a physician of
the gods in heaven. Indra, the king
of the gods, once chanced to observe
the misery that human beings were
prone to on earth; overcome by
compassion, he directed Dhanvantari
to visit mankind and eliminate the

sufferings. As the human beings were
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beset with numerous diseases,
Dhanvantari appeared among them as
a physician. According to this text,
Dhanvantari was born in the royal
household of Kasi (Banaras) in the
family of Bahuja. He developed
ascetic tendencies even as a boy and
performed severe austerities. But
Brahma with great difficulty managed
to make him accept the lordship over
the city of Kasi, amd since then the
youth was known as Ka$i-rdja. As a
king, he prepared a treatise (samhita)
on medicine for the benefit of

humanity (hitaya dehinam).

The lineage preserved in Vishnu-
purdana (4,8,4) begins with Puriivas,
and goes through Ayus, Kshatra-vrdha,
Kasa, Kasi-raja (name, and not
designation) and Dirgha-tamas before

coming to Dhanvantari. Dhanvantari’s
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son was Ketumadna and Ketumana’s
son was Divodasa (who was also
named Dhanvantari). The account in
Harivamhda (29th chap.) begins with
the lineage with Suhotra, who was the
king of Kasi in the second Dvapara
age. Suhotra’s line continued with
Sala,. Arshtishena, Kaa and Dirgha-
tapas, who was also called Dhanva
and whose son was Dhanvantari.
Dhanvantari’s son was Ketuman, and
Ketuman’s son was Bhima-ratha,

whose son was Divodisa.

Often, Dhanvantari is identified

with Divodasa and Kas$iraja. While

Dhanvantari, god or man, is of ancient

celebrity, we do not find the name
mentioned in Rgveda, where however
Divodasa is frequently mentioned
(e.g. 1,116,18; 6,16,5 and 6,31,4),

Divodasa is associated with the gods
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of healing, the ASvins, Agni and Indra.
Séﬂkha‘yana-grhya-satra connects
Dhanvantari and Bharadvaja.
Dhanvantari is said to have learnt the
science and art of medicine (ayurveda)
from BhéradVﬁja, who in turn was

taught by Indra (who was taught by

Asvins). There is also an account
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which makes the sage Atreya teach
medicine to Bharadvaja. Thus the
identification of Dhanvantari with

Divodasa is not altogether unfounded.

Dhanvantari, according to
Vishnu-dharmottara (1,73,41), is to
be represented as handsome (suriipa)
and pleasant-looking (priyadar$ana),
with two hands, carrying with both
of them a pot filled with ambrosia
(kara-dvaya-gatam chasya samrtam
kalasam bhavet). But more frequently,
the icons of Dhanvanari are four-
armed, carrying in the upper hands
conch and discus (to suggest his being
an aspect of Vishnu), and one of the
normal hands holding a leech (jalauka,
suggesting blood-letting and surgery)
and the other a pot of ambrosia
(amrta-ghata, suggesting medicine). He
may be shown as standing, or as

seated, on a lotus.
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The dhyana-sloka given in
Prapancha-sara-sangraha mentions
that he is dark-complexioned
(kalambhodojjvalangam) and four-

armed, carrying conch, discus, leech

Vishnu-Kosha

and pot of ambrosia; he wears yellow
silken garments at the loins (katitala-
vilasaccharu-pitambaradhyam).
Another dhyana-§loka makes him
reside in the solar orb (ravi-
bimbastha), and describes him as
handsome (manoharanga) and with a
tranquil face (prasanna-mukha-
kamala). According to this text, he
is only two-armed, carrying leech and
pot of ambrosia. Still another dhyana-
Sloka (also cited in the Praparficha-
sara-sangraha describes the god as
bathing himself with ambrosia holding
with two of his hands pots from
which the liquid is poured on his
head. The devotee is to visualize -
Dhanvantari in this form, and as seated
on his own (devotee’s) head, or as

situate within the lunar orb on a full-

moon night,
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The mantra of Dhanvantri has The dhyana-sloka is :

forty-one letters, as follows :-

Hﬁaﬁfﬂﬁﬁi
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ASHTA-BHUJA-SVAMI
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CHAPTER FOUR
VISHNU - PARIVARA

(1) splendour’; and is synonymous with

luck, prosperity, grace, happiness and

LAKSHMI

royal domain.

She is widely worshipped in the
country by all sects, and her eulogy
is to be found even in Rgveda
(e.g.1,45, 40-43 and Sri-sikta, the

supplement or Khila portion). Her

iconic representations go back at least
to the second century before Chﬁst:
We have Lakshmi clearly depicted on
the seals and coins found at Basarh

and Bhita, Kausambi and Ujjayini,

and inscriptions reveal that she was

adored by the royal dynasties of

The word ‘lakshmi’ signifies the Maurya, Suiga, Gupta and Kushana

sign of beauty, the token of good divisions in the early centuries.

fortune, the mark of royal power
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She is identified not only as the
wife (Sakti, ‘energy’) of Vishnu-
Nardyana as is well-known, but as
the consort of Siirya (the sun-god
identified with Vishnu), Prajapati (the
creator), Dharma (the primaeval order
and virtue), Indra (symbol of royal
prosperity), Kubera (the god of riches,
wealth and abundance) and Bali (the

pious and powerful monarch).

Legends describe her nature and
origin variously.VShe is regarded as
the daughter of Daksha-prajﬁpati (the
primal creator), who gave her to
Dharma as his wife; and in this role
as the mother of Kadma. Mahabharata
(3,168,3) describes her as the feminine
aspect of Kubera (the lord of the
Yakshas). Sri-siikta (2,6) eulogizes her
as the ‘golden antelope decorated with

garlands of gold and silver’ (‘suvarna-
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varndm harinim suvarnpa-rajata-
srajam’). The brdhmana texts narrate
that Soma won her as the result of
penance. He became °‘King' (raja),

thanks to her.

Satapatha-bréhmaaa (11,4,3,0ff)
ascribes her origin to the austerity of
Prajapati, and mentions that her boons
were sought by all the gods; Agni
sought from her food, Soma royal
power, Varuna universal sovereignty
Mitra superior status, Indra lordship,
Brhaspati sacred glory, Savitr
dominion, and Pishan wealth and

fortune; and the goddess Sarasvati

obtained from her charm and bounty.

More popular is the legend of
her origin from the mythical milky
ocean (Mahabharata, 5,102, 12 ff,
Bhagavata, 8,8,7-28, Padma-purana,
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5,4,1, Vishnu-purana 1,9,105 etc.).
Durvasa, the sage known for his
irascible temper, was once presented
with a flower-garland of extraordinary
beauty and maddening odour by a
celestial damsel. He in turn presented
it to Indra, who was coming along
just then on his elephant, Airavata.
But Indra, in a fit of haughtiness,
threw that garland on the elelphant’s
head. And the elephant took hold of
the garland with its trunk, and
trampled it under its feet. Durvisa,
who was promptly and greatly
annoyed at this, cursed Indra that his

royal spendour and power be lost.

Lakshmi, prosperity personified,
left Indra, and Indra became woe-
begotten. Indra thus rendered
powerless and poor, the gods were

left without strength or succour. They
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MAHA-LAKSHMI (stone, Ashta-Lakshmi
Mandapam, Minakshi temple, Madurai)
went to Brahmi, and he took them
to Vishnu. Vishnu suggested churning
the Milky Ocean for nectar so as to
make the gods powerful and immortal.

When the ocean was churned by gods
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and demons, along with nectar (amrta)
appeared Lakshmi, who once again
made by her very glance the gods
happy and prosperous. Lakshmi later
disappeared into the chest of Vishnu.
This is how Lakshmi became the
daughter of the milky ocean
(kshirabdhi-tanaya, sagara-kanyaka)
and the dweller in the chest

(vakshahsthala-vasini) of Vishnu.

According to Jayakhva-samhita
(8,77), Lakshmi heads the list of divine
qualities abiding in Vishnu: Lakshmi
(the lordship, ai§varya), Kirti
(celebrity), Jaya (success) and Maya
(creative power) (‘devyds tasyasritas
sada’). In Paficharatra ideolgy. the
will (icchhd) of the Transcendental
Absolute (para) was projected upon
Lakshmi (the primordial power), who

had a dual nature: matter (bhiiti) and
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energy (kriyd). The three powers
(icchha, bhuti and kriyd) were
responsible for six divine aspects:
jfidna (absolute knowledge), ai$varya
(lordship), $akti (potency), bala
(strength), virya (virility) and tejas
(splendour). The conjoint energy of
all these aspects is Lakshmi, who is
inseparable from Vishnu as the
trascendental absolute. She is
celebrated in many Pancharatra texts,

especially in Lakshmi-tantra and

Sriprasna-samhita.

Lakshmi is regarded as the
divinity directly responsible for the
creative evolution of the univerese
(hence called Loka-mata): she is the
energy ($akti). which unfolds itself as
nature (prakrti). Further, she represents
divine mercy and grace (daya), which

brings the devotee into communion
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with the Lord. Thus she becomes an
object of adoration (cf. Lakshmi-tantra,

50, 110)

She  symbolizes  power,
prosperity, sought after by rulers,
chieftains and noblemen. Lakshmi was
naturally identified with kingdom
(rajya-lakshmi), treasure (dhana-

lakshmi) enjoyment (bhoga-lakshmi)
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MAHA-LAKSHMI (Tanjore Art Gallery, Tanjore)

army (sainya-lakshmi), and royalty
(r3ja-lakshmi). Lakshmi as the goddess
especially of the kings has a great
antiquity. The seals and coins of the
centuries before Christ represent
Lakshmi as standing or seated upon
a lotus (symbol of purity and abun-
dance), and as being bathed by two
elephants (symbolizing royal power

and royal splendour).
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VAISHNAVI (from Mamallapuram)

Lakshmi attended by elephants
(gaja-lakshmi) is a very old idea. The
early Maurya and Sunga
representations of Lakshmi in the coins
and seals provide her with a large

pair of ear-rings, huge bracelets and
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exquisite ornaments. She is also
represented here amidst trees
(symbolizing plenty), with elephants
attending upon her (symbolizing royal
power) and with yakshas doing her

honour (suggesting sovereignty).

Lakshmi’s association with red
lotus is both ancient and enduring.
Lakshmi is herself regarded as a lotus
(padma); she resides in lotus
(padmalaya); she is seated upon a
lotus (padme sthitam, padmasana); she
holds a lotus in hand (padmini, padma-
hasta); she is decorated with wreathes
of lotus (padma-varna); her
complexion is that of lotus (padma-
malini); Lotus in Indian thought 1is
a symbol of purity, spiritual wealth,
divine power, abundance, unhampered
growth and fertility. The life bestowing

quality of water gets crystallized in
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KIRTI-LAKSHMI

the lotus with a thousand petals
(suggesting the expanding universe):
It is indeed the world itself in all

its variety and glory.

Lakshmi’s association with the
elephants also is ancient, as already
mentioned. The elephant has always
represented to the Indian mind royal

splendour and authority; richly
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caparisoned, heavily ornamented,
colourfully got up, it is majesty itself.
Elephants and horses constitute the
power of king’s army. Lakshmi is
mentioned even in the Rgvedic
Sristikta along with the inspiring call
of the elephants (hasti-nadapra-
bodhinim), the horses (as$va-piirvam),
the chariots (ratha-madhyam) and gold

(suvarnd, hema-malini).
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Vishnu-dharmottara (3,82,10)
explains that the two elephants
attending upon Lakshmi represent the
two treasures known as $arnkha and
padma (‘hasti-dvayam vijanihi
sarmkha-padma-$ubhau nidhi’). Padma
is the figure 1,00,00,00,000 and
sammkha 10,00,00,00,00.00.000. They

suggest immenstiy of the treasure.

The elephant is also a symbol
of fertility; the form of elephants is
projected upon the rain-bearing clouds,
which make the land fertile. Lakshmi
as the goddess of plenty is also
associated with agriculture. The very
grains are regarded as forms of
Lakshmi (dhanya-lakshmi). and she
dwells in the soil-invigorating cow-
dung (nitya-pushtam karishinim);
moist and abundant earth (kardama)

is regared as Lakshmi’s offspring
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(praja-bhata), who is invoked to bring
the mother Lakshmi and make her
dwell here (Sriyam vasava me kule

mdtaram’).

SANTANA-LAKSHMI
(Nelliyappan Temple, Tirunelveli)

It is usual to enumerate eight

forms of Lakshmi: Adya lakshmi (the
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deity as primordial creative power),
Vidya-lakshmi (the deity as power of
learning), Sant@na-lakshmi (progeny
as abundance and prosperity),
Saubhagya-lakshmi (the deity of well-
being and happiness), Dhana-lakshmi
(the deity of wealth), Virya-lakshmi
(the deity of valour and energy),
Vijaya-lakshmi (the deity of success
and glory) and Maha-lakshmi (to be
described later). These are known to

constitute the ‘ashta-lakshmi’ group.

