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Jan Gonda

MEDIEVAL RELIGIOUS LITERATURE IN SANSKRIT

CHAPTER I

GENERAL INTRODUCTION. THE AGAMAS

The subject of this fascicle, medieval religious literature in Sanskrit, is varied
and wide in scope, including an almost countless number of mainly Visnuite
and !§ivaite hymns, treatises, ritual manuals, commentaries and ancillary
writings. A considerable part of these works has not yet attracted the attention
which they deserve; regrettably enough, most Indologists are not, or not much,
interested in these important sources of knowledge of India's living religions.
Many texts have not even found an editor; translations are few in number.
That is why the following pages can hardly be expected to offer the reader
more than a survey of this literature so far as the publication of texts, the
limited number of translations, and the books and other studies written by
predecessors and obtainable in Europe have made it known to the present
author. Attention will be focussed mainly on the contents of the works dis-
cussed, their significance, influence and position both from the point of view
of the historian of Sanskrit literature and from the angle of the student of
Indian religions. These texts are in fact first and foremost documents of reli-
gions which in many respects differ from the ideas formed by students in the
West under the influence of their one-sided interest in the ancient periods of
the Indian religious history. Whether Sivaite or Visnuite these ritual hand-
books, legends, hymns, eulogies, mythology and philosophies reveal a Hinduism
that essentially concentrates upon devotion, sacrificial cult, pilgrimage and
adoration of images and symbols and a belief in Divine grace.

Although it is not possible exactly to delimit the various genres of literature
dealt with in this fascicle bhakti texts, hymns of praise and some other categories
will, as far as feasible, be treated separately. However, a good many of the
works studied belong to or are more or less dependent on the so-called Agama
literature of the Hindu period.1 This class of writings should therefore be charac-
terized first.

1 J. FILLIOZAT, Nouvelles recherches sur l'Hindouisme et son expansion, Journal
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Constituting, beside the epics, dharma texts and purdnas, one of the most
important bodies of Hindu tradition couched in Sanskrit the dgamas mainly
teach sddhand, that is, how to realize practically the truths of religion. Reli-
gious devotion being up to the present day strong among the masses and
religious practice being a constant part of village life the influence of these
works has been profound. They govern, to a large extent and in various ways,
temple and household ritual of all traditional religious communities and life
and behaviour of their members.2 Since religion comprises the whole of a com-
munity's belief and practice toward the supernatural these works include also
chapters on the theoretical foundations of their ritual institutions, on origins
and on various philosophical concepts. Far from being a uniform and homo-
geneous collection they embody doctrines of several religious currents. In a
narrower sense the term dgama ("tradition" or "sacred traditional doctrine")
is especially applied to !§ivaite works (saiva dgama). Whereas the sdkta dgamas,
agamic books of the Saktists or worshippers of Durga—which will not be
included in the following chapters—are better known as tantras3—a term
which is however not foreign to the two other religions to denote their own
literature— the Visnuite texts of this category are often called samhitdA I t
is true that this enormous literature, sometimes also comprehensively known
as tantra writings,5 included similar works of some minor currents, those of
Brahma, the Sun, Skanda-Kumara (e.g. ViS. 2, 20); the vestiges left of these
religions do not however belong to this class.6

The subject-matter of the dgamas is generally held to be dealt with under

des savants 1962, p. 193 is a good introductory article. See also H. BRTJNNER,
Importance de la litte*rature agamique pour l'etude des religions vivantes de l'lnde,
in Indologica Taurinensia, 3. For this class of writings in general see FARQTTHAR,
R.L.I., esp. p. 182ff.; GONDA, R.I. I, p. 223; II, p. 353 (Index); BHANDARKAR,
V. S\; D.CH. SIRCAR, J. SINHA, K.R. VENKATARAMAN, V. RANGACHARYA, in

C.H.I. IV, p. 108 etc. RENOTT(-FII^IOZAT), I.C. I, p. 423; 631; 648; DIEHL, I.P.,

p. 42. For an incomplete bibliography: HAJIME NAKAMITRA, Religions and philo-
sophies of India, III Hinduism, Tokyo 1974.

2 See e.g. also P.T. SRINIVASA IYENGAR, History of the Tamils, Madras 1929, p.
103; J. WOODROFFE, Shakti and Shakta, Essays on the Shakta Tantra Shastra,
Madras 1951, p. 407.

3 See e.g. P.T. SRINIVASA IYENGAR, Outlines of Indian philosophy, Benares
1909, p. 130.

4 For the application of the term dgama to their own scriptures by Visnuites see
VAN BTHTENEN, Y.A.P., p. 5; 36.

5 Or dgama is said to be the name for 'scripture' of all the three currents and
this is constituted of scriptures called tantras (Arthur Avalon, pseudonym for
J. Woodroffe). Compare also GONDA, R.I. II, p. 27. Mbh. 13, 133, 60 "dgamas are
the established usages of the popular religions ordained in the past" (dgamdl
lokadharmdndm marydddh purvanirmitdh). The term tantra is often preferred in
the North, dgama in the South.

6 Cf. FARQUHAR, R.L.I., p. 148; 151; 388.



General Introduction. The Agamas 3

four heads or rather is theoretically divisible into four categories:7 higher
knowledge (jndna) which gives access to final emancipation (mukti, moksa);
the doctrine and practice of concentration (yoga); 'action', that is all activities
in connexion with the building of temples, from their foundation to their
completion as well as the installation of the images according to prescribed
rules (kriyd); and the performance of daily worship and other rites, festivals
etcetera (caryd). However, statements about the distinction between kriyd
and caryd are often vague. Sometimes kriyd is denned as the ritual activities
proper, caryd as the attendance at temple worship and auxiliary service;8 it is
conventional behaviour as a means of shielding one's life from external disrup-
tions and of regulating it in such a way that it appears to men and divine
powers as predictable. Elsewhere kriyd comprises worship in general and caryd
ethics, customs and conventions a3 well as caste distinctions, the place of the
worshipper in society and his ritually correct behaviour.9 There is moreover
considerable variation in these works in respect of the stress laid on and the
space devoted to the four subjects. In many books, it is the practical portion
(kriyd and caryd) that is dealt with at greater length and many works focus
attention exclusively on ritual practice. Moreover, those which do discuss all
the four categories are usually arranged in other ways and under other aspects.10

One of the very few works which actually consists of the above four sections,11

the Visnuite Padma-Samhita or Padma-Tantra, shows what was the proportion
of interest taken in each of the four branches: in a printed edition (Mysore 1891)
these occupy 45, 11, 215 and 376 pages respectively. To judge from the number
of pages kriyd is often the most important section and it has even been said
that this subject contains the other three and therefore is the most important
one.12 The division into four parts does not indeed fit most texts very well,
sometimes not at all. The theoretical parts are as a rule treated by way of
introduction or digression.

These works are, on the other hand, almost self-sufficient and in a way
encyclopaedic in their special field. Just as the Veda was already at an early
date held to be "endless in extent" and the Mahabharata prides itself on con-
taining all traditional lore and being the source of all stories found on earth,
the Sivagama pretended absolute comprehensiveness in all matters dealt with

7 Cf. e.g. ViS. 1, 34 jnana-caryd-kriyd-yoga-snhhapddacatustaydm (vi§nttsam-
hitdm).

8 Cf. also DIEHL, I.P., p. 50; ViS. ch. 29.
9 Suprapetakamam, Madras 1907, quoted by DIEHX, I. P., p. 50.
10 See also DIEHL, I. P., p. 51.
11 Among those authors who were incorrect in suggesting that the fourfold

division is proper to all works of this class was R.W. FRAZER, Saivism, in ERE XI,
p. 95.