The eight forms are sometimes
differently named: Adi-lakshmi, Gaja-
lakshmi, Samanya-lakshmi, Indra-
lakshmi, Mahalakshmi, Vira-lakshmi,
and Dhanada-
lakshmi; or dhairya-lakshmi, Kirti-

Prasanna-lakshmi,

lakshmi, Vijaya-lakshmi, Sthairya-
lakshmi, Dhana-lakshmi, Dhanya-
lakshmi, Santana-lakshmi, and
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Bhagya-lakshmi; or again Adi-lakshmi,
Santana-lakshmi, Gaja-lakshmi,
Dhana-lakshmi, Dhanya-lakshmi,
Vijaya-lakshmi, Aiévarya-lakshmi and

Vira-lakshmi.

I$vara-samhita (7,7,62)
distinguishes between three forms of
Lakshmi: 1) Yoga-lakshmi (resting in
the Srivatsa on the chest of Vlshnu,_
‘$rivatsa-ga), (2) Bhoga-lakshmi
(standing by the side of Vishnu
‘parSva-ga), and (3) Vira-Lakshmi.
The last form is to be installed
separately (prthag-gehe) in the first,
second or third enclosure of the
Vishnu temple, énd worshipped
independently (svatantryena), while the |
first two forms receive worship along
with Vishnu. It is Vira-lakshmi (seated
in the lotus posture upon a lotus, with

four arms, the normal hands showing
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the gestures of protection and boon-
bestowal, and the upper hands holding
lotuses) that is most often found in

temples.

JAYA-LAKSHMI
(Nelliyappan Temple, Tirunelveli)

The iconographical details given

in the texts all agree that the goddess
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must be represented as incomparably
beautiful  (ativa-ripa-sampanna
ripendpratimd bhuvi), resplendently
youthful (su-yauvana), delightfully
decorated with all auspicious
ornaments (sarvabharana-bhashita),
wearing splendid ear-rings (charu-
kundald), with prominent breasts
(pinonnata-payodhara), with a smiling
countenance (su-smitanana), with eyes
wide and long like a well-blossomed
blue lily (prabuddhotpala-vistrta-
lochana), showing lovely curls of dark
hair above the forehead, resembling
the fluttering bees (chalad-dvirepha-
patala-ramaniyalakavali), and the

forehead adormed with auspicious mark

(lasal-lalata-tilaka).

Other details that are common
to all texts are that her aspect is

benign and tranquil (‘saumya-vaktra’,
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$antd), that she is seated in a lotus
posture upon a red lotus (‘baddha-
padmasana’, ‘padmasanopavishta’,
‘padmasanasina’, ‘padma-patra-

samasina’), that her large breasts are

Vishnu-Kosha

covered by a fine bodice
(kafichukachchadita-stani), that she is
adorned with bejewelled waist-bands
(ratna-mekhala), that she is slightly
red-eyed (raktakshi), that she carries
red lotus in her hands (‘padma-
hastin’), and that she wears on her

head a tall and excellent crown

(mukutottama-$obhita).

Her complexion is usually given
as that of burnished gold (‘tapta-
kafichana-sannibha’, ‘tapta-jambinada-
may1’, Vishvaksena-samhita, 18,48 and
20, 255), although sometimes she is
described as having the colour of red
lotus (‘padmabha, Pirva-karana, 12th
patala) or that of coral (‘pravala-
prabhd’, Chandi-kalpa), or again as
being fair-complexioned (‘gauréﬁgi’,
Silpa-ratna; ‘gauri’, Hemadri’s Vrata-

khanda). Her garments are generally
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prescribed to be white (Sveta-vastrd’,
Silpa-ratna, $veta-malyarnbra-dhara’,
Lakshmi-tantra, 38, 29), but some
texts give her clothes as red
(‘raktambara-samanvitd’, Vishvaksena-
256;

samhita, 20, ‘pravala-

sadrasambara’ [Svara-samhita, 9,10
and Paramesvara-samhita, 11,9), or
yellow (‘plta-vastram’) Vishvaksena-

samhita 20,145)

The early iconic representation
as evidenced by numerous images of
Lakshmi on coins and seals of the
Mauryas, Sunigas and Guptas, appears
to have been two-armed. Lakshmi-
tantra (38, 29-35 and 45, 16-21)
prescribes that Lakshmi must be
shown with two arms (dvi-bhujam),
carrying in her hands noose and goad
(‘pasanku$a-kara-dvayi). Sanat-
kumara-samhita (1,104) also
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prescribes for Lakshmi two arms, but
provides only lotuses in the hands
(‘dvi-bhujam padma-dharinim’).
HayaSsirsha-samhita (18,1) speaks of
Lakshmi with two arms, carrying lotus
in the right hand and wood-apple
(§riphala) in the left. Parva-kdrana
(patala 12) and Amsumadbheda (patala
49) prescribe the same details in her
hands, and the texts also suggest only

two arms for Lakshmi.

Later images are four or more
armed, but a two-armed variety
continues to be popular, Vira-lakshmi
has two sub-types two-armed
(dvibhuja-vira-lakshmi) carrying the
gestures of protection and boon-
bestowal in her right and left hands,
and eight-armed (ashta-bhuja),
carrying noose, goad, rosary, lotus,

bowl, mace and the gestures of
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protection and boon-bestowal in the

hands.

It is explained that when
Lakshmi is shown near Vishnu (or
seated on his lap), she must be two-
armed (‘hares samipe kartavya
lakshmis tu dvibhuja’, cf. Hemadri-
Vrata-khanda), and that when she is
independently represented, she must
be four-armed (‘prthak chaturbhuja’).
Hemadri-Vratakhanda prescribes that
the right normal hand must assume
the gesture of protection while the
corresponding left hand carries a
golden pot filled with nectar (amrta-
ghata): and the two extra hands hold

a bilva fruit (Agela marmelos) and

conch.

She must be seated in the centre

of a lotus with eight petals (ashta-

Vishnu-Kosha

patram) placed upon a throne
(‘sirhhasana-stham kamalam’). Behind
her on either side is an elephant
pouring water on the goddess from
a pot held in its trunk (‘@varjita-
ghatam karyam tat-prshthe kunjara-
dvayam, devya$ cha mastake’). As
we have seen, this is a very ancient

motif.

Ripa-mandana, which provides
four arms for this goddess, carrying
in the normal hands pot of nectar
(amrta-ghata) and citron fruit
(matulunga), and in the upper hands
lotuses (ardhvau hastau pafikaja-
dharinau), suggests that she must be

shown seated like

Ganapati
(vindyakavad dsina’) upon the eight-
petalled lotus placed on a throne.
This is an. unusual prescription, for

most of the texts insist on the goddess
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assuming the posture of crossed legs

(baddha-padmasana).

Vishvaksena-samhita (20,255-
261) provides in the four, hands of
the goddess discus (right upper hand),
conch (left hand), lotus (normal right
hand) and the gesture of boon-
bestowal or of protection (normal left
hand). The variety known as Prasanna-
Lakshmi is also four-armed, and it
carries the bijapara fruit, golden
chalise and golden lotuses in the

hands.

Mahalakshmi, according to
Chandi-kalpa, is eighteen-armed,
carrying in the hands rosary, sacrificial
ladle, mace, arrow, vajra, lotuses, bow,
small water-pot (kundika), cudgel
(danda), $akti, sword, shield, bell,
bowl of liquour, noose, spear and

discus.
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It is common practice to
represent Lakshmi on top of the door-
lintel in a panel. I$vara-samhira (9,1-
12) which prescribes that the door-
lintel must be of udumbara wood
(dvarasyordhva udumvare), makes the
goddess sit on a lotus with only two
arms, holding in one hand a lotus and
in the other a pot (‘padma-kurnbha-

karam’).

ADI-LAKSHMI
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Now, a description may be given
of the eight varieties of Lakshmi
(ashta-lakshmi). However, details vary
according to texts, as regards number

of hands and what the hands hold.

1. Adi-lakshmi; two-armed, with
lotus and gesture of protection in the

hands, wearing flower-garlands and

SANTANA-LAKSHMI

having an aureole (prabha-mandala-

mandita).
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2. Santana-lakshmi; having her
matted hair done up as a crown
(jat_émakut.ali) and wearing bodice and
cross belt (kanchuka-chhanavira); four-
armed, showing the gestures of
protection and boon-bestowal by the
two normal hands, and the other hands
holding a lamp and fly-whisk (dipa-
ch@mara-hastas cha par§va-dvaya-

virajita).

3. Gaja-Lakshmi:

complexion like lac (laksha-rasa-

having

varnabha), wearing karanda-makuta,
and four-armed, carrying in the two
upper hands lotuses, the normal hands
assuming the gestures of protection
and boon-bestowal; on her sides are
elephants pouring water on her head
(‘parsve cha gaja-

tundabhishechanam’).

4. Dhana-lakshmi; golden-hued
complexion, youthful, wearing kirita-

mukuta, and bedecked with all
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DHANA-LAKSHMI

ornaments; has six hands, carrying
discus. arrow, betel leaf (tambula)
(right hands), conch, bow and water-

pot (left).

5. Dhinya-lakshmi: having six
hands, carrying lotus, sugar-cane stalk
(ikshu-$ali), basket of plantains
(dronikam kadaliphalaih), sheef of

paddy, and the gestures of protection
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DHANYA-LAKSHMI

and boon-bestowal, she 1is an
embodiment of  compassion
(krpamarti) and she rides upon an

elephant (gajarudham).

6. Vijaya-Lakshmi: seated upon
a throne (‘sirhhasana-sarhsthitad) and
having swan as her mount (hamsa-
vahana); has eight arms, carrying

sword, noose, discus, gesture of
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VIJAYA-LAKSHMI

protection (right hands), shield, goad,

conch, gesture of boon-bestowal (left).

7. Ai$varya-lakshmi: four armed

and riding upon a horse.

8. Virya-lakshmi: seated upon a
throne and having eight arms,
assuming the gestures of protection
and boon-bestowal with the two

normal hands, and carrying in the

Vishnu-Kosha

VIRA-LAKSHMI

other hands discus, arrow, spear, bow,

conch and skull-cup.

There is another form of
Lakshmi known as Arya (or Yoga-
nidrd), mentioned in Sanatkumara-
sarnhita (1,210-219). She is to be
represented as dark-complexioned,

three-eyed and four-armed, carrying

in her hands conch, discus, bow and
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BHAGYA-LAKSHMI

spear. She is benign in aspect
(saumya), wearing red garments and
a garland of red asSoka flowers
(rakta$oka-srajopeta). Her eyes are
long like lily (htpalﬁyata—lochané) and
her girdle consists of a serpent
(sarpendra-mekhala). She is flanked
by two damsels carrying flywhisk,
Jaya and Vijaya at the back; and on
her right side stands Pushkala carrying
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betel-leaf (tambiila-patra-hasta), and
on her left Purpa, holding a ball
(kanduka) and a hand-mirror
(darpana). This form of Lakshmi is
prescribed to be made in the likeness
of a thirteen-year old girl (trayoda-
$abda-de$iya). And further, it is
insisted that she must always be shown
in a standing posture, and never as
sthitam

seated (‘kuryad-devim

nasinam tu kadachana’).

She may be made in the nine-

tdla measure or eight-tila measure.

We find in
Khiladhikara (15,98-99) the

Bhrgu’s

iconographical details regarding Sri

(Lakshmi) as follows :

qerfis FuTEAT qUS Ao |
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Vishnu-Kosha



YT TG el §g fasET |
ARRET g A sfiee sRaeget: 1120

The most popularly worshipped
form of Lakshmi is Mahalakshmi.
There are many shrines in the country
for this form of the goddess, the most
celebrated of them being in Kolhapur
(Karavira-kshetra) in Maharashtra.
Indeed, Visvakarma-$astra asserts that
the real form of Mahalakshmi can be
seen only in Kolhdpura; and that in
other places it is only Lakskmi even
when called Mahélakshmi

(kolbapuram vinanyatra mahalakshmir

yadochyate, lakshmivat sa sada karya).

The Pradhanika-rahasya
(supplement to Durga-sapta-sati)
explains that Mahalakshmi was the
first to appear before everything
(sarvasyadyd) and was of the nature

of the three gunas. She was both

Vishnu-Kosha
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MAHA-LAKSHMI
{old drawing from Mysore)

manifest and unmanifest. When she
looked at the void (S$tnyam), she
assumed the form which was purely
tamasa. Mahalakshmi called her
Mahi-kali (Mahamaya, duratyaya).
Then Mahalakshmi assumed a second

form, which was purely sattvika; and
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Mahalakshmi called her Maha-
sarasvati (Mahavidya, Mahavini,
Bharati, Vak, Sarasvati, Arya, Brahmi,
Kamadhenu, Veda-garbha, Dhi§vari (4-
16).

Mahalakshmi then directed
Mahéa-kédli and Maha-sarasvati to
create pairs according to their own
gunas (tamas and sattva respectively).
And she herself created the pair, one
male and the other female; and she
called them Brahmai (Vidhi, Virifichi,
Dhata) and Lakshmi (8ri, Padma,
Kamala, Mata). Maha-kali created
Siva (Nilakantha, Rakta-bahu,
Svetanga, Samkara, Sthanu, Kapardi,
Triochana) and Sarasvati (Trayi-vidya,
Kama-dhenu, Stri, Bhasha, Akshara,
Svara). Maha-sarasvati created Krshna
(Vishnu, Hrshikesa,

Vasudeva,

Janardana) and Gauri (Uma, Sati,
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Chandi, Sundari, Subhaga, Siva) (17-
23).

Mahalakshmi thereupon gave
Sarasvati as consort to Brahma, Gauri
to Rudra (viz. Siva) and Lakshmi to
Vasudeva (viz. Krshna). Brahma with
the help of Sarasvati created the
primordial egg (anda); and Siva with
the help of Gauri broke it open. Then
the entire universe came out of it.
Vishnu with the help of Lakshmi
nourished it and protected it. Siva
with the help of Gauri undertook to
dissolve it at the end (26-29).

Mahalakshmi herself is all things
(sarva-sattva-mayl) and governs all
things (iSvari). She is both devoid of
form (nirakara) and filled with forms
(sakara), and is known by various

names (nanabhidhana-bhrt).
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According to this text,
Mahalakshmi herself was of the colour
of molten gold (tapta-kanchana-
vamabha), and decorated with golden
ornaments (tapta-kanchana-bhushana).
She was four-armed, carrying in her
hands matulunga fruit, mace, shield

and bowl of liquor; she bore on her

head serpent, linga and yoni (5-6).

Mahalakshmi thus is to be
regarded not as the consort of Vishnu,
but as the primordial energy
manifesting herself as Mahasarsvati
(sattva), Mahalakshmi (rajas) and
Mahakali (tamas), from whom the
three gods Brahma, Vishnu and Rudra
took shape to create, preserve and

dissolve the universe.

The cult of Mahalakshmi (as

we find it in Kolhapur in Maharashtra

Vishnu-Kosha

and places like Dodda-gadda-valli in
Karnataka) is essentially Sakta in
orientation and tantrik in practice.
Inside the temple at Kolhapur, there
is the shrine to Mahalakshmi in the
East, another to Mahakali in the North,
and still another to Mahésarasvati in
the South. It is also claimed that
Kankala-bhairava had his shrine in
the West (although it is not to be
seen now; tht;re is however a
representation of Bhairava-chamunda
in the Ganesa-pavilion in this
direction) (cf. S.K. Prabhu-Desai,
Marathi Devi-Kosha, Vol.Il, p.264.).

It is also to be noted that in
the Mahapitha-nirnaya (which gives
an account of the fifty-one S$akti-
pithas in the country, the presiding
form of Devi in Karavira (viz

Kolhapur) is called Mahisha-mardini-
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(‘karavire trinetra devi mahisha-

mardini’), a form of Durga.

Karavira is an important $akti-
pitha, extolled in several purdnas (like
Matsya, Padma, Brahmanda), Devi-
bhagavata identifies this centre as
that of Lakshmi (‘kolapuram
mahasthinam yatra lakshmi sada
sthita’). But the iconographic details
of the main image in the Kolhapur
shrine do not suggest that it is a form
of Lakshmi; They would rather
indicate the aspect of Durga. The
same is the case with the Mahalakshmi
image in Dodda-gadda-valli (in

Karnataka).

According to Durga-sapta-sati
and Skanda-purana (Sahyadri-khanda,
2) Mahalakshmi is to be shown as

possessing eighteen hands, carrying
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in them rosary, axe, mace, dart, vajra,
lotus, bow, small water-pot (kundika)
sakti, sword, shield (charma), conch,
bell, bowl of liquor (sudhapatra),
spear, noose, discus and the gesture
of boon-bestowal. Chandi-kalpa,

which gives almost the same
iconographic detail, further mentions
that she must be seated upon a lotus
(saroja-sthita) and that her complexion
must be that of coral (viz.red, ‘pravala-

prabha’).

However, the image in the temple
at Kolhdpur does not answer to this
description. It is a standing figure
(carved out of black stone, and about
three feet in height), with only four
hands; a crouching lion can be seen
at the back with its head to the left
of the goddess. The description of this

image in Hemadri’s Chaturvarga-
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chintamani specifies that the normal
right  hand
(‘dakshinadhah kare péatram’), the

carries a bowl
upper hand on the same side holds the
mace (drdhve kaumodakim’); the left
upper hand holds a shield (‘vamordhve
khetakam’), and the normal left hand
carries the sacred fruit ($riphalam tad

adhahkare’).

But in actuality, the details of
the two normal hands are reversed
in the image at Kolhdpur. The mace
is ‘a huge one, its head touching the

ground.

Skénda-pur;éaa (murti-rahasya)
refers to the fruit as matulunga and
to the bowl as the bowl of liquor,
and provides the same details for the
four hands (‘matulungam gadam

khetam pana-patram cha bibhrati’).
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RiOpa-mandana, which also
mentions the four-armed Mahalakshmi,
provides the gesture of boon-bestowal,
trident, shield and bowl of liquor for

the four hands.

Hemadri’s book cited above
mentions that the goddess carries a
linga on her head (‘bibhrati mastake
lingam’), while the purana referred
to adds to the linga on the head a
serpent and the vagina (‘nagam lingam
cha yonim cha bibhrati nrpa
miurdhani’). Rdpa-mandana also says
that hood of a snake (naga-phana)

must be shown over the head of the

goddess.

The actual photograph of the
image in the sanctum of the Kolhapur
shrine is reproduced here; and it

may be seen that the details
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MAHALAKSHMI IN THE SANCTUM OF THE TEMPLE AT KOLHAPUR
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mentioned by Hemadri and Rapa-
mandana are not present in the

stone-image.

Mahalakshmi is sometimes
added in the sculptural representation
of the seven mother-goddesses. In

Pija-paddhati, eight matrkas are

Lakshmi

(i) Lakshmi:

The mantra:

qH: HHAIRI TaTeT I

counted, and Mahadlakshmi is

described as celestial-limbed
(divyanga), seated upon the lunar orb
(chandra-samstha@na), riding upon a
bull (vrsha-vahani) and two-armed,
carrying the gesture of boon-bestowal

and trident in her hands (triSula-vara-

dharini)

The rshi is Daksha, the chhandas is virat, and the devata is Srih.

Dhyana:

Taar=ig<rer ganfomdger S99 sivdg: 1|

(ii) Rama-vidya:

The mantra:

it & Y Wty eI Sifie Ferfyad @ |

Vishnu Kosha
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(iii)

(iv)
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The rshi is Brahma, the chhandas Gayatri,
and the devata Rama-vidya.

Dhyana:

mmﬂﬁmwmmmm@ﬁmmnﬂﬂmm
SRR €T FRepforaust BT T g sRgesarH e I

Maha-lakshmi:

The mantra:

37 5fT 21 3ff et BHCtTeR) nefie wefie off & off Heretfedy = 1)

Daksha is the rshi, Virat is the chhandas, and Srih is the devata

Dhyana:
BRI UAUS S E /=g T
|

IS e RGE UM ferodetcg oS
Wqﬁ-wﬁmqﬁqmgaﬂmw
<1 fReragyer yarmrea Rt T ||

Another Dhyana:

SFITDHHRICAT TSl Y51V R TETH RS 7 |
Afmge AP Hag Ya=mrdr a=ad o B a:
Gaja-lakshmi:

The mantra:

¥ & off ol < agew T |
The rshi is Bhrgu, the chhandas Anushtup, and the devata
Maha-lakshmi.

Vishnu Kosha




Dhyéna:
I~ et ferfioredaghFfa:
@Eﬁfﬂﬂ%?mnaaaéﬂﬁqu 3 1

AFRETA A PeiRId Ul faeieTeaa
&g IR arestfa=aferdary 1|

(v)  Saubhagya-lakshmi:

The mantra:
3T 5T & il HeTetfed Feafedy gife 7errg 7 i wamer 11
The rshi is Devesa (viz. Indra); the chhandas Gayatri, and the
devata Saubhagya-maha-lakshmi.
Dhyana:
T AT GRTRFTRRAT fAgetepfedet qararaaft
T RIGCATY: T TRART TR |
et rRated: Eftar sagF:
e a1 yeTERE 99 99 8 AT T I
Another Dhyana:
Hrftreamfoay fRafrieggaghifa:
HaT |

BEITRORAG N ot RIS
BTN G e RTATHI ST &R
BTl DIRTUTRSITIANIDT T ARSI

(vi) Kamala-lakshmi:
The Mantra:
3T HHTRYTY 79: 1)

Daksha is the rshi, Virat the chhandas, and Srih the devata
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Dhyana:
T TRtoe g sedrgatfaych
S TR o 9987 SieTAiaaT |
IR RIS Y YN eI TRIT
URITE: HHET BelafaR<a= gRH_ |
(vii) Samrajya-lakshmi:
The mantra, two-lettered, is
ER
The rshi is Hari (viz. Vishnu), the chhandas Gayatri and the devata
Mohini-lakhsmi-samrajyada (who is eight-armed)

IRIAH TSI STOTERT Xz 119 1
5 Rt el AR |
TaHEYST eaTedT BAeral aotucgedl: 121
(viii) Saundarya-lakshmi:
The mantra
3t 3if B FHATER TS TG Fererfesy 99 4 11
Dhyana:
RiorovIdTiHesTaRIcll Ai=adam fFifee
: |

RENICECTs RIEL RN UG N
ardiar yRETReIRMeT earifdiar enfeor: 1)
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HUIhASARAE ||

35 R YA TUHISRII YTs1d PRl qHIer |

IS IhATRIA R RUTE AT ATgeacIsT 79 Agaeaan: 119 11
ST TRl 9 TR SRy Tty |

ATl SUHYRIG Helcuel a1 1 7 B3 ferg arRsyam: 12 11
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(2) GARUDA

This golden eagle (suparna) of
Vedic celebrity is known by several
descriptive epithets like ‘the chariot
of Vishnu’ (Vishnu-ratha), ‘carrier of
nectar’ (amrta-harana), ‘golden bodied’
(suvarna-kdya), ‘the lord of the skies’
gagane§vara), ‘quick-moving’
(rasayana), long-lived (chirad),
‘dwelling on earth at pleasure’

(kamayu), ‘serpent-devourer’
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(uragasana), ‘the lion among birds’
(pakshi-sirhha), ‘the winner over Indra’
(surendra-jit), ‘one who asumes all
forms’ (visvaripadhara), ‘the king of
birds’ (pakshi-raja, vihagesvara,
khagendra), ‘great hero’ (mahavira)
and ‘dweller on the Salmali tree

(Salmali-stha).

i

The legends concerning him in

the epics Ramayana (Aranya-kanda,

15th canto) and Mahabharata (Adi-
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parva, 16 and 13) make him the son
o‘f Kasyapa (son of Marichi, and
grandson of Brahma) and Vinata
(daughter of Daksha). KaSyapa had
two wives, Kadri and Vinata. Kadrd
became the mother of one thousand
serpents (ndga). Vinata layed two eggs,
one of which did not hatch. She
broke open the egg in haste, and out
half-developed baby

came a

(vikalanga), Aruna, who later became
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the charioteer to the Sun-god, Sirya.
Aruna cursed his mother for his
misfortune, and she had to serve as
a slave to her co-wife Kadra. The
second egg was allowed to hatch in
due course, and Garuda was thus

born.

As soon as Garuda was born,
he was fully grown (pravrddhah
sahasd); he was possessed of
extraordinary power, and he illumined
all the directions by his brilliance. He
could fly anywhere at will, and assume
any form that he desired. He shone
]ikc a heap of fire (agni-rasi), and
was terrible of aspect. When he learnt
that his mother was in slavery, he
resolved to bring nectar from the
celestial regions to liberate her, for

that is what the children of Kadri

wanted as price for Vinata’s release.
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He flew to the heavens with great
might and blazing light, and covered
the solar orb with his wings; his own
body shone like the Sun. He fought
with the guardians of nectar (Soma)
and brought the pot to where the

children of Kadri resided.

While bringing nectar from the
high heavens he caught and devoured

on the banks of the lake Alamha, a
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large elephant called Supratika and a
huge tortoise called Vibhavasu. He
saved also the Valakhilya sages who
were engaged in severe austerities.
Vishnu was pleased with his valour
and made him not only his mount
(vahana) but crest on his banner

(dhvaja).