12
 SANMUKA CTJNTARAR, Preface to the Kamikagama (Kamikam), I, Madras

1889.
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in other authoritative treatises.13 Actually, however, they show little interest
in myths and legends which are so frequent in the purdnas. It is an erroneous
belief that all purdnas are older than the dgamas—some purdnas have indeed
absorbed much agamic subject matter—although most works of the agamic
variety are no doubt younger than many purdnas with which they have, on
the other hand, a number of striking characteristics in common. However, all
agamic schools accept the doctrine of the "three realities" (tattvatrayam), viz.
the Supreme Being, the individual souls, and the objective universe. That
means that they do not take the point of view of Sankara's monism. Some ele-
ments of their philosophical convictions are distinct from those of the six
darsanas (the so-called orthodox philosophical schools). Another feature—pro-
nounced, it is true, especially in the scriptures of the Visnuites—of this litera-
ture is bhakti.14 Although a thorough and comparative study of all agamic
texts is far from being completed and it is therefore difficult to say to what
extent these writings differ from each other in detail15 the present state of our
knowledge seems to allow of the opinion that "they are largely variant aspects
of the same general ideas and practices".16 In any ease, the three great cur-
rents—Vaisnava, Saiva, and Sakta—have all the chief elements of their cult,
to which we shall have to revert, in common and base these—it is true not
without interesting differences—largely on the same theoretical foundations.

A problem which must be touched upon at greater length in some of the fol-
lowing sections concerns the position of the agamic literature in the religious
traditions of the Hindus. It has often been said that their 'orthodoxy' is, gener-
ally speaking, dubious. One should rather speak of and ask about their affirm-
ative or negative attitude towards the Vedic and brahminical traditions.
Because of their attachment to the non-Vedic tenets of their scriptures the
adherents of the agamic systems were often stamped as deviating from Vedic
truth and tradition. Indian authors of repute even discarded not only the
Buddhists and the Jains, but also the Pancaratras17 (Bhagavatas) and the Si-
vaite Pasupatas as being outside the true Vedic tradition, because their teach-
ings are contrary to the contents of the Veda.18 In many puranic texts the
Visnuite Pancaratras are, for instance, described as "destitute forms of

13 TB. 3, 10, 11, 4; Mbh. 1, 2, 238; 240. The text quoted from the Vayusamhita
by Mrs BRTTNNER-LACHATTX, S&P. I, p. VI, n. 2 is obviously an imitation of Mbh. 1,
56, 33 "Whatever is here on dharma, artha, kdma and molcsa is found elsewhere;
but what is not here is nowhere else".

14 See Chapter I I I .
15 Cf. GONDA, R. I . I I , p. 192.
16 WOODROFFE, Op. cit., p. 60.
17 The texts are called Pancaratra, the doctrines, cult and devotees Pancaratra.
18 See e.g. DASGUPTA, H. I .Ph . IV, p. 7; KANE, H.Dh. I I , p. 736; BRTTNNER-

LACHAUX, S&P. I, p. IV; GONDA, R. I . I I , Register, s.s.v.v.; S. PADMANABHAN,
Srlprasna Samhita, Tirupati 1969, p.^XIII; H .H. WILSON-HALL, Visnu Purana, V,
London 1870, p. 379. j



& General Introduction. The Agamas ,\< 5

dharma". Others however were more in favour of the agamic doctrines and
distinguished between Vedic and non-Vedic Pancaratras and Pasupatas. Up
to the present day part of the adherents of these saiva and vaisnava religions
are irrationally convinced of the authority of the Veda and the unity of the
Hindu tradition to the point that they deny the presence of any non-Vedic
addition to their systems.19 Others prefer to explain the occurrence of the
non-Vedic elements of their religion by the supposition of an oral esoteric tra-
dition of Vedic origin which in due course was revealed by the compilers of the
agamic literature. Generally speaking, the Visnuites claim recognition of their
orthodoxy because they profess allegiance and regard themselves as true to
the principles of the Vedic-brahminical tradition.20 Part of the Sivaites of the
South, however, regard their agamas as a sanskritization of an originally Dravi-
dian (Tamil) tradition which they believe to have been transmitted orally
before disappearing. This cannot however be shown demonstrably.

It is warranted to assume that some of the elements which the writings
discussed in this fascicle have in common with traditional Brahmanism have
developed from ancient Vedic and upanisadic lore. Other elements must how-
ever be rather regarded as being incorporated in the course of time. These cults
and doctrines were 'sanskritized'21 and held to be based on and to be in har-
mony with, the Veda.22 The followers of the agamic currents sought to prove
their 'orthodoxy', their loyalty to the brahminical tradition, by interpreting
the upanisads in accordance with their own doctrines. The natural bent of the
Indian mind for assimilation, the ample room left for completion and ampli-
fication of the brahminical tradition and the many possibilities of interpreta-
tion and reinterpretation of the ancient authorities contributed much to
facilitating this process. Some communities, especially the Visnuite Vaikhana-
sas, were strongly inclined to stress the Vedic elements of their tradition,
whereas their Paficaratra co-religionists preferred to propagate the 'agamic'
way to be followed in worship services and installation of their images.

Notwithstanding its extent and importance as a source of knowledge of the
two main religious currents of Hinduism these agamic writings are, outside the
circles of the Indian experts, comparatively little known. For many years only

1 9 BKUNNER-LACHATJX, SS\P. I, p. IV.

20 Cf. GONDA, V.L., p. 46.
21 For the incorporation of outsiders into the fold of Hinduism basing itself on

Sanskrit texts and the 'homologation' of their traditions etc. see e.g. GONDA, R.I.
II, p. 363 (Register); V.S"., p. 62; 173 (n. 10).

22 In this connexion the Veda and (or) the works auxiliary to and explanatory
of the Veda are also called nigama. Sometimes the opinion is expressed that both
nigama and dgama are derived from a common "root" (mula) Veda (see G. SBINI-
VASA MUETI, Introduction to S\ P. R., p. XII). For the term mulaveda see also BhS. 3,
45; par. 1, 12 comm. Remarkably enough Harita, an ancient authority on dharma
(quoted by Kulluka, on Manu 2, 1) went so far as to say that the 'revealed texts'
(sruti) are of two kinds, viz. the Vedic and the Tantric.
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a meagre literature was available in Western languages on these religions, the
life of their followers, their teachings and literary traditions. This scarcity of
information sprang partly from a certain seclusiveness of the adherents of
these religions themselves who, being afraid of misunderstanding and lack of
sympathy on the part of outsiders, made little effort to reach a wider reading
public.23 On the other hand, many Vaisnavas and $aivas belonging to the
younger generation do no longer care for their literature. There are, however,
successful undertakings of 'revivalists',24 for instance a monthly magazine
(1947) on Vedic Dharma in Tamil which, while basing itself on the old traditions,
is not without value for a better understanding of present-day Hinduism.25

In the West the study of the dgamas and samhitds has been a badly neglected
field26 far into the present century.