The golden-winged eagle
(suparna, §yena) bringing Soma down
to earth is a Vedic legend (cf. Rg-
Veda, 4,26-27), and the bird is the
symbol of the Sun. The expression
Tarkshya, the name of Garuda, is
also to be met with in Rg-veda
(1,89,6). The expression refers to the
lineage of the sage Trksha (trksha-
muner-gotrapatya) and the offspring
of Tarksha, viz. KaSyapa. The word
Garuda means one who soars in the
sky with his wings(garudbhyam
pakshabhyam dayate uddiyate).
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It is usual to represent Garuda
as a human being with powerful and
outstreteched wings. There are some
sculptural representations with a
human torso, but with a bird’s head
with prominent beak and the legs of
a kite. In the Vishnu temples, the
image of Garuda is installed in a
separate enclosure, in front of the
sanctum, facing the main icon
(malarchabhimukham, Sri-prasna-
sarnhita;, ‘Sammukham deva-devasya’,
I$vara-samhita, 9,25). He_is then in
the standing posture, usually two-
armed, the hands being folded in the
attitude of supplication, and wearing
on his head the karanda type of crown
(‘prafjalim dvibhujam  viram
karandamakuttanvitam’, Sri-prasna
(15,15). Or, he may be represented
on the pedestal (pada-pitha) of the

Vishnu’s image, when he is shown
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as seated, kneeling on the left knee,
and the other leg drawn back (‘savya-
janu-gato bhimau’, Sri-tattva-nidhi;
‘akufiichitam savya-pddam aparam
prshthatas-sthitam’, Sri-prasna, 33,7),
as if he is ready to fly
(‘gamanoddyuktam’, ibid). He may
be installed in a pavillion in the first

or second enclosure surrounding the

sanctum.

According to Vishnu-
dharmottara (3,54,2-5), Garuda has
the body of the colour of emarald
(marakata-prakhya), with a prominent
eagle’s nose (kausikdkaranasikad), a
slightly bulging belly (kifichit
lammbodara), bedecked with all
ornaments (sarvabharana-bhishita),
and eyes and face perfectly round
(vrtta-netra-mukha). His form has the

eagle’s breast, knee and legs (grdhoru-
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janu-charana). He may be shown as
four-armed, carrying in his upper arms
a parasoi (chhatra), a ceremonial pot
filled with nectar (pirna-kurnbha), his
two normal hands being' joined in
supplication (rachitaijali). When,
however, Vishnu is seated on his back,
Garuda’s two normal hands support
Vishnu’s feet (deva-pada-dharau

ubhau).

The Pancharatra texts prescribe
that he should be white like snow
(tuhinabha) in body-complexion, and
standing on a white lotus ($veta-
varnam Sveta-padmopari sthitam’,
Sesha-samhitd 49, 8) or molten golden
in lustre (‘tapta-kafichana-sannibham’,
I$vara-samhita, 9,22), tranquil in
aspect (saumya or $anta), wearing red
garments and garlands of red flowers
(Parames$vara-sarmhita, 11,116). The
body must be human (nara-tulyam
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bhaved angam) and two-armed (nara-
tulyam, dvibhujam) but the nose
shaped like a beak (nasika-chaiichu-
sannibha); the hair on the head must
be wavy (mastake kutilam ke$am),
and the eyes round (netre vartule);
he must wear serpents as ear-
ornaments (sarpa-kundala), and there
must be fine wings perched behind
the arm-pits (Haya-$irsha-sarhita,
18,1-5). Paramesvara-samhita (11,
115-117), however, prescribes that he
must be shown as fierce-looking with
terrible fangs in his mouth and with
knitted eye-brows (subhishana,
damshtra-karila-vadana, bhrukuti-
kutilekshana) with a long tail and
spread out wings (dirgha-puccha-

paksha-mandala-mandita).

His head wears a crown draped
with serpents (maulau malayitam
nagam), and the eight celebrated
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serpents are used by him as ornaments.
The red serpent Padma adorns his
right ear as the kundala; Mahapadma,
tawny-coloured serpent, appears as the
kundala of the left ear. The cloud-
hued Gulika is his
(kanthabharana). The red-hued Vasuki,

necklace

the terrible serpent, is the sacrificial
chord (brahma-sitra) on his body.
The smoke-coloured Karkotaka is a
garland (hadra) round his neck. The
yellow Takshaka is the girdle
(katisiitra). Ananta, silken-textured
serpent, is the bracelet (kataka) on
his right wrist, and Maha-$veta, the
white serpent, is the bracelet on the

left wrist (Sri-prasna, 33,8-17).

Silpa-ratna contains a curious
account of Garuda as multi-coloured.
From feet upto his knees, he is golden

yellow (tapta-hema-prabha); from
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knees till his navel snow-white (hima-
prakhya); from navel till his neck
scarlet (kumkumabha); from neck
upwards, he is black like a swarm
of bees (bhramara-kula-sama-$yamala).
His eyes, according to this text, is
yellow, but beak blue (nilagranasa).
Paramesvara-samhita, (11,115-117)
however, prescribes that his beak must

be red in colour (rakta-tunda).

In most of the texts, Garuda is
two-armed, and the hands are in the
attitude of supplication (aiijali). But
Silpa-ratna describes an icon of
Garuda which is eight-armed, and
specifies what six of the hands must
carry the pot of nectar (amrta-ghata),
mace- (gadd), conch ($amkha), discus
(chakra) and sword (khadga). The
other two hands are presumably joined

in supplication (aiijali). [évara-sarnhita
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(5,11) describes a four-armed icon of
Garuda, the two normal hands joined
in supplication and carrying flowers
of offering (pushpanjali-dhara), and
the other two hands carrying the pot
of nectar (sudha-kumbha) and a

serpent (phanes$vara).

Garuda is also called Veda-
mirti, signifying that he is an
embodiment of Vedic lore and
wisdom. In this aspect, his complexion
is that of burnished gold (tapta-hataka-
sannibha). He is clothed in the
- garments of the hue of parrot’s feathers
(Suka-pifichchambara-dhara). His
crown resembles the slanting- crown
of Kubera. He rides in a chariot
drawn by horses (a$va-ratha-vahana).
His limbs represent several aspects of
Vedic like his head

learning,

representing tri-vrtta, his eyes sama-
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gayatra, his soul Soma-sama, his body
Vamadevya-hymns, his organs

chhandas, and his tail yajus.

The representation of Garuda
on the flag (called ‘pata-garuda’) must
also be two-armed, the palms joined
in supplication (dhrtanjali-puta,
dvibhuja). The figure must be drawn
in five colours in the central portion
of the banner (dhvaja-madhye likhet

paiicha-varnena), and must be shown
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as flying about in the sky with wings
spread out (gagane gamanarambha-
paksha-vikshepa-$§obhitam)
(Aniruddha-samhita, 20, 38-40).

One of the names of Vishnu

Garuda-dhvaja, is distinguished by the
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banner containing the representation
of Garuda. Krshna’s chariot is said
to have been surmounted by a flag
bearing the image of Garuda. When
Garuda flew to the celestial regions,
and procured the pot of nectar to free
his mother Vinata from bondage,
Vishpu was pleased with him and
offered to grant him a boon. Garuda
asked to be accepted as Vishnu’s
mount (vahana). Vishnu not only
agreed, but promised to have Garuda
on top of himself, viz., as his banner

flying aloft (dhvaja).

More often, however, the

expression refers to the flag that is

hoisted in Vishnu temples on
ceremonial occasions (utsava).
Naradiya-samhita (18-22-29)

prescribes that the flag must be hoisted

in front of the temple on the very
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SRI-KARA-MURTI

(Pallava depiction)
day the utsava begins. The cloth that
is used for the flag must be fresh
and clean, and in extent it must be
equal either to the door of the sanctum
(prasada-dvara-matram va) or to the
height of main icon in the sanctum.
The figure of Garuda, two-armed (dvi-
bhuja), equipped with wings (paksha-
bhushita), sharp fangs (tikshna-
darnshtra), big body (brhat-kaya) and
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blue coloured and hooked beak (nita-
kufichita-ndsikd) must be drawn on
the flag, so that Garuda’s height
reaches the navel or the tip of the
arms of the main image in the sanctum
(mula-bimbasya nabhyanto bahvanto
garudocchrayah). Garuda must be
shown as kneeling on his left knee,
with the right leg on the ground. The
hands must be folded in an attitude
of supplication (krtaijali-putam); he
must be calm of aspect (saumya) and
a slight smile must be shown on the
face (1shat-prahasitanana). The colour
of Garuda must be that of burnished
gold (tapta-kafichana-saiikasa), and the
measurement for drawing his image

must be in terms of nine-tala .

Srikara-marti, one of the forms
of Vishnu, is shown as seated on the

shoulders of Garuda, with Garuda
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supporting with his hands Vishnu’s

feet.

From Bhrgu-prokta Khiladhikara
(15,56-64):
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Garuda on the Flag (15,182-189):
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Garuda

(i) Visha-hara-pakshi-raja:
The mantra:

f&rg 31 @ maT

Kasyapa is the rshi, pankti is the chhandas, and Garuda is the devata.

Dhyana:

HDBeIEE BIfaayUies Ahalldgy T2 QTR |
fafeRgerddammTeTe Gwafaudare RracafiRem

(ii) Tattva-Garuda:

The mantra:
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(iii)

(iv)
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Nagari-Garuda

The mantra:
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Bhiita-nigraha-Garuda

The mantra:
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For this mantra Sankara is the rshi, Jagati is the chhandas, and
Aéu-tarkshya the devata. This is also called A$u-garuda-mantra.

Dhyana:
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(3) SUDARSANA

Vishnu’s discus is often
personified and worshipped, both as
an ayudha-purusha and as an
independent deity. In early sculptural
representations, he carries discus
(chakra-dhara), whereas in later icons
he is shown standing or moving about
within a discus (chakra-madhya-gata).
The discus surrounded by a thousand

flames (jvala-mala) is known as

Sahasrdra, brilliant like a thousand
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suns (sahasraditya-sarnkasa), having a
thousand faces (sahasra-vadana), and
thousand arms (sahasra-doh) and with
a thousand spokes (sahasrara) (Sesha-
sarhhitd, 24,6). The personification of
this Sahasrara is Sudar$ana

(chakrabhimani-deva, heti-rdja).

Within the circle is a six-angled
figure (shatkona), representing the
shadgunya-yantra which illustrates the
vytiha ideology of six divine qualities;
and it is in front of this that the deity

is accommodated.

The deity is visualised as
standing within this flaming circle,
exceedingly ferocious (atyugra) and
bright red in colour (kumkuma-
prabha); his face is terrible with fangs
(darhshtra-karala-vadana); his eye-

brows are horribly twisted (bhrukuti-
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kutileskshana); his body is gigantic
(maha-kaya) and his belly prominent
(mahodara). He wears karanda-type
of crown and red-coloured garments
(Isvara-sarhhita, 10,20-30). His hair

is in flames, rising up (jvala-ke$a).
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He has three eyes, and the eyes are
round and red (pingaksha). His hair

also is red-coloured (pinga-kesa).

He has two arms (each carrying

a discus), four arms (the normal hands
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carrying discuses and the upper hands
conch and mace, Paramesvara-
sarhhita, 11, 108-113), six hands
(lotus, discus and mace in the right
hands, conch, ploughshare and bow
in the left hands, Purushotama-
samhitd, 7, 40-42), eight hands
(discus, ploughshare, goad and lotus
on the right side, .conch, bow with
arrow, noose and mace on the other
side, Lakshmi-tantra, 31, 45-60),

sixteen or thirty-two hands.

The four-armed figure represents
the four vyihas, when he carries in
each of the hands a discus
(chakrayudha-chatushtaya). The ten-
armed figure is known as Kama-
chakra, the eight-armed one Raudra-
chakra (red colour, three eyes, matted
hair as crown, serpents as ornaments,

crescent moon on head, and terrible
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looking), and the sixteen-armed one
Maha-saudarsana (cf. Vihagendra-

samhita, 3,65-78).

Sriprasna-samhita (30,197,ff)
describes Sudarsana as decorated with
Srivatsa-mark, kaustubha-jewel and
vana-mala; he is an emanation from
the Samkarshana aspect of Vishnu
(samkarshana-samudbhava), and
thus shares the characteristics of
Rudra. His eight hands carry noose,
goad, ploughshare, discus, conch,
mace, bow and arrow. He will frighten
even fear (‘bhayasyapi

bhayaiikaram,’).

According to Vihegendra-
sarmhita (op.cit), Sudar§ana-murti may
be in a standing posture (sthanaka),
or in the mobile posture (yanaka) in'

the alidha stance (left foot in front
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and about to move in that direction)
or in the pratyalidha stance (right
foot in front, and about to move in
that direction). Pdrames$vara-sarmhita
(11,108-113) prescribes that he must
be made as dancing about in anger
and inebriation (“krodha-

rakteskshanam nrtyantam mada-

mattam’).

The six-cornered figure which
is enclosed within the flaming circle
and which in tun encloses the figure
of Sudar$ana, represents also six
chakras: achakra, vichakra, su-chakra,
jvala-chakra, trailokya-raksha-chakra

and asurantaka-chakra.

Sudar$ana-mirti is prescribed to

be made in nava-tdla.

Sudar$ana-ndrasimha is a

composite image of Sudar$ana, having
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on one side of the shat-kona (six-
comered figure) within the flaming
discus, and that of Narasirhha on the
other side (piirvam sudarSanam devam
aparena nrsimhakam’). While
Sudar$ana is in the standing posture
or in the moving (yanaka) posture,
Narasimha here is always shown in
a seated posture (asina), often in yoga-
patta. Narasimha in this case has
four, eight or sixteen hands, and
carries discus in each of them
(‘sarveshu chakram bibhryat’).
Vihagendra-samhita (4,6), which
describes the iconic representation of
Sudar$ana-Narasimha, also declares
that the two forms are really one
(‘sudar$ane nrsimhe va eka-ripam

ihochyate’).

According to Padma-samhitd
(31, 257, 261), Narasithha who is to

be located in the heart of Sudar$ana
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(sudar$anasya hrdaye vishtitam
nrharim’) is like a mountain of crystal
(sphatikachala-sarhkasa), covered with
countless manes, and roaring like the
thunder of dissolution (‘pralayarnbuda-
nirghosha-gambhira-ghana-dhvani’);
his two upper hands carry conch and
discus, while the other two arms
(normal) are stretched across, elbows
resting on the knees. Narasirhha is
seated in the yoga-posture with legs
crossed (‘vyatyasta-charana-dvandvam
asinam’) and bound by yoga-patta.
He has lotus as his seat (‘padma-

vishtare’).

Known also by the Tamil name
Alahiya-singar (‘sundara-sirnha’), this
icon is popularly worshipped by the
Srivaishnava devotees in South India.

There are fine metallic images of
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Sudar$ana-Narasiritha in the temples

of Kafichipuram and Srirangam.

Sudar§ana is the name of the
discus in Vishnu’s hand; and the

discus is of the design of a wheel.

The antiquity of the wheel and
its symbolism goes back to the Vedic
period. The Sun was said to move

on a chariot with a single wheel
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(representing the time-principle, and
more especially the year), with twelve
spokes (representing the months). The
wheel that moves without rest and
without changing its speed or direction
was identified with the ever-recurrent
and uniform aspect of the phenomenal
universe. The wheel is symbolic of
life, ever-renewing itself in a cycle
(bhava-chakra) of time. as producer
and consumer of everything (kala-
chakra), of the invariable law
governing matter and energy in the
nerve-channels (nadi-chakra), of the
cyclical progression of zodiacs (rasi
chakra), and of the fortunes of human
beings (bhagya-chakra). '

The idea was represented
sculpturally and iconically in several
ways; the wheel of dharma that the

Buddha sets into motion, the wheel
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of the Sun transformed into a temple,
the wheel of the radiance that
surrounds a deity (prabhachakra or
prabhamandala), the small ornamental
wheel that turns round behind the
head of the deity ($iras-chakra) and
the wheel personified as the person

(chakra-purusha).

The wheel was also a weapon
used in warfare (ayudha), and it may
be seen in the hands of deities who
are multi-armed. It is a weapon
especially carried in one of the hands
(usually the upper right hand) of
Vishnu, along with another weapon,
viz., mace (gada). The other two hands
carry conch (Sarmkha) and lotus
(padma) which are strictly not

weapons. The early representations of

. the wheel in the hand of Vishnu are

large in size, suggesting the weapon
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actually used in battles. But later, the
wheel was stylized into a small,
ornamental weapon, gracefully carried
in the hand or held with two fingers

(the fore-finger and the middle-finger,

cf. prescription in Ndradiya-samhita,

13, 179; ‘tarjani-madhyamiamadhya

kuryac chakram su$obhanam’).

Vishnu’s weapons have special
names, like SudarS$ana for the wheel
(discus), Paiicha-janya for the conch,
Kaumodaki for the mace, Nandaka
for the sword, and Sarnga for the
bow. The chakra in the hand of Vishnu
is described as beautiful of aspect
(hence the name Su-dar$ana), and
extraordinarily powerful (mahabala);
it has flames alround (jvala). It has
twelve spokes, three concentric rings,
a design with six corners and an

inclination to the right (dvada$aram
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shat-konam valaya-traya-samyutam,

chakram syad dakshinavartam..).

In icons of Vishnu the
disposition of the chakra held in the
upper hand is either facing the viewer
fully on its flat surface, when it is
called ‘sama-sthiti’(stationary

position), or the edge of the wheel
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facing the viewer, when it is called
‘prayoga-chakra’ (ready to be hurled

at the enemy).

It is usual ror Vaishnva temples
to have independent icons ot chakra,
either as mere wheels or wheels with
human representation of the deity
representing the weapon called
Chakra-purusha or Sudar$ana. In
Srivaishnava temples, a metallic image
of chakra mounted on a shaft and
resting on a pedestal is sometimes
used as bali bera, as the representative
deity presiding over the ritual of
offering food to the attendant divinities
within the temple premises and is
also used to officiate in the ceremonial
bath after a festival (avabhrta-snana)
in a tank. In Vaishnava temples of
northern parts of the country, it is

coustomary to set up a metallic chakra
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on top of the finial of the

superstructure above the sanctum.

Besides Vishnu, the images of
Durga too have chakra in the upper
right hand, and conch (Samkha) in
the corresponding left hand. Durga is
believed to be an aspect of Vishnu
(vaishnavi-$akti). Several forms of
Durga with multiple hands always
carry chakra in one of the hands.
Multi-armed images of Ganapati,
Bhairava, Sarabha and Devi carry
chakra along with other weapons of

warfare.

Vairochana, a dhyani-buddha
related to the sun-god in Mahayana
Buddhism, is distinguished by the
chakra emblem in white colour (Sukla-
chakra-chihnah) Two of the sixteen

Vidya-devis in the Jaina pantheon
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(Vajrankusi and Chakre$vari) carry
chakra in their hands. The latter is
especially recognized by the chakra-
emblem. Among other goddesses in
this pantheon, twenty-four-armed
Padmavati carries chakra in one of
her hands. The yaksha Gomeda also
holds a chakra.

Vishnu is distinguished by two
weapons in his hads, discus (chakra)
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and mace (gada). The form is
significant as much as the weapons
are symbolic of the principle of mind
(manas-tattva) and the principle of
deliberate reflection (buddhi-tattva).
And it is said that Vishnu (who is
the divinity whose function is
preservation of the univerese (sthiti),
carries these weapons to protect the
world, and that he is hidden from the
view of the mortalé (dharayan loka-
rakshartham
gadadharah).

gupta$-chakra-

Chakra is Vishnu’s characteristic
weapon and emblem. As explained
earlier, it is represented sometimes as
a two armed, or multi-armed divinity
in human form. This is known as
Chakra-purusha or Sudar$ana. In the
early sculptures of the northern parts
of the country, especially Bengal and
neighbouring areas, Vishnu’s extra

hands are seen resting on the mace
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personified as Gada-devi and discus
personified as Chakra-purusha. These
weapon-persons are two-armed,
standing in posture, sometimes in the
attitude of supplication; they are
shown as bearing the weapons they
represent. The mace is feminine, but

discus is masculine.

In South India, the deity
representing discus more familiarly
known as Sudar$ana is multi-armed,
and in a moving posture. He is
accommodated within the rim of the
discus. When, however, the discus is
held in the hand of Vishnu, it is never
personified. The discus-person (chakra-
purusha) is always an independent
icon. In the north, on the other hand,
the weapon and the weapon-person

are always parts of the Vishnu icon.

There is an interesting

representation of Vishnu as

Chaturmirti from Kashmir, now
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preserved in the Berlin State Museum
(Indische Kunstabeilung, Staatliche
Museen). This is said to be a work
of the late Gupta period (fifth or sixth
century). Vishnu here has placed his
left upper hand on the Chakra-purusha,
who is shown as a two -armed yaksha
(short, stout and pot-bellied), round
whose head a large discus is seen as
a sort of sira$-chakra. It is of interest
to note that the crown on Vishnu’s
head is surmounted by a discus which
is prominent (instead of the usual
kirita-mukuta). The normal right hand
holds a lotus, while the upper right
arm hangs down (like the upper left
arm, which is placed on the Chakra-
purusha), probably placed on the mace,
which is now missing. The normal
left hand holds a conch ($amkha).
The figure, which is evidently
influenced by the Gandhara model,

may represent Vishnu as Chakra-dhara.
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Sudars$ana-Chakra

(i) amqgrﬂa?({awma%ﬂsfgzﬁ |
I 7 AHIER: VI N 1l
af%é&zfrgfﬁr. MhoIsTEgarga |
Sgar gAf: Hiehr ghed! 8R: TR 1R I

The seven-lettered mantra

3 GEAR Be ||

has Ahirbudhnya as its rshi, anushtub as its chhandas, and
Vishnu in the form of Chakra as the devata.

Dhyana:
PeaTaThyEe AR Ao TR
<ehial frepel Rygpera HfieRTgeTer |
b I eSS YR AT 3

Ryt SffRrer FRY TRRY HTeRRAEs |
(i) Sudarsana-mahavishnu:

The mantra is :

3 gEIR e I

The same details as above.

Dhyana:

ﬂﬁfﬂﬂﬁ?’f TETe AT e A mangeﬁ
frufRugRRIvEsY Waa: IHIfu™I aR: Il

(iii) Saudarsani-gayatri
gaem g | Hersarar € e |
ToAHEH: TERand |
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(4) ANANTA

Ananta is the primordial (or first-
born) Serpent or dragon, also called
Ananta. It is regarded as one of the
progenitors (prajapatis), evolving from
Brahma, who in turn evolved from
Vishnu. This is also considered as the
tamasic form of Vishnu, abiding in the
bottom of the netherworld (patala) and
worshipped by the gods and sages. He
is iconically represented as a thousand-
hooded serpent, illumining the entire
universe by the lustrous gems which
crown his thousand hoods. He is two-
armed, and carries a plough-share
(lﬁﬁgala) and pestle (musala) in his
hands (suggesting the kinship of the
concept of Adisesha with that of
Balarama or Sarmnkarshana). He
supports the world on his head. His

energy is so great and overflowing that
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his eyes rotate all the time. He wears
garlands of bright and white gems, and
wears blue garment. He is also
identified with the first-born child of
Kasyapa (son of Marichi) by Kadra
(daughter of Daksha-prajapati). Kadrii
had one thousand serpents as her
children, of whom Sesha was the
eldest; important among the other
children are Vasuki, Airdvata,
Takshaka, Karkotaka, Kaliya,
Kalmasha, Nahusha, Kufijara, Kumuda

and Kumudaksha.

Meaning “endless” (or infinite),
Ananta is also one of the names of
Vishnu as it is the name of the
mythical dragon, Sesha. This is
Vishnu’s tamasic form, which resides
in Patala (netherworld, mythically

thirty thousand yojanas wide). He has
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as said earlier, a thousand heads,
carrying a thousand gems which
illumine the three worlds. His eyes
constantly revolve to keep a watch
over everything in the universe. His
form is syncretic, human and
serpentine. He wears the sacred
svastika-mark as an ornament. The
entrire earth rests on his head like
a crown. Sri-devi and Varuni-devi(both®
forms of Lakshmi) serve him in this
form. At the time of the great deluge
(pralaya), Rudra is believed to emanate
from the mouth of Ananta, and
consume the three worlds. Krshna’s

half-brother, Bala-rama, is regarded

as a partial incarnation of Ananta.

He supports the entire universe,
along with six others (Dharma, Kama,
Vasu, Vasuki, Kapila and Takshaka).

He is pictured as possessed of a
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thousand hoods (phana-sahasra). An
account in Kalika-purana (ch.27)
relates that he approached Vishnu,
reclining on the the waters of Kshira-
samudra and offered his services to
the great god. He employed his body
as a cot for him, and spread his hoods
on his head as a cover. Vishnu then

went into deep trance (yoga-nidra).

Kuarma-purana (ch.48)
distinguishes between two forms of
Ananta: Vasudeva, whose nature is
transcendental wisdom and who is
beyond the gunas, and Sesha or Kila
(the principle of Time), which is the

tamasic counterpart of Vz‘isudeva, and

which devours all things.

Bhavishya-purana has provided
an iconographic account of Ananta,

as a form of Vishnu: “With a thousand
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hoods, he is four-armed and carries
conch, lotus, discus and mace
(emblems of Vishnu); he wears a
splendid crown, a grand yellow
garment, and several ornarnents; his
eyes and hair are tawny red. He
resides in the middle of the Kshirabdhi
(the legendary Ocean of Milk).