23 See e.g. also F.S. GROWSE, Mathura, 3Allahabad 1883, p. 289; N. HEIN, The
miracle plays of Mathura, New Haven-London 1972, p. 8.

a4 DIEHL, I. P., p. 54; 58.
25 Vaitika Tarma Varttini, Madras.
26 In 1908 G.A. GRIERSON (IA 37, p. 262) could write that the Narayanlya

section of the Mahabharata is the only fairly full account of the Pancaratra doc-
trines that we possess. Scholars have long been so ignorant of the contents of
these works that they mistook them for the writings of Tantrism or even denied the
existence of ritual handbooks of the Hindu religions. All information given by
WINTERNITZ, G.I.L. I l l , p. 634 consists of a note of thirteen lines on some Pan-
caratra texts. A. A. MACDONELL, A history of Sanskrit literature, London 1900,
New-Delhi 1961, does not mention the dgama literature at all.



CHAPTEB II

VTSISIUISM

Although a regular account of the main relevant historical facts relating to
the history of those currents of religious thought which are collectively known
as Visnuism would be a superfluity1 some introductory observations on those
aspects of this religion which are essential to a better understanding of the
literature described in the following sections can not be omitted. Devout
Vaisnavas are generally speaking inclined to emphasize God's omnipotence
and the effects of His grace. They attach much value to ahimsa, and to God's
praise and the commemoration of His deeds as a means of self-realization. Posi-
tions of religious leadership often fall to non-brahmin householders or to devout
sadhus, who by birth can be of any caste or origin. The religion of many
Visnuites is inclusive in spirit,2 allowing them to render a secondary worship
to Siva. For them the belief that Visnu or Krsna is the Supreme Deity does
not imply that the other gods are worthless fictions.

It seems safe to assume that in the centuries preceding the Bhagavadgita
(probably 2nd century B.C.) various cults and beliefs, presumably tending
towards some more or less distinct forms of monotheism, contributed to the
rise of this multiform religion. In the ancient works belonging to the Visnuite
tradition, the Maha-Narayana-Upanisad (approximately 3rd century B.C.)3

and the Bhagavadgita, Visnu himself is only mentioned in passing, in contra-
distinction to Narayana and Krsna4 who in the course of time came to fuse

1 See J. GONDA, Aspects of early Vismiism, 2Delhi 1969; Visnuism and Sivaism,
London 1970; R.I. I, p. 216 etc.; II, p. 366 (Index); in Encyclopaedia Britannica,
15th ed. (1974), s.v. Hinduism, p. 891; and compare, inter alia, BHANDARKAR,
V.S\, p. 1; S. KRISHNASWAMI AIYANGAR, Early history of Vaishnavism in South
India, Oxford 1920; J.E. CARPENTER, Theism in medieval India, London 1921, p.
370; CH. ELIOT, Hinduism and Buddhism, II, London 1921, 31957, p. 136; T.A.
GOPINATHA RAO, History of ^rlvaismvas, Madras 1923; D. CH. SIRCAR and J.
SINHA, in C.H.I. 2IV, p. 108; 146; D.CH. SIRCAR, in H.C.I.P. 2II, p. 431; III,
p. 414; S. CHATTOPADHYA"SA, The evolution of theistic sects in ancient India,
Calcutta 1962; S. JAISWAL, The origin and development of Vaisnavism, Delhi 1967;
B.V. RAMANTJJAM, History of Vaishnavism in South India up to Ramanuja,
Annamalai Univ. 1973.

2 Cf. P. HACKER, Religiose Toleranz und Intoleranz im Hinduismus, Saeculum 8
(1957), p. 167; 177.

3 Cf. J. VARENNE, La Maha, Narayana Upanisad, Paris 1960, II, p. 5.
4 The origin of these figures need not detain us. For the former see GONDA,

R.I.I , p. 238; 246f. etc.; about the latter GONDA, R.I. I, p. 233; 237 etc.; in
general, N. CHAXJDHURI, in IHQ 20, p. 275; JAISWAL, O.D. V., p. 62; 76.
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with the Vedic figure who was to give his name to the amalgamation. How the
three cults succeeded in combining is for lack of textual evidence largely
shrouded in mystery. Nevertheless, the unmistakable tendency to identify
various ideas of the Highest is already evidenced by SB. 13, 6, 1, 1, where the
Purusa of RV. 10, 90, the Primeval Person and Ultimate Reality, is called
Narayana. According to the ancient tradition (anuhramanl) this figure is the
seer (poet) of this Rgvedic 'hymn':5 in all probability one of those cases in
which an historical or legendary founder of a religious movement was identified
with the god he preached. In the same and other Vedic texts6 the Purusa and
the creator god Prajapati, the lord of creatures (or of his offspring), tend to
fuse, and the latter is described as becoming and as imitating, that is identifying
himself with, Visnu.7

Another phenomenon which manifested itself already at an early date is the
incorporation of adherents of particular cults into the fold of the traditional
brahmanic community. An attempt in this direction was already made in the
Maha-Narayana-Upanisad, a work which is also handed down as the tenth
book of the Taittiriya-Aranyaka.8 In its central section (st. 201-269) it praises
Narayana as the Supreme Lord of the Universe, Brahman, the world ground,
Prajapati, the Purusa, Hari, the Highest Light, which on the other hand is
also Visnu (cf. 471 f.), "the chief of the gods" (st. 113). In the two accounts of
Narayana's teachings in the Mahabharata (12, a. 322 ff.9) the brahmanic ten-
dency is clear from the references to traditional, so-called orthodox ideas,
brahmanic saints and sages as sponsors of Narayana's theology, respect betrayed
for asceticism (tapas) and the brahmanic sacrificial rites notwithstanding the
recognized superiority of bhakti.10 It is, indeed, in the same epic that Narayana,
expounding his own nature, appears as the founder of a religion of devotion
(bhakti) and at the same time as the Purusa, the Universal Spirit, the eternal,
immeasurable, omnipresent ultimate source of the world and all its inhabitants.
The Narayaniya (the section 12, 321-339 of the Mahabharata, of uncertain
date11)12 gives us very welcome information on an earlier—most probably, not
the 'pure' initial—stage of the religion and cult described in the Visnuite
dgamas. It is a curious reconciliation of upanisadic monism, yogic tendencies,

5 See GONDA, V.L., p. 137.
6 For details see GONDA, V.S., p. 28.
7 gB. 6, 1, 1, 5; 6, 7, 2, 12ff.; 6, 7, 4, 7.
8 See GONDA, V.L., p. 429.
9 Critical edition, Poona 1933-1966. See MRINAL DAS GTTPTA, Early Visnuism

and Narayaniya worship, in IHQ 7 (1931), p. 93, 343, 655; 8 (1932), p. 64.
10 Cf. also Mbh. 12, 326, 7f. where Narayana is described as uttering the Savitrl

(the Vedic mantra RV. 3, 62, 10).
11 But later than the Bhagavadgita from which it differs in important respects.
12 For a survey see S. SOBENSEN, An index to the names in the Mahabharata,

London 1904, 2Delhi 1963; G.A. GRIERSON, The Narayamya and the Bhagavatas,
in IA 37 (1908), p. 251; and especially 373; BHANDAEKAR, V.S"., p . 4; H. JACOBI,
Mahabharata, Bonn 1903, p. 155.; /
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quasi-Samkhya dualism and brahmanic ritualism with a devotional worship
of apersonal god, inadequately and even incongruously founded on a consistent
philosophic system but profusely couched in the style of mythological imagery.

In the Narayaniya the name of Krsna is not much in prominence—he is one
of the forms of Narayana born as Dharma's son (12, 321, 9; cf. 18)—but the
bearer of the name Vasudeva, his patronymic, is the central figure of a religion
which was explained to his true bhalcta (cf. 12, 332, Iff.) Narada by Narayana
himself in Svetadvipa:13 Vasudeva is the Supreme Soul, the internal ruler of all.
His religion is the monotheistic (ehdntika) Bhagavata faith. In this connexion
mention is also made of the Satvata religion:14 Krsna, though in the Bhagavad-
gita—which teaches another form of Bhagavatism—God incarnate, was also a
local prince, head of the Vrsni tribe of the Yadavas, and said to belong to the
people or tribe of the Satvatas.15 I t has been surmised16 that the Bhagavata
faith originated with the Yadavas in the Mathura region—"where monotheism
is perfect"17—and afterwards spread to western India, the northern Deccan
and other regions. Whereas the Narayana and the Bhagavata religions prob-
ably were of different origin18 they were in the course of time amalgamated.
When this 'combined' bhakti religion was secondarily absorbed by the broad
current of Visnuism, Vasudeva and Narayana were, like Krsna of the Bhaga-
vadgita, identified, and sometimes replaced by Visnu.19 I t is also in the Nara-
yaniya that Bhagavan Narayana, the Supreme Soul pervading the entire
universe, who may be seen in all religious doctrines, is considered the promul-
gator and preceptor of the Pancaratra system.20

13 In the Narayanlya it is suggested (cf. Mbh. 12, 331, 13; 16; 30, etc.) that this
'island' in the Milk Ocean (12, 322, 8), inhabited by monotheistic devotees of
dazzling beauty but without sense-organs, was the cradle of Pancaratra worship.
There is no reason whatever for assuming that the name Svetadvipa points to the origin
of this religion in a Christian country, to solar associations (as was argued by
H. RAYCHATTDHTTRI, Materials for the study of the early history of the Vaishnava sect,
Calcutta 1936, p. 114; 130), or to Central Asiatic provenance (CHATTOPADHYAYA, p. 65).

14 sdtvato dharmo, Mbh. 12,336, 31; cf. 27; 78. In Pancaratra literature the
term Sattvata is sometimes synonymous with the socio-religious practice (dharma)
of the Bhagavatas (cf. e.g. SanS. I. 3, 81; LT. 1, 21); in later works, however, it is
generally used to denote the doctrines of the authoritative Sattvata-Samhita (cf.
LT. 1, 59; 11, 60 etc.). The explanation of the name given by Parasara Bhattarya,
Visnu-sahasra-namabhasya and others (sat "real" or sattvam "true essence" =
brahman, hence "fera/jman-knower") is of course a pseudo-etymology, though for
the worshippers far from senseless. At Mbh. 1, 210, 12 Kriana Vasudeva is given the
name Satvata. See also S. KRISHNASWAMI AIYANGAR, 2 AIOC, Calcutta 1922
(1923), p. 351.

1 5 See also SIRCAR, op. cit., p. 114.
1 6 See e.g. SIRCAR, op. cit., p. 116; 118.
17 BBS. 1, 5, 104 referring also to Vrndavana.
18 See also M. DAS GTJPTA, in IHQ 1, p. 665. In MatsyaP. 96, 21 the Bhagavatas

and the Vaisnavas are distinct denominations.
1 9 GONDA, V.S., p. 49.
20 Mbh. 12, 337, 63ff.; see also 12, 322, 24; 326, 100. On the spread of Visnuism

see K.G. GOSWAMI, in IHQ 31 (1955), p. 131.



CHAPTER III

BHAKTI

All five names, Narayana, Bhagavan, Satvata, Ekantin, and Pancaratra
occur not only in the Narayaniya,1 but also in the scriptures produced by those
who continued in its faith and doctrines. That is why we must for a moment
invite attention to two of them. The religious books of the Bhagavatas, devotees
of the Bhagavan, are never weary of asserting that the true worshipper must
be an ekantin, a monotheist who, being immersed in single-minded devotion
(bhakti) to the Supreme Lord adores him incessantly.2 In contradistinction to
the cult of the gods (deva) which serves only for the daily needs of phenomenal
life, worship of the Isvara, the Lord, essentially aims at salvation, final libera-
tion from rebirth.3 Says the Brhad-Brahma-Samhita 1, 7, 27 ff.:

"Disregarding another god, seeking refuge with Sri-Visnu, without desires,
desirous of final emancipation, his heart always fixed on VisNU or Vaisnavas,
following for the sake of purification of thought and feeling the Pancaratra
religion, he practises in accordance with his station in life the dharma taught in
sruti and smrti, avoiding actions that defile or make him incur blame . . .".4

In the samhitds and other works, which frequently refer to those who have
entrusted themselves to one God, Ekantin is beside Bhagavata another name
for an adherent of the Pancaratra5 doctrines.

As to Bhagavata, this term denotes the one who worships the High God—in
the oldest sources mostly Vasudeva—under the name Bhagavan. This word
has been translated in English by "holy", "the Adorable", or "the Blessed
One", in German by "erhaben, herrlich, heilig, verehrungswurdig" etc.6 The

1 See M. DAS GUPTA, in IHQ 7, p. 357 and e.g. Mbh. 12, 322, 19; 24; 324, 1;
336, Iff. etc., and compare places such as VisvS. 9, 90 where these names except
Narayana combine with other terms for Visnu's devotees, viz. suri, and pancakdlika
"who observes the five daily observances".

2 See e.g. BhagP. 6, 9, 39 paramabhdgavatd ekdntino bhagavati; 7, 1, 15; 33;
7, 6, 27 ekdntindm bhagavatah; 7, 10, 11; 8, 3, 20 ekdntino . . . bhagavatprapannah;
BBS. 1, 4, 21; NarS. 3, 75; 25, 388; LT. 1, 54; 48, 13.

3 Compare e.g. LT. 17, 17; 41, 68ff.; BBS. 1, 5, 105; 2, 2, 90.
4 Cf. e.g. also JS. 22, llff.
5 Cf. PaS. 4, 2, 88 mentioning also surin "sage" (see e.g. also LT. 2, 1; 50, 202).
6 See the discussion (by G.A. GRIERSON, A. GOVINDACARYA SVAMI, V.V. SO-

VANI, F.O. SCHRADER, E .W.HOPKINS) in JRAS 1910, p. 159; 861; 863; 1911,
p. 194; 483; 727.
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worshippers themselves explained it either as the complement of bhakti1—with
which it indeed is etymologically related—as the "one towards whom bhakti is
directed"8 or as the one who is characterized by that majesty or excellence
which is called bhaga, the possession of innumerable good divine qualities.9

"I (the Bhagavan) do not desire the highest bliss without my devotees (bhakta)
of whom I am the supreme refuge and happiness" (BhagP. 9, 4, 64).