Ananta is also one of the forms
of Siva. He is in this form repesented
as tranquil ($anta), pleasant (saumya),
seated on a red lotus and bedecked
with all ornaments (sarvabharana-
bhiishita). He has a tiered crown
(karanda-makuta) and spear (§ila), and
showing in the other hands the gesture
of protection (abhaya) and boon-

bestowal (varada).

mmﬁamml
gavienl @ A9 w@Eie g oar gl
55 e |
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Rigre a1 Feffa aor qamshy ar )

fos st g TR 113))

gar qftd gnwiady T |

BT § A T WSy 1%

SAETFATHRY FOHIIGA: ||
(ReemiRrrR aqERe 24, v0-t¥)

(5) VISHVAKSENA

Vishvaksena is the commander
of the hosts following Vishnu
(ganapati), even as Vinayaka is the
commander of Siva’s hosts. Among
the adherents of Pancharatra,
Vishvaksena occupies the same role
as Ganapati does for the others. The
association of Vishvaksena with
Vishnu is ancient. Even Pataiijali, in
centuries before Christ, refers to
three leaders of the V_rshr_li clan;
Vasudeva, (
Vishvaksena (on Panini, 4,1,114).

Baladeva, and
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VISHVAKSENA (in the temple at Tirumala)
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The legends relate that once
Indra sent the nymph Kuntala to
distract and entice the fierce sage
Durvasa; and Durvasa reacted by
cursing her to be born as a huntress
on earth. She was born as a daughter
to the hunter-chieftain Virabahu; she
was named Suvarchala (or
Siitravati). She got married to
Dharma-putra, but the god Varuna
clandestinely loved her and
Vishvaksena was born. He had
golden complexion, wide eyes, and
his palms were marked by the
symbols of conch, sword and bow.
When he grew up, he studied the
sacred lore under the sage Kasyapa.
And he went to Vrshabhadri (the
present Tirumala hills) and
performed penance for twelve years.

Vishnu was pleased with his devotion

and made him the commander of
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his forces (senadhipati) at Vaikuntha
(hence Vaikuntha-senani, sarva-

ganddhyaksha).

In the Sri-Vaishnava line of
teachers (guru-pararmpara), he
occupies the third place (the first
teacher being Vishnu himself and
the second Lakshmi). He is installed
in all Vishnu temples of this sect
and worshipped. He is regarded as
the custodian of the worn flowers
of Vishnu (‘nirmalya-dhari’). He is
said to have appeared in the
Bhadrapada

month during

purvashadha constellation.

Vishvaksena is prescribed in
the texts to be represented like
Vishnu in all details except that he
does not have the sri-vatsa mark on

his chest or the sacred chord (‘Sri-
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vatsam brahma-shtram vind sarvam
harer iva’). He is no doubt four-
armed and carries conch, discus and
mace in three of his hands, like
Vishnu, but he is very differently
represented. The fourth hand, for
instance, assumes the gesture of
warning and threat (tarjani-hasta) or
holds a flower (pushpa-hasta). He
has long mustaches on his face and
wears his matted hair as a crown
(‘dirgha-$masru-jata-dharah’,
Kalika-purana, chap. 82). While
Kalika-purana (op.cit.) gives his
complexion as tawny red (rakta-
pingala-varna), the Paicharatra texts

make it dark blue (Syama).

He is seated upon a throne
(‘sirhhasane samdasina’) on a chariot
of flowers (prasiina-ratha-vahana),

with his right leg bent and laid on
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the seat while his left leg is stretched

down (‘akuiichya dakshinam padam
vamam prasdrya’). Another dhyana-
§loka, however, reverses the
position of his legs (‘pithadhastat
prasarita-dakshina-padah akuiichita-
vama-padah’). He wears yellow
silken garments (pita-dukilakah),

and is lustrous like fire (‘agni-
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samnibha’). Sometimes, he is
accompanied by his consort (‘jayaya
sardham asinah’) and his consort’s
name is given as Varahi (‘varahi
vishvaksena-priya', Kalika-purana,
op.cit.).
Khiladhikara  (15,52-55)
provides the following details about

Vishvaksena:

I W gy fsyadae e |
Fadremad at i aurgay 1
gy A gahwderemfiayg |

A= IO 9 W g gEE T R
ST gEAEE TRErsEaEng |
TERATGY USTIOT TSAUTIOT ST, 1131
FeasHagrl g FEAE SIISH: |
AR s g9Ea v

(5) HANUMAN

There is not a village in India

which does not have a shrine to
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Hanuman, and there is not a Hindu
who does not worship him. Although
his celebrity rests on the help he
rendered to Rama and on his being
a devotee of Rama, he is frequently
worshipped as an independent deity.
Of course, all shrines to Rama have
invariably a place for Hanuman, right
in the sanctum. In fact, Rama is
generally represented with his wife
Sita on his left side, his brother
Lakshmana to his left and devotee
Hanuman in front of him (with hands

folded in an attitude of supplication).

Hanuman (the monkey with a
large jaw or high cheek’) 1s
undoubtedly a folk-deity of widespread
appeal. Purdnas have incorporated him
in the sophisticated pantheon of gods,
and narrate many legends about his

origin; his parenthood is shared by
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Siva, Vayn and Vishnu: and by his
mother Afjana and her hushand
Kesari; his education was at the hands
of Stirya, with whom he traversed the
world learning all the while the Vedic
lore and the S§astras; he became
proficient in music and defeated
Narada himself in a contest (cf.
Adbhuta-ramayana);, he joined Vili,
the son of Sirya, and became a
minister of Sugriva. The spot where
he was born, and where he spent his
early years, is identified as the hilly
tract Hampi (in Karnataka). It was
here that he met Rama and became
his trusted attendant. The rest of the
story is too well-known to need

recounting here.

Usually Hanuman is represented
in a human form with monkey’s head;

he has only two hands and wears
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only a loin-cloth (kaupina) for
garment. His complexion is white; his
ears are adomned with large ear-rings
(kundala). He makes fierce noices

like ‘kin-kila’, ‘bhurh-bhuka’.

He is shown is several postures.
He may be standing in sama-bhanga
or tribhanga, with his hands joined
in an attitude of supplication (anjali),
when he is identified as
Bhaktafjaneya; or with his right hand
carrying a lute (vind) and his left a
book, or again one of the hands may
be seen holding vajra (Agni-purana,
ch.51). Alternately, he may be in
movement (walking or running),
holding a mountain in one of his
hands and mace in the other or
carrying an uprooted tree in one hand,

and clenched fist in the other. This

is known as Viraiijaneya. He may
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also be seated in a lotus posture, with
the right hand holding a rosary placed
upon his chest in chinmudra, and the
left resting on his crossed legs. This
form is called Yogaijaneya. When he
is seated with bent head joining his
hand in afjali, in front of Rama, Sita
and Lakshmana, he is referred to as

‘Ramaijaneya’.
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There are aiso icons of Hanuman
with five heads and ten arms, known
as Paiicha-mukhi. The heads are those
of monkey (front or east), lion (south,
Narasirhha), eagle (west, Garuda) boar
(north, Varaha), and horse (above the
front head, Hayagriva). For details,
see the author's forthcoming volume

Hanuman-Kosha.
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Hanuman

(i) Hanuman-mili-mantra:
&1 311 T I ThCIRI Al vsd JafAameaeipaori Faa
I BEEAR AggAeeT Ieftraryq smaparas dareme
IESRTHRIFHE AT HIO-TNBRS GaeRer gdfaieare
TSR TR ETES FATETIH FasaRIcHIe STfpifaea R 31 g1 &
1 81 89 &9 Ufe Wy &% &R URae & &gy 7 et ioT ey |rery
g He T |

Dhyana:
R wuiein fadfst  Herssier |
PUSATIG AT FETHIG Jg+ot |l

(ii) Vidya-Hanuman:
The mantra:
3T Y FE BFH T HGEIT HER R e
Y1 YT § e ¥JTaT |
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(iii) Ave$a-Hanuman
The mantra:

HfT & ARAR ATFTTERY AR AT 37 & &AL B Ml

Details and Dhyana as above

(iv) Yoganjaneya
The Mantra:

3 AT WA AR T ddecd JehTer XTer ||
The rshi is Vasishtha, the chhandas is Anushtup and the devata

Aiijaneya.

Dhyana:

am I IEHETEAO SRS
Fed Ford gal JFAFTURTSATCHSTIET: |
IR Peita HIOPRY ATcTThap ST
SIS W FRig 74 FifE e 1l

Prayoga:
ST SSoT Saforet TRAS IoTe He Hfede e |
FTEEIYILATR gfg: SIS T/ ga: |l
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NOTE ON SALAGRAMA

Ammonite fossil stones,
recovered trom the Gandaki river-bed
in Nepal, are regarded as exceedingly
precious and sacred. Vishnu is
believed to be present in them, and
these stones require neither
consecration nor any ritual infusion
of divinity in them; they are worship-
worthy as they are. They continue to
be fit for worship even when broken
or damaged; and they cannot be
defiled or polluted by any means.
Households and temples all over the
country treasure these sacred stones
and worship them daily. Water in
which they are washed is considered
holy and sipped with devotion; it is
believed to eliminate all sins, ailments
and misfortunes and contribute to

health, wealth and longevity.
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Silagrama stones are very

ancient geological specimens,
rendered rounded and smooth by
water-currents in a great length of
time. They are distinguished by the
ammonite (5ala described as ‘vajra-
Kita’. ‘adamantine worms’) which
having entered into them for residence,
are fossilized in course of time,
leaving discus-like marks inside the
stone (*silakuhare chakram
karishyanti’). Such marks alone make
the stone eligible to be called a
salagrama and worshipped. Legends
describe that Vishnu himself enters
into these stones in the form of $ila-
creatures and makes his presence felt
by the discus-marks (‘chakra-chinhair-
alamkrtah’). Thus a S$alagrama is
verily the image of Vishnu ($alagramo

harer mirtih’).

423




Salagramas occur in as many as
89 varieties. They are said to represent
so many forms of Vishnu. They
include the twenty-four well-known
forms, the ten major incarnations and
their variant forms, and several minor
manifestations (like Hayagriva, Kapila,
Ananta, Hiranyagarbha  and
Gadadhara). The $alagarama to
become one must not only have one
or more discus-like marks (chakras)
near an opening in the stone (called
‘vadana’, ‘mouth’ or ‘§iladvara’, ‘the
gate by which the $ala had entered),
but also lines, scratches or holes on
the surface suggesting several
emblems of Vishnu, like vana-mala
(garland), padma (lotus), gada (mace),

kaustubha (chest-ornament) and so on.

Examination and identification

of Salagrama-stones constitute an
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entire art ($alagrama-pariksha), and
there are several texts in Sanskrit
dealing with this subject. Some
puranas (like Padma, Agni, Varaha,
Kiirma and Brahma) contain elaborate
accounts of how $alagramas may be
recognized and  worshipped.
differ in

particulars, like size, shape, colour,

Salagramas several
texture, the number and nature of
discus-forms, and other marks.
Because of the great sanctity attached
to these stones, they are bought and
sold for enormous amounts; and fake-
$alagaramas are cleverly produced by
unscrupulous jogis and palmed off to
unsuspecting folk. It is therefore that
examination by an expert is often

resorted to.

Perfectly smooth (snigdha) and
blue-black (mechaka) salagraamas are

regarded as best. If the colour is like
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washed coal (dhautangara-vat) or
bluish, the S§alagrima stone is of
midling merit. If the colour is tawny
(pingala), yellowish (pita), ash-grey
(dhimabha) or red (rakta-varna), the
stone is to be avoided. Perfectly round
(vartula) stones contribute to prosperity
(Sriprada), and umbrella-shaped stones
will secure soveriegnty (samr3jya):
cart-like stones ($akatakara) will spell
misery, and a spear-shaped stone will
bring about death and ruin. Crooked

stones cause poverty.

Silagrimas occur in several
sizes, from as small as a gooseberry
(dmalaka) to as big as a ball that can
just be covered by both palms. Larger
silagramas are not suitable for
household-worship. However, more
important than size, shape or colour
are the marks on the stones. Without

these marks, the stone becomes unfit
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for worship (‘nishphalam lanchhanam
vind’). And among the marks, the

discus-mark is the most significant.

The marks of identification of
some of the well-known $alagramas

are given below;

1. Vasudeva-§dlagrama: round
in shape, with two chakras at the
opening (dvaram chakra-yugmakam),
whitish in hue, even on all sides

(samamj, and bright-looking.

2. Nirdyana: dark blue (asita)
in colour, an elevation suggesting the
navel-lotus (nabhimadhya-mahonnata)
and a line in the centre suggesting
mace (madhye-gadakrti-rekha);

another account prescribes two lines.

3. Vishpu: size and shape of
bilva fruit, black in colour, a hole

at the back (prshtha chhidram).
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4. Sridhara: very small in size
(ati-kshudra) and shape of a kadarhba
flower, five lines suggesting vanamala
and mace (paicha-rekhd, vanamala-

gadankita); two chakras.

5. Narasimha: wide opening
like an open mouth (ati-vistrtasya);
tawny-coloured (kapila); a line above
the opening and another in the middle
of the stone; two chakras; three or

five spots in the lower portion.

6. Lakshmi-ndrdayana; one
opening with four chakras (eka-dvare
chatus-chakram); colour of rain-
bearing cloud (navina-niradabha); line
suggesting vanamala. Without
vanamala, it will be known as

Lakshmi-janardana.