Bhakti,10 literally "participation" (of the soul in the divine),11 is devout and
emotional12 worship, intimate adoration, of a personal deity in a spirit of love
and deep affection for Him, involving selfless devotion, amounting to self-sur-
render and the resignation of the individual to God.13 A life of bhakti is not
necessarily a life of inaction. Listening to the accounts of God (and reading the

7 It cannot be proved that bhakti was borrowed from non-Aryan religious thought.
This is however not the place to dilate upon origins.

8 See DeviP. 45; and cf. e.g. Mbh. 3, 286, 1; 4.
9 VismiP. 6, 5, 69ff., where bhaga is said to comprise lordship (aisvarya), duty,

justice, morality (dharma), glory (yaias), highest dignity (sri), knowledge or
wisdom (jnana) and indifference to all worldly desires (vairdgya).

10 See e.g. L.D. BARNETT, Some notes on the history of the religion of Love in
India, Trans. 3rd Int. Congress for the Hist, of Religions, II, Oxford 1908, p. 48
(abstract); G.A. GRIERSON, Bhaktamala of Nabhadasa, in JRAS 1909, p. 607;
1910, p. 87; 269; The monotheistic religion of ancient India and . . . the Hindu
doctrine of faith, in The Imperial and Asiatic Quarterly Review 3-28 (1909), p. 115;
M. DAS GUPTA, in IHQ 6, p. 315; 487; 7, p. 345; A. RANGASWAMI SARASWATI,
Nayaka-nayika-bhava in South-Indian religion, in 4 AIOC I (1927), p. 194; J.
SINHA, in C.H.I. 2IV, p. 146; A.M. ESNOUL, in Renou-Filliozat, I.C. I, p. 661 and
in BEFEO 48 (1956), p. 141; GONDA, Bhakti, in Tijdschrift voor Philosophie 10,
Louvain 1948, p. 607; R.I. I, p. 358 (Index); II, p. 354 (Index); V.S"., p. 220
(Index); J. FILLIOZAT, La devotion vishnouite au pays tamoul in Conferenze
Ismeo, Rome, 2 (1954) (=Laghu-Prabandhah, Leiden 1974, p. 353); K.C. VARADA-
CHARI, Aspects of bhakti, Mysore 1956; S. BHATTACHARYA, The cult of devotion, in
ALB 25 (1961), p. 587; R.C. ZAEHNER, Hinduism, London 1962, p. 164; KANE,
H.Dh. V, p. 950; MINORTJ HARA, in IIJ 7 (1964), p. 124; M. SINGER (ed.), Krishna.
Myths, rites, and attitudes, Chicago-London 1966; 21968; W. EIDLITZ, Die indische
Gottesliebe, Olten-Freiburg Br. 1955; Krsna-Caitanya, esp. p. 158; Der Sinn des
Lebens. Der indische Weg zur liebenden Hingabe, Olten-Freiburg B. 1974; CH.
VAUDEVILLE, in WZKSA 12-13 (Vol. E. Frauwallner, 1968-1969), p. 403; A. GAIL,
Bhakti im Bhagavatapurana, Wiesbaden 1969; T.J. SOLOMON, Early Vaisnava
bhakti and its autochthonous heritage, Hist, of Religions 10 (1970), p. 32; M.
BIARDEAU, Clefs pour la pensee hindoue, Paris 1972, p. 124; K. ZVELEBIL, The
smile of Murugan, Leiden 1973, p. 364. See also the bibliography in KANE, H.Dh.
V, p. 957 and M.P. SRIVASTAVA, Society and culture in medieval India, Allahabad
1975, ch. III.

11 See e.g. BhagG. 9, 29 "those who commune with Me in love's devotion (abide)
in Me, and I in them" (R.C. ZAEHNER, The Bhagavad-gita, Oxford 1969, p. 284).

12 According to BhagP. 1, 2, 6 also unmotivated.
13 There will be no use in quoting definitions proposed by Indian philosophers

and theologians (e.g. "attachment to God with detachment from all fruits", see
DASGUPTA, H.I.Ph. IV, p. 355). Attention will be focussed mainly on those char-
acteristics which are emphasized in the literature under discussion.
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Bhagavata-Purana), his praises, etc. (sravana), singing his songs, name and
eulogies (kirtana), meditation on his name, form, and deeds (smarana),14

serving his feet, i.e. worshipping his image (pddasevana), praise and worship
(arcana; pujd), prostration (before the image, vandand), subservience (ddsya),15

friendship (sakhya) and surrendering one's self to him are essential in a true
bhakta.16 Or, according to a Paficaratra authority: ParS. 4, 71 ff.:

"Worship (pujana) offered without bhakti is as good as not offered. Bhakti is
described as consisting of eight parts, especially when it is Visnu-bhakti17 by
attaining which one gains the highest perfection {siddhi, i.e. final emancipation)
in a short time: the daily worship (drddhana)18 of God,19 the preservation of the
conventions of the community (samaya), confidence in (the doctrine about God)
as befits a devotee of Visnu, great zeal for (Visnu's) worship (pujd), effort at
one's own performance of worship, eagerness to hear stories relating to Him, ab-
sence of desire to hurt others; finally, one should not make Visnu-worship a
means of supporting life".

Bhakti—regarded as the only way which leads to the realization of God20—
should be founded on the firm conviction (sraddhd) that it leads to salvation:
worship is to be performed with sraddhd and bhakti.21 Worship with bhakti leads
to Visnu's heaven; sraddhd, bhakti and profound meditation (samddhi) on God
result in that good that is His grace (prasdda).22 The bhakta seeing himself
straggling in the sea oisamsdra realizes his situation (ParS. 30, 37-62):

"I have come into existence alone; I am here alone, I certainly pass on to another
body alone. Whether I be long-lived, whether my life be of middling length,
whether I be short-lived, this life of mine is not identical with that of another . . .
This place is not mine; neither the wealth nor the power; these servants, these
wives, these sons, and these friends, all these live for themselves . . . This disease
gives me trouble; this old age gives me trouble; other sufferings are also mine,
as also the sorrow that results from them. Whatever was seen in the previous
year is seen again this year. Whatever work has then been done has now to be
done over again . . . In the same manner live birds, cattle and other creatures.

14 Cf. also places such as ParS. 2, 3 "contemplate God's sport (krldd) with
bhakti"; ViS. 10, 60 dhydtvd devam harim bhaktyd.

15 Cf. also places such as ViS. 10, 5.
16 BhagP. 7, 5, 23; see e.g. also 1, 5, 35; 3, 25, 22. For bhakti in the Bhagavata-

Purana: P. HACKER, Prahlada I, Mainz Acad. 1959, p. 106; 116; 138; GAIL, op.
cit.; T.S. EUKMANI, A critical study of the Bhagavata Purana (with special refer-
ence to bhakti), Varanasi 1970, p. 151; 174.

17 Hence expressions such as "Vaisnavas, bhaktas of (the) Bhagavan" (VksS.
3, 53).

is Literally "gratifying, propitiating" but including also ideas such as "homage,
adoration, (service, worship)"; see e.g. DIEHL, I.P., p. 284.

i£> For ritual acts etc. performed with bhakti see e.g. ViS. 11, 65; 19, 52; 20, 6;
24, 73; 27, 69.

20 Cf. e.g. BhagP. 1, 2, 6.
21 E.g. SS. 17, 13; PS. 1, 53; 15, 34; 23, 7; 26, 2; ParS. 1, 11; NPR. 3, 10, 13;

3, 14, 9.
22 E.g. VksS. 21, 9ff.; ParS. 1, 84; 30, 35.
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I do not see any difference between them and myself . . . Birth may be good or
bad; both are alike to me. Therefore I have no confidence in birth or death. As
a bird resides in its hole in a tree and gives it up, so my existence in this body is
not to be relied upon. Therefore, I desire that refuge which is the destiny of the
Ekantins. Otherwise the fear of death will not go away from me . . . Therefore
I take refuge with thee, who art kind to thy bhaktas . . ." .

In course of time bhakti literature came to be truly folk literature dealing
with living human figures such as Krsna, Radha, Rama, and Sita. The themes,
subject-matter and characteristic motifs were often taken from the life of the
common people. Realistic descriptions of nature alternate with true expressions
of human feelings and criticism of religious orthodoxy.

The most important Sanskrit works which embody the chief bhakti doctrines
are, apart from the Narayaniya section of the Mahabharata and the Bhagavad-
gita, several purdnas, among them the Visnu and especially the Bhagavata23 as
well as some texts traditionally ascribed to the figures of Narada24 and Sandilya
who are recognized by the modern Bhagavatas as great teachers of their reli-
gion.

The former, now a mythical, now a legendary sage, is mentioned several
times in the Atharvaveda.25 Occurring also in the Yajurveda as an authority
he functions as the adviser of a king, as a teacher and a priest in the Aitareya-
Brahmana, to appear as a pupil of Brhaspati, the domestic priest of Indra, in
the Samavidhana-Brahmana.26 In the Chandogya-Upanisad, chapter 7, he
receives instruction from Sanatkumara—whom we shall meet again—after
informing him that he knows already all the Vedas and many other branches
of knowledge but not the 'Soul' (dlman). That means that he is unable to
discover the Supreme Reality that is set forth in the Vedas and their auxilia-
ries.27 Like Parisista 71 of the Atharvaveda28 which presents itself as communi-
cated by the mythical seer Usanas to Narada who here also desires to be in-
structed, this Upanisad passage is a prototype of a very well-known structure
of the Hindu puranic and didactic types of literature. In episodes of this
variety—as a rule couched in the sloka style29—Narada remains an interesting
personage, acting as a messenger between gods and men and gaining in impor-

23 The former may date from about the 4th or 5th centuries A.D., the latter,
usually regarded as having been written in the 10th century, may be somewhat
earlier (according to GAIL, op. cit., p. 16 even + 750).

2 4 J. HERBERT, Narada, Lyon 1949; GONDA, Aspects, p. 221; 224; EIDLITZ,
K.C., p. 557 (Index).

25 AVS. 5, 19, 9; 12, 4, 16; 24; 41 (always in connexion with a cow).
26 MS. 1, 8, 2: 117, 2; AiB. 7, 13; 7, 34, 9; 8, 21, 6; SVB. 3, 9, 8.
27 Cf. also J.A.B. VAN BTTITENEN, Yamuna's Agama PramaNyam, Madras 1971,

p. 33.
2 8 See GONDA, V.L., p. 308.
29 Cf. P. HORSCH, Die vedische Gatha- und Sloka-Literatur, Bern 1966, p. 368;

Valmiki Ram. 1, 1, Iff.
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tance in the Mahabharata where he is treated as a divine seer (devarsi). In that
epic he maintains various relations with Krsna-Visnu whom he worships and
declares to be the Supreme God,30 and who on his part recognizes Narada's
high rank as a devarsi: "among the celestial seers (I am) Narada" (BhagG. 10,
26).31 In the Bhagavata-Purana 2, 9, 32-35) Brahma communicates to Narada,
his son, the four eternal sound vibrations of the original stanzas of the Bhagava-
tam, which he had learnt himself, before the creation of the Universe, from
Narayana. Narayana, i. e. God, had manifested himself to him in his Vaikuntha
heaven because of his perfect bhakti.32 The stanzas, words of divine omnipotence
and identical with God's essence, were to develop into the essence of the Veda,
i.e. the Bhagavatam (the Bhagavata-Purana). They state the eternity of
Narayana and his identity with Brahman irrespective of whether the universe
exists or not; anything perceptible—God and what is perceived in the dtman
excepted—is maya,zz shadow of Reality. God is inside and outside everything.
The last stanza deals with "that which is everywhere and at all times, i.e.
God's premabhakti" (bhakti through and as ardent love34); this must be the
only 'knowledge' which those who endeavour to understand Reality in their
own souls should desire to attain. Brahma's instruction, together with the
faculty of that love which being based on bhakti produces higher knowledge,
makes Narada the second link in the chain of the uninterrupted Bhagavata
tradition which, beginning with God himself, continues up to the present day.
Narada imparts the four stanzas and premabhakti to Vyasa, the redactor of the
Vedas who then already had transmitted this body of literature as well as the
upanisads and purdtias without attaining the highest divine peace.35 Both
Narada and Vyasa are henceforth "ewige Mitspieler des verborgenen gottlichen
Spiels",36 showing by the example of their devotional life the way of salvation
to other creatures. As a perfect adorer and bhakta, an interpreter of God's inten-
tions, a teacher37 and a guide to the Ultimate Unity of every man who aspires
to the highest goal Narada comes to be the centre of an ever-increasing number

30 Mbh. 5, 81, 27; 6, 32, 13 (=BhagG. 10, 13); cf. 7, 59, 440*, 7; 12, 200, 44f.
31 For Narada's relations with Krsna and some other Narada episodes see W.

RUBEN, Krishna, Istanbul 1943, p. 325 (Index).
32 For a more detailed resume" see EIDLITZ, K.C., p. 62.
33 Cf. e.g. GAIL, op. cit., p. 11. For an orthodox vindication of the authority of

the Bhagavata-Purana see G.N. MAXMK, The philosophy of Vaisnava religion, I,
Lahore 1927, p. 20.

34 "ihr Wesen ist das unendliche Gluck des . . . immer neuen und tieferen Got-
tesdienens und Gotterfreuens" (EIDLITZ, K.C., p. 187; see also Index, p. 557).
Compare also the definition proposed by GopesVara (first decades of the 19th

century),Bhaktimartanda,p. 79:sHkr§navisayakapremapurvakakdyikavydpdratvam.
Cf. also GAIL, op. cit., p. 74; 92.

35 Cf. the above passage in ChU. 7.
36 EIDMTZ, K.C., p. 65; cf. also p. 148.
37 It may also be recalled that at Earn. 1, 2, 31 Brahma asked Valmiki to

compile the Ramayana as he had heard it from Narada (cf. 1, s. 1).
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of mythical tales.38 He is also, after the Purusa39 and the Varaha (the popular
Boar Avatara of Visnu40), regarded as the third in a series of twenty-two
avatdras of the great god (BhagP. 1, 3, 8)41 and in this quality the expounder
of the Satvata doctrine (tantra) which leads to the state in which every 'work'
(karma) has been transcended. He is also regarded as the 'author' of the
Narada-Purana which proclaims the Visnuite bhakti faith.42

The other great authority credited with the systematization of bhakti is
Sandilya. Already a famous man in Vedic antiquity43 he is the sage who
revealed the doctrine of the identity of the individual soul with the infinite
Brahman:44 the whole universe is Brahman, which should be worshipped as
that from which we come forth, as that into which we will be dissolved and as
that in which we breathe. The soul within the heart which is smaller than a
grain of rice, is greater than the earth; this is Brahman. Appearing in an inter-
polated verse of the Mahabharata (12, 47, 5 + ) as one of those who surrounded
Bhisma on his arrow-bed, he was in Sankara's (8th century) days supposed to
have promulgated the Bhagavata or Pancaratra doctrine (sdstra), because he
did not find the highest bliss in the four Vedas.45 This view was combatted by
those who, upholding the 'orthodoxy' of this system, believed that his opinions
implied the incompatibility of Veda and Pancaratra.