7. Dadhi-vimana: very small
in size; dark-blue in colour; two

chakras.
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8. Vardha: large-sized; colour
of blue beetle (indra-nila); without

any lines (virekha).

9. Matsya: long and lotus-bud-
shaped (dirghdarmbujakara); golden-
hued; line at the opening; three spots

(bindu-traya).

10. Haya-griva: blue in colour,
two chakras; five lines together
making a mark like goad (anku$akira
pancha-rekhd); many spots (bindus);

shape of a horse’s head.

11. Aniruddha: blue-black in
colour; round in shape (vartula);
pleasant in aspect (ati-$obhana); two

lines at the back suggesting a lotus.

12. Pradyumna: cloud-coloured
or yellowish hue (pitaka); a very small

chakra at the opening (siikshma-
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chakra); many holes (bahu-chhidra)

and dents.

13. Kesava: blue-coloured; two

lines suggesting a rectangle.

14. Kiirma: greenish hue; round
but elevation on. top; a line at the

bottom; mark of kaustubha; chakra.

15. Samkarshana : two chakras
at the opening joined face to face
(lagna-dvichakri); a chakra in front,
and another at the back (prak-paschad
chakra-yugmakam); the front portion
thicker than the back (purva-bhagas
tu pushkalah).

16. Damodara: large in size
(sthiila); round in shape (bluish hue
(nila); yellow line at the opening;
chakra in the middle (madhye
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chakrah); small holes; no vanamala

line.

17. Vamana; round in shape
(vartula); deep-blue in colour like atasi
flower; spots (bindu); a very small
chakra on the left side (vama-chakra)
or two tiny chakras; lines on the right

side.

18. Lakshmi-nrsithha: black in
colur; wide opening (vistrtasya); two
chakras on the left side; two spots;

vanamala mark.

19. Trivikrama: black in colour
(§yama); two chakras on the left side
(vama-chkra) and two chakras on the
right (daksha-chakra); line suggesting
vanamald; according to another
account, a chakra on the left side and
line on the right (daksha-rekha);

rightward inclination (dakshinavarta).
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20. Krshpa: round with
elevation on back-portion (unnata-
prshthaka); four openings; two chakras

in the middle; four lines on the sides.

21. Raghunidtha: two openings
and four chakras (dvara-dvaya
chatu$chakram), mark of cow’s hoof

(goshpada); line suggesting a bow.

22. Padmanabha: marks of

lotus and parasol (chhatra-chinha).

23. Hrshikesa: shape resembling

crescent moon.

24. Ananta: thick or large in
size (sthila); mark of serpent-hood
(naga-bhogi); very black in colour or
having many colours (nana-varna);

and as many as fourteen chakras.
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25. Sudar$ana: one chakra; or

a mark resembling chakra.

26. Purushottama: openings on

the four sides and also on top.

27. Hiranpya-garbha: moon-

shaped; whitish hue and golden lines.

28. Brahma: large (prthu);
many holes (sushira); one chakra and
lotus mark (eka-chakrarhbujah); a long
line (sudirgha-rekha).

29. Yogi§vara: a linga-like

protuberance on top (Sikare lingam)

30. Rana-rama: round in shape
(vartula); medium size (madhyama);
two chakras (dvichakra); marks like
that of an arrow (bana-vikshata), bow

or quiver.
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31. Madhu-s@idana: cloud-
coloured; shape of a discus
(chakrakara); two chakras, cow’s hoof
(goshpada) mark ; auspicious in aspect

(sa-$rika).

32. Rija-ridje§vara: seven
chakras, mark of umbrella (chhatra);

medium size.

33. Gadadhara: not bright, only
one chakra,

For worship in the household
the following four $ilagraimas are
considered meritorious; Vasudeva,
Hayagriva, Lakshmi-nrsimha, and
Sitarama  $alagramas. Some
Salagramas are regarded as ‘ferocious’
(ugra) (like narasimha-$alagrama), and
requiring special worship everyday.
Oridinarily, it is sufficient ritual to

bathe them ceremonially (abhisheka),

Vishnu-Kosha

viz, to the accompaniment of
prescribed mantras. Only one
salagrama or more than two are
recommended for worship; a
household shrine is not to have two
$alagramas (‘$alagrama-dvayam grhe-

narchyam’).

(For details see the author’s

Salagrama-kosha in two volumes)

NOTE ON S$RI-VATSA

The  distinguishing and
auspicious mark on the chest of
Vishnu, composed of a small mass
of white-coloured, hair, with rightward
inclination (‘vakshastha-éukla—vama-
dakshinavarta-romavali’). It is also
identified sometimes with the
Kaustubha jewel; but the identification

is erroneous. Kaustubha is a jewel
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worn on the body, whereas $rivatsa
is a congenital mark on the body, one
of the marks of a great person. Vishnu

is described as Srivatsanka.

Sitapanishat (hymn 7), narrating
the three aspects of ichha-sakti,
describes $rivatsa as the form assumed
by yoga-Sakti (one of. the three
varieties of ichha-$akti, the other two
being bhoga-Sakti and vira-$akti) as
a mark on the right chest of the lord
(bhagavato dakshinavakshas-sthale
Srivatsakrtir bhutva viSramyati’),
during the period of dissolution of the
universe (pralayavasthayam

visramanartham).

In early icons of Vishnu, this
is represented as a tiny triangular
mark or the right chest, and later it

was modified as frame within which
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two-armed Lakshmi (vytha-lakshmi)
is accommodated stylistically. The
$rivatsa mark also figures on the icons
of the tirthankaras of the Jaina
pantheon; but here the mark is right
in the middle of the chest, and
assumes the form of a four-petalled
flower. Hemachandra describes
srivatsa as the ‘emblem’ or ‘banner’
(viz.distinguishing mark) of the
tirthankaras (‘arhatam dhvajah’). The
same mark is also to be found in

some of the icons of Buddha.
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APPENDIX -1

The following extracts from Kasyapiya-Jiidnakanda (chapter 37)
provide iconometric, iconographic and other particulars concerning the
ten avataras of Vishnu. The chapter is called Da$avatara-vidhi. And
among the incarnatory forms enumerated here, Buddha is omitted and
substituted by Balabhadra-Rama.

SAAARETHT 11

T B a)IE TRIGE I SIFERRM SIRARM SefE FU Bicdh
SN gecgaid TR green favew smial qddE JHeehaf

A oty : et aeeogd
WW mﬁgmmsﬁqaﬂ%agﬁaw
ARG WA, amH W SeERad R, SHer gafd Shdedardgd
CgE eRR, W IAfEul FuEIeR Sideedn: gafad RigreTes,
IR gRUE R FEYRY  QUEARE, @R 9 WE
sFregaRaffFaIsT I Taw gog gumEr M derd ) W
mﬁﬁaﬂaﬁmmmﬁ&wﬁﬁq@uﬁsﬁrﬁml

Fy UddEy edR  ReEs<fmm  AoRgHl  ded gdadl
FRATIHRIG TN JEAIHR Ao a1 3R IRIE TENAE SRIFHRIH

TG a7 deargfegd quaeEa gford gRepaEdt Ao PSaERIVET:
gerslt: ol Ay ared dar: g gferarea gf: | I gerRar HRAT
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R FEad ddants diteniauERaRaeraay SuRdd JRiE
THiEPeEY a7 ScPfchra FfRIHE af I SgaaTRara=qfeaTg
JFIPR  ATTAUTTFIARIGEE  FRTRATaeaareeddhe IgUhe
IR PR TR SHow-aRadbesd dgadeR a1 Rerm
Tpfs sRafEd @1 ddmRer aschutal @l aEgdemst
FredReramrE, ToeHIfeaTeee  ag:EgerRadr ard  fAfdd
ey fRaTE FEEIRad R/ areRayaea T aseaydIiG Hrmfaardl
gqalg  gRuenforaeravgaagdigaRyl  gfeT  gEmga dlanfdd o
FralfecaTTepd, Sukiftds F-ierg a1 SHes, sufifddas Feerg a1 v
Haeiffgd sesara,  W@iRe g9@¥pe a1 FosH,
TIfERGIERAGCTREANd Sfavuiidiemal a1 |gd 4er=1 AR-RS
B TeaR a1, BibUT Jeeh TR )

RredR]:  AcgH]  IORERgEd B EERgfRAeRT-
WRiaadg e Togam ferf  amd Bfdery S
erfafgrarargT v armeff |arhim (@?) SF gennRE  WRtgdgEicd
Fo0) qritEfeT Hfbu gerfefa famd i

Kasyapiya-Jiana-Kanda contains a detailed account of the ten
avataras: The account is prefaced by a short introduction:

31y yrgHfamT gefieie sRepea gd HAUIGHH | SaMT o edth
AT gerpyerg e Ufast I gy T AT 9wl ARRIEN amEr
STHGEIRMT EERMT dolkT: HO1: Phedl i I WIgHia Fdswg: Il
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Then follows prescription about the installation of these forms in
the vimana and the fire-rituals connected with it. The account of the

ten avataras is covered in chapters 79 to 85.

(1) s=: 11

mErle: GIORERGe O S g9 9F duadweref e
TRHCRNSYA | ORI A9 We: | Ydaed wuH |

(2) g#:1

e facimadfy fafel wafy o | TaweRIferT SPRUSHRUTef Hem: |
e FreRmEer oS fdli: | aaty g Y dad | AcIgHaT: gaeved |
Pige B e Ifvia FRAq atodafdd | T gome SRl
gfaswt R 9ead | Ao Uivsie TR 8 U JiareToehR -
RTPRIIFRIAISING | I STt 8 hrercidii AoRararsH |
URAICHBTAY T T aeead Gefifr F=tihea rerferperemact
SR | T MU HuFTE SR $Af) SGUR Sersl GH
FEOURIRIEEARIN | T AP SEIftAdHEs  Jgard |
FIURARSTHMAE R Il Faiftr 7 qdaeal oy faem: |
R gafgeaufEen: Toagpdl dd FraeR Bige sfRgs dETew
T a1 fem ufsrarRef |

(3) Tw=:

FY e P wafd) ReRE:  YeaREl  FeeRiE S|
TEMRAGST  Wermi TEMRgEg Sadl  HERNE  SAIs
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THTETIRERTE: | A1 WG cd: | TEAIGUATERTS 3R | O T4
RIEIEIgY Raq | Uil AlArgaad G a1l YorgcaR: gier &, Sféon
T A R ar AAIGPAITSGIH: | dgaiadl: Y- el
T TSSTeiigpardesdl TARARIIIET JS=RER] Sqqgied Hieuyd
dler BRRRET, T SRR < UK ekl a¥d IRUTY JrRREEIq
JTEEHTHREH T Aelgeycd eIyl Ihger <di it g e
TR <9, acgei! AT quaeE! TRHERUTE!, AT SEf3rd whrdl
YN3RI, aed A Odde A, M gferky BRI | TaHIfeeNTe
FIATE TR HHeo-e FEIHR BHige sRRIgs a1 R IormgfRafaem
TP GET a1 ISR |

31T AR AEWIl: ScHed U deerqudey AsleRis: 3Maql 9
UORIERTE: | 9l IFQUYTRIEed  SIRg: W ARaRIS: Il oy
YTHAR] &1 TgosheRl SR _RATIIEl aM: degddfad: fiaqui
et ar1 eFf gdaq | vd GEREARIE Sd PRI o Sdff s
SR GRIERT W hedderana]l IR JE dficiesrIeERdIgaRary
faevd diomR wni RS, SfEoiaar: gure! diandt SS9 HRA |
Ud FORREATSIGM:  WPpelata™l ~al  qaihld  afisde |
qeTSTIATUEN fRRuaTel geaT aeeiaHTef qer TRaRTE: | R HoRgaRTeasa
w0 | Aqauit fa9: | ger St shfrar 98 Rieem gariF <9 dRRxET,
U e Tsi Ay iy BRI Sd TSIRTE  Ieeseat Db
YA TR TSI | TaeRTEFaRay W HeHTT SRuLRai | av8 ave
YRR queERaTeaRTew T gYgai qémer, Mfd qam:, goas g9 ged
st iy sfdra:, Tt siemarn Aikerl getar Aify waiidmr: ke
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gfor<ed, UoRIaNIE Y SHEge fAfd goravew | Q@ gdaq ) ARe
AR domeR Fesr ARy TR, JTaRTE IS eie Ieiaee [ aserew
TSt e TSy v Al asg, dtef g aRe s fAfd defe,
g IRURIRSTFTHEEARIM | e afdavesr W RRfa
TeRaRE I It R J5aRE URATASAAY (hHbHarsIehaarac
Sganfefar f39w: | s gdaca | JU¥ e AR