The bhakti doctrines46 of the Bhagavatas are briefly codified in the Narada
(or Naradiya)-bhakti-sutras47 (perhaps 10th century), consisting of 84 sutras—
short sentences or aphoristic rules—and the compendium of the same name
attributed to Sandilya (100 or 102 sutras). Both works are composed in the
style of the sutras of the six 'orthodox' philosophical schools and were probably
meant to be committed to memory by ascetics. They are clearly dependent on
the Bhagavata-Purana. Neither mention Radha, Visnu's favourite beloved who
was not recognized by the Bhagavatas, although the gopis (cowherdesses) do

38 Or a figure in such tales, e.g. BhagP., book 7.
39 Primeval man of RV. 10, 90.
40 GONDA, R.I. I, p. 251; II, p. 115.
41 Cf. SCHRADER, I. P., p. 45.
42 See L. ROCHER, in Vol. II of this History.
« Cf. GONDA, V.L., p. 337; 353.
44 &B. 10, 6, 3; ChU. 3, 14; cf. e.g. S. RADHAKRISHNAN, The principal upanisads,

London 1953, p. 392.
45 ^ankara, on BS. 2, 2, 45. For another view see Ramanuja, quoted by VAN

BUITENEN, YAP., p. 32.
46 Cf. WINTERNTTZ, G.I.L. I l l , p. 444; H.I.L. I l l , p. 498 (only a few lines);

FARQTJHAR, R.I.L., p. 233 etc.; J. SINHA, in C.H.I. IV, p. 146; DARSHAN SINGH,

Indian Bhakti traditions and Sikh gurus, Bhopal 1968, p. 27. See also R. K. DVIVEDI,
The nature of bhakti in the Narada-Bhakti-Sutras, QJMS 59 (1968), p. 17.

47 Edited and translated by E.T. STURDY, London 1896; N.L. SINHA, in SBH,
Allahabad 1911, reprinted New York 1974; with a comm.: Sw. TYAGISANANDA,
Madras 1943; Sw. SADANANDA SARASWATI, Rishikesh 1952; transl. and comm.:
HARI PRASAD SHASTRI, The philosophy of love, London 1947; with a Hindi transl.:
S\N. BHAVE, Varanasi 1964. See also KANE, H.Dh. V, p. 956; 958.
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occur (NBS. 21). The former work which abounds in more or less clear reminis-
cences of the Bhagavadgita is exclusively used by the Bhagavatas of the South.48

It is simple both in thought and language.

After the introductory sutra "Now, therefore, we will explain bhakti" which, in
the usual way, indicates that, after the fulfilment of the preliminary conditions
(viz. the aspirant's fitness to receive instruction), a new topic commences,49

sutra 2 gives a definition: "It (bhalcti) is of the form of intense love (supreme
devotion: preman) for that (or, Him)" (the author often avoids50 using names or
other definite indications of the Supreme which would stamp his treatise as
'sectarian') to add, in 3: "It is also of the nature of amrta" (continuance of life
and the draught of 'immortality').51 "Having obtained it a man becomes 'per-
fect' (he has achieved his object: siddha), 'immortal' (or rather, he has conquered
death), and satisfied" (4). That means that "after attaining it he does not crave
for anything whatever, does not grieve, does not hate or rejoice and does (no
longer) exert himself (in selfish pursuits)" (5). "By knowing that (Him) he (the
devotee) becomes intoxicated (matta), firmly fixed,52 and filled with delight in
the atmari" (6). Sutra 8 explains the important concept "self-restraint, total
abandonment" (nirodha) mentioned in 7: "It (bhakti) does not consist in desire,
because it is of the nature of nirodha". In a similar way, 10 and 11 explain terms
occurring in 9. In 15ff. the author briefly mentions the characteristics of bhakti
according to various opinions, quoting Vyasa53 who emphasized pujd, Garga54

who regarded it as consisting in (fondness of the sacred) narratives etc. (of the
Lord), and iSajidilya. In sutra 19 (cf. 65) the author states his own opinion:
"Bhakti is the dedication of all outer and inner actions (behaviour) to it (Him)
and extreme perplexity if it (He) is forgotten". There follows an example, the
gopis55 (21). Of the following sutras some deal with the result of bhakti and here
the author disagrees again with other authorities (30: it constitutes its own
reward); others with the means of realizing (sddhand) bhakti: renunciation of
attachment to the objects of the senses, uninterrupted devotion (bhajana),
listening to and singing of fkirtana)56 the excellent qualities of the Bhagavan,
and especially the compassion (krpd) of the (spiritually) great or of a small part
of Bhagavan's compassion; the difficulty of attaining the association with the
great; the necessity of avoiding evil company (43; 63); on going beyond mdyd,hl

inter alia by renouncing the fruit of one's actions58 (48; 62) and by an absolute

48 P.K. GODE, in ABORI 4 (1921-22), p. 63; FABQUHAK, R.L.I., p. 233f.
49 For "now" (atha) which is also auspicious and the functions of sutras in

general see e.g. J.H. WOODS, The Yoga-system of PataNjali, Cambridge Mass.
1914, p. 3, n. 2.

50 But see sutra 27 isvara; 37; 38 bhagavat.
51 For the use of amrta compare e.g. BAIL 1, 3, 28; SvetU. 6, 19 (cf. 23); BhagG.

13, 12; 14, 20; 27; BhagP. 1, 1, 3.
52 For stabdha compare e.g. SvetU. 3, 9.
53 For Vyasa who received the four original stanzas of the Bhagavata-Purana

from Narada (which make him obtain premabhakti and divine peace) see e.g.
BhagP. 1, 5 etc.; EIDLITZ, Krsna-Caitanya, p. 65ff.; 168ff. etc.

54 The domestic priest of Krsna's parents; see BhagP. 10, 8, 7ff.
55 The milkmaids of Vrndavana, companions of Krsna's juvenile sports.
56 Cf. e.g. GONDA, R.I. II, p. 358 (Index); EIDLITZ, op. cit., p. 555 (Index).
57 Cf. e.g. GONDA, R.I. II, p. 359 (Index); EIDLITZ, op. cit., p. 556 (Index).
58 Cf. BhagG. 4, 20; 5, 12; 12, 12; and BhagP. 1, 2, 6; 1, 7, 10; 4, 20, 9; 6, 18, 74.
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absorbing love (anurdga)59 for (the Lord); on bhakti's being an easier path to
the goal than other ways60 (58). Among the last 25 verses which, not without
some repetition, give an idea of the nature of bhakti (peace and supreme bliss:
sdnti,61 paramdnanda, 60), its merits or results and the behaviour of the bhaktas
is also the statement that the most eminent of them are those who are exclusively
monotheistic (ekdntin) .62

The sutras attributed to Sandilya63 have been regarded as an earlier work,64

but the fact that Narada's sutras include references to the former authority
(18; 82) has no conclusive force because the words quoted (in 18) do not occur
in our Sandilya text. Likewise presenting the material in the outward form of
the sutras of the basic texts of the philosophical darsanas it is written under the
influence of the doctrine of bheddbheda—"unity and difference": Brahman (or
God) is different as well as non-different from the world and the souls (cf. 93 f.)—
which is also the dominant view of most of the purdiias. I t makes explicit
mention of the Lord (Isvara) and the two published commentaries are thor-
oughly Visnuite in tenor.