(¥) srfd=: 11

Iy ARFey fiRke: wpuoEfy el wafr)  gdau:eaers
fERvaemfimy: guref ARREEdt R: g | RS IRfGE: | d Say
T 3T A ) I PIYY: | TSR NN | qeaed 99
feRT  PoRacHisadfd  dgey oo figard [eRa Husd
REIIGH | Yol: TR &7 Tgrerche’] SEoNs=ar SHeer amisid agdt
EH | T @9 agPeguad  fRicAgeRMRUgd e garnd
IR a1 RIS aftd [T a1 eRfRcar dogsard s Fai:
gaftaf o Bifcalfel IS STl TRAFER AR B TR
STERE gt far  qdammawuy  BIfdaHifer le\HSC&C{ BRI,

SCHgedd, a™ ° qAl gedHHiel agds  STRIMeHTeTIREREATAT
UTSSieiipa a1 MG CAderaAgd SICFgedd, Yold! Jsidiel o gdad | &
AIhUST e Arae gt G W eierd aq R FRAG I W@
RSt IRRE  eEegfoarlf  wiideadusa s 9 gddisfas
sfufifad emades adarss @fers a1 mm aguRaer nfiiermRdq |
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SaRsTfeeamrd  dierieoaaeref  waheeunely  FUIRIfaRg
UG ARMIE | deblel I foRUgaY g7 QAT QAT HEEel fgd: |
TR pee SuurRRy REnm geriee
FHfeUEgdaEuogan: Yogar: gl andge’l far asfy qeligyar
Rl SFER: A e oy ~OR: | IRy qaat| eI
qd JgeR B Whau PR qdeerrert fhfshragt 9 R
RigReTeeRarg SfavErRy T PIIHuEeRfa SATEed Tl FRaRT
T YeacprRicar S urssiciigdr Bri <ff, g fagw ugee am, qdaq
TIAM  FURGRIY HRAGI 3ar Hfiedf ugeAReawuer
TferRI )l W wuN ARRienfienfendifafmenell SedatysemEr a
TR WRep TEYed aT M aguRder ufsrarq ) weamRRiE:
B FUFEE BEHONH MR g $afq)  oEed  gdad
mﬁaamaaﬁ%ﬁﬁdwmmﬁqmw%wm
AT I%:1 FHae  SFREeT Tademada e v, e =y
FTISAYSR | qEed:  gReEEhR: AR IRRIsRaEadit 1 arRE
JUARI  Herfasy]  AeeEagel Al TN HESRIYSE | aeTed:
U2MMPRT FYUSHRRISEIEEARIM | SR rogaiaReaskiefamarare=
URARTMT qdadq| e Seaufa faspws qemly By meewr amae
ai<gE Tegagerfey fifd amaewr, yitd el addlegans
Fdfqeafaae fAfd  ydlawEeadt orEf@esay @t a1 GRE
ggETferpeTTaed Jgar | 3T gefad | gfafiaes aforem = arr srsfafy
frers: i

(w) a1

AGFIIEITEEe: a1 AR SISy aMHISTad | Javaeer™
Teredl Rfdgaoe fBeter &g Rfedisariiq) df 9ga TR are
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gerafa Bl Pfipreys ol foet @1 Q) oy SRy
THIRFIIATRER Iy AFIRAFECHER  IIaHevageyaue wad ade
femmal TpaFTRTA UM e argyauRe R ada e
R fager]) Rfdwd SRS ool | PraaRIeRuTd =R A
oty e fadiogdi s yelenT R aFuRe SIAEERER He: |
FAREAPTH  APAEGRYT  fadia: | TdieTF R AeeTEey
qmnﬁﬁﬁﬁamﬁmmmwwmmaﬁ
SRECEAUIIR S I RER G CeIC 1 i M | o> M 15 = s e
BISS IR EES ISR S CCREIC e L e S 1 B
T AFRERY FHTOU ¥ FR[URIEET AR TR 5 aged gse
e oS RfdpRT SR earianf agwd s sRmeieeeRw ane
g1 BRI

Ffeliborebr:, FAIBeH: A, SEYS  WEHHeEsH,
roanelf, sEreEaem: feqed, At |vesy defaremar fige TRER
BABR TG-S a7 fT wia wmadq | Afds e Bigs e g s |
9% U AHT SR IfUM JUSER g BN 29 BRRRAT qoe
Hrbeifberad BRI g UfmrE=aEr suHm dEdaady e
Prefider wafur dgus Mt Hfdere, amm ave srgmmRiifa Ay e
AFT IR TeEler gEs R By Femer: sreaed et frs
PreftraR ffey Sireere: qefaeacami araerdf | grREIIey Fg Al
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WWQMWIWMIWW
arfiea erarq MesEAffy fadm: | sty gfafaf

(&) STHeFaRm: I

eI JRrTRFEROTe Sy SRR | d <
! QRO TRYER AR AeraRer FRAR0 RRIGHTHIA a1 PRI |
> SRR BaTeR TR Aufiftad Tee a1 fEm qosEerel
TR | SRTEERe EEmIREE | X efige we aRgar A
WA | IRaRSaF gdad| gAYy w9y, fasudRe
SAGAEIRGaReT gAY fdw: | e qdafefd |

() TEERM: I

gAY R0l &g YENRad RTEERIE: 3T | U gl
wmmmlmmww@mmm
qiFT deteRer aRE ageR Rengeremahronifd B i Sfémr
STEATERA 24T et am gereR sfivr: TaR 9o fRidT, <o am
Rl <o RRARRE T FEREGUSTR EFad BRI T g
3 ArcEET: SiemT a1 BeABR JFEBR Hige Wik Tg:spe fHH
qusd a7 SfysEREq Rie an uenig afdt s s cfor
IR FeTITEIRARIA &9 qefdr uid &dt g an TeIeRi Sfér wet
g U aEEpd ofm wee & frfigdier wedARAT Wi
A ECRAGI:  Uoveipd (R e SR qur e
ﬁ?@ﬂﬁlﬂﬁﬂgﬁﬁi@&ﬁtﬁﬁ@iaﬂa@ﬁmﬂﬁﬁﬁmﬁmﬁmﬁ
fr R @ PRgd WEE 9 SgTENRan: e R
RERITTERT TeIFT BT | X areRfEr IR drgpeeer A e
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it et 38 iy warr: RS SR de afea By
aﬁmwmmﬂﬁmgﬁmﬁﬁ%wsgﬁmamm
aewm@‘ﬁ%e@mmmm%mﬁﬁ%mn
IRARSTHT geferq | TRAITHSY 7Y woRT 0 Armeanfisgar |
oy fag: | g qdafefy Rsme

(5)(¢) TermpeY

m@aﬂémﬁw@w:,mﬁﬁmﬁaqﬁﬁ
PN | iy aget FRget ARy R wad: | semem™T gorr
WRIEFBARIARAT Fedeidr: Ao efRIYS a1 MM TR o
dfieraens e TR P07 a1 BRA | & ARG S prerivrgpmedf
wmqlwmﬁmﬂaamﬁﬁlwzﬁ%@imﬁ%
ORI, YRR et Il My Yacrameedty oty
R SARhakEEd g s=ify gdafRfy ) EECISEIEE M|
WHey Waav s ofive flerfteR arFichieTay Avsferd
diami <RUM sd SR SRaamesTE BRI Irar  qrETrd
W«'wmmmlwmﬁmmaﬁ
TORBTIIER FFAIHR MYRIBR R a1 Tenede | or Rigre eRmHaai
PO SfEO Hieraeri Sl an aRmeEgs an waRf qessei
Wﬁmlwmm%mmﬁm:mlm
<Al FEre Hea TR JATIRe BRI NS U ame e R
i1t Rl et | & il FaflagaTad a1 SR TR e
TEIORARIRGTFaREA Fariice Qe §afy: gufal wirfeed
memmm
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PBIARAE BRAT | FURRUOIABI qY JATHU PRI TR | T
divedien EmeEET I FT quE AREY geuReniRE Pt @fa
pourey ofrolt gradt <df wam ARy Sfevan: qaedi wei @iy emr @y
IR, SFIURTREIFTHETEATG qead | TRATfcH®Y Iy I @i e
qIe T AQAAaTEIRmeaHEd Jgarfefa faam: |l

(20) whIN

FT= wdgEEeref Fedl 9 W) o A9 9% gdacd w9
PR TR Ty dusdent SRR | Bfedhd BrRed Fael
FaEER A BfcpgsareEi | RAIe Ay g1 ag=ar Adsfdafigeal
g CaHaETeneff  dfedh WRIGR  HHfGR YR a1 faAm
gfersTeT=Rd |

31eraT SR fasom: urd SfAorar JEmusy deravyl faHg aRar: Age
I AerereToreT & F A amd: G g il T 9 I
sFagHlaRy a1 JAeHd et Il
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APPENDIX - I

(i) Hayagriva
3riegd gafian: gdvHfEs: |
FAIGDHR T fa=gr aRenfal |
Pyqo<r gfeer sgdiarse &adr I

The rshi of the mantra is Brahma, Chhandas Trishtup, and the
devata Hayagriva.

Dhyana:
e SRSl AT TRIa 7 |
FAGEIRI IR SdaeTeld— |
TR gafid aesg qarae I

(ii) VagiSvara-Hayagriva

SRS HUaTRIRIerRad: |

Fdar R FacarERaYT 19 1|

F ARG HagaR

e fadiararsd F=ariieIRa: 1R
FS TS A BIsIEgared: |
ST RTgaar anvefuey fag: n3
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The mantra of 42-letters is:

&9: QIsg frearivRamuy <o |
=i T slie feerRToTT fasurg e i
&9 s Il

Brahma is the rshi, anushtup the chhandas and
Hayagriva the devata.

Dhyana:
IRTBATSTIAHITH JhFRITRUBITH |
RTF A AIETH SEI~IIh qol4: |
(iii) Hayagriva-Vishnu

The mantra of 11-letters:

3% IR 79 TET 35 |

Dhyana:
gaeTerE &R FRESTITeT AR JRABTHIIEH: |
ST IATATHRTH TSIy A= fAemaRaso i
(iv) Hayagriva-Gayatri:

ariteR™ fAs1e | saflar AR |
T &9 eS|
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(v) Dadhi-bhakta-Hayagriva:

The mantra:

35 T WA RN AT STHRRITRRIATRR DT
GRS E D IEHELICE EERSI M

The rshi is Brahma, the chhandas is Ati-chhanda,

and the devata Hayagriva.

Dhyana:
AT &I GG SEAIGATRHH: |
STaMSHEA RyqUaRiRel TR RIHAT 2 I

(vi) Ekakshara-Hayagriva:

The bija of Hayagriva is ¥: and the mila-mantra is

& I g 1 & s A 0

Dhyana:

(vii) Another Mantra:
35 &g &4: e fameseiao gwi =T s
faeTRIoTRT farsord; EaeT Alse & 3% I
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P,

(viii) Jiiana-Hayagriva

Dhyana:

ART ol PR KD Fdsh
fufgmenpiiariaa gueds fyom: |

ISR g -
qiffaefaaear 999 arreer: 1)

Other dhyanas:

() = IRITSHISATTIARART
el adaaaiN-gIRT 8Rq |
IEYIh T derId, Sgyemusad
FrifrerRAaRAe fAedamam=m 11

(i)  FIRIFoTesrR geRfler ey, |
TFIeH g JEaREaTed |

(il) SR EFTRURS JSTEROTHHT |
UUrERIERRY HEEfiR A )

(iv) Sfecvaty adarfiaRsw |
et ad ae gy )
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APPENDIX - ITI

Dhanvantari

(i) Roga-santikara-Dhanvantari

The mantra:

3t Y T SR SFABITERI A AT
EGIERIPICACEYCRTIE T
The rshi is Apantara-tama, the chhandas is Trishtup, and the

devatd is Dhanvantari.

Dhyana:

9 Hgb STefeh GUSHTEE ATy STffeaf:
gereaeiigaiPuR e eI |
BIAFHIEIATS PicaciaaaaTod RG]
F= gea=aR d FiRgereaaviesartictier |
Another Dhyana:

ERIB LI IR CIUSIE R
gerarIRicg T aNIRa(eret: |
oergfSe gRafsRmAfRRET 1l

Prayoga:

Vishnu Kosha 445



Ig1 fafera Forffer 3RS Sla-aahacaaAiTeacy e |
A RTAT gRTA 47T STugui Amfayeem=< 1)

(ii) Amrtatma-maha-vishnu
The mantra:
311 3 regar 7 | 3ff F I - | 3T S AR A: |
3 ¢ =T 79 | 3ff & fasurd =4 11
The rshi is Roganasana, the chhandas is Pankti: and the devata

Amrtama Maha-vishnu.

Dhyz“mé:

eRIGaerR e FiRmfeerd deadHtfharr
AT HRITRRBICHHIHT HifhdHTSdTs: |
FuReTRfRHwdgyey -

TR 9 GARERAfF IR g<: i

Another Dhyana:
HGCHABTATGRBYRBIATBABHON A TP CHBIZ |
AfIdafeIaHTR AraeRg U JiaagfadR RrRergeer i
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