After an initial definition: "In its highest form bhakti is absorbing love for Isvara"
it reads: (2) "on the strength of the teaching about the immortality awaiting the
one who abides in Him" (3) .65 Bhakti is not identical with higher knowledge (jndna)
"because the jndna of him who hates Him is not an abiding in Him"66 and
"because of the inferiority of jndna" as a way to final liberation (4f.). Moreover,
the gopis (milkmaids) of Vrndavana who had no 'knowledge' attained liberation
through bhakti to the Lord (14). Bhakti is not an action because it does not
presuppose (depend on) effort. After dwelling on the difference between bhakti,

5 9 Cf. EIDLITZ, op. cit., p. 204.

60 Cf. BhagG. 18, 55f.; BhagP. 3, 29, llff.
« Cf. BhagG. 12, 12; 18, 62 etc.
62 Cf. e.g. BhagP. 11, 14, 14ff.
63 The text (and Svapnesvara's commentary) were edited by J.R. BALLANTYNE,

Calcutta 1861 and JIVANANDA, Calcutta 1876; (with Narayanatlrtha's Bhakti-
candrika and appendices, containing inter alia the Bhaktimimamsa); by GOPINATH
KAVIRAJ, in the Sarasvati Bhavana Granthamala, 9, Benares 1924, 21967. Transla-
tion of the sutras and Svapnesvara's commentary: E.B. COWELL, Calcutta 1878,
21965; (with the text and S.'s comm.) by M.N. PAUL, Allahabad 1911. See also
KANE, H.Dh. V, p. 957. NarayaNatirtha's (17th century) commentary Bhaktyadhi-
karaNamala was edited by A.SH. PHADKE, Allahabad 1938 (editor of the Bhakti-
candrika, at Allahabad 1938). For Muralidharadasa's (16th century) commentary
(published in Bombay 1917) see G.H. BHATT, in Vol. Kaviraj, p. 72 (Muralidhara-
dasa interpreted the sutras in the light of the Bhagavadglta, the Brahmasutras, the
Bhagavata-Purana etc.).

6 4 GODE, op. cit., p. 64; RENOTT(-FILLIOZAT), I.C. I, p. 641; WINTERNITZ, H.I.L.

I l l , p. 498; Litterature sanskrite, Paris 1946, p. 113; D.SINGH, op. cit., p. 23.
Compare also GAIL, op. cit., p. 42. "They appear to be not older than about the
12th century A.D.", ELIOT, H.B. II, p. 182, n. 1.

65 This is a reference to ChU. 2, 23, 1 which however speaks of brahman.
66 Cf. also J. SINHA, in C.H.I. IV, p. 149.
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jnana etc. the author proceeds to explain that there is a secondary form of
bhakti which is a means and requires some effort (cf. also 56). Thus bhakti to-
wards a god (deva) is not the higher bhakti (18) but the lower form which also
produces meditation (20). After defining the meaning of the latter more precisely
and expatiating on the nature of the Highest the author informs his readers
about the means of attaining bhakti, refuting other authorities and arguing
in the well-known style of the philosophical treatises: "if it is said . . ., not so,
because . . . " ; "exertion with regard to the causes of the knowledge (of the
Supreme is to be continued) until purification (is reached), just as in threshing"
(a conclusive parallel from the phenomenal reality), and so on. In 43 he returns
to his original subject: "The purity of bhakti is to be inferred from characteri-
stics" (signs, laksana), "as we do in common life". (That means, it can be mani-
fested through symbols of the physical world). These signs are defined in the
smrti (epics, dharma texts, purdnas): respect, honouring (those who evoke God's
remembrance), joy (in meeting Him), forlornness etc.67 Manifestations such as
avatdras are also objects of bhakti (46). No rebirth awaits the one who knows
births and actions of the Lord (47; cf. 84) whose chief object is compassion. In the
next section the author endeavours to demonstrate that the inferior (secondary)
form of bhakti, such as the recitation of God's names—which spring from pre-
vious good works (71)—are conducive to purification; that worship (yaj-) means
pujd (and not the Vedic sacrificial rites). In the bhakti of the afflicted remembering
(God's names), reciting, hearing or telling the history (of God) have the nature
of expiation (prdyascitta, 74); even a little act destroys great sins (76). Those of
blamable descent (canddla) are by means of mediate teaching not excluded
from practising bhakti (78), but great sinners are competent only for the bhakti of
affliction (82; see above). The highest bhakti is devotedness to only One (ekdnta-
bhdva, 83), since this is "remembered" in the Bhagavadgita.68 In the last sec-
tions some fundamental tenets are formulated: the Oneness of the Supreme (85),
his mdyd power known from the totality of the inanimate creation (86); accord-
ing to Badarayana69 the fruits of actions are from the Supreme. "The (continued)
mundane existence (of the individual souls) arises from want of bhakti" (98).

Both sutra works were most powerful as an impulse in popular religion,
although their philosophical importance was small. They complement each
other in a felicitous way. Whereas Narada "has dealt with the subject from the
point of view of sentiment alone",70 Sandilya provides his readers with a theo-
retical examination of the essence of bhakti, of the means of attaining it and the
relation between the religious subject and the object of bhakti.

A brief account of some other bhakti texts will not be out of place here. A
third work, compiled by Visnu Puri, an ascetic who belonged to Tirhut and
probably lived in the second half of the 14th or the beginning of the 15th cen-
tury, is a collection of representative and often beautiful stanzas found in the
Bhagavata-Purana. This compiler of the Bhaktiratnavali "jewel-necklace of

67 Svapnesvara quotes places such as Mbh. 7, 57, 3; NrsimhaP. 25, 22; Mbh. 5,
417*; ViP. 5, 18, 22 etc.

68 Cf. BhagG. 5, 17; 18, 66.
69 The reputed author of the Vedanta- or Brahmasutras; see 3, 2, 38.
70 N. SINHA, op. cit., Introduction.
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bhakti"11 or Bhagavadbhaktiratnavali obviously was a follower of Sridhara
(± 1380), the well-known author of a commentary on that most influential
purdna who made an attempt to harmonize Sankara's Advaita with the emo-
tionalism of the Bhagavatas. The Bhaktiratnavall, composed in the spirit of
this master, has up to the present day been considered the best introduction to
the bhakti doctrines of the latter religious current. It consists of thirteen chap-
ters, called "strings", viz. 1: bhakti in general; 2: causes of bhakti such as social
intercourse with virtuous people; 3: particulars concerning the way of bhakti;
4: merits earned by those who listen to the Lord's praise; 5: praise; 6: the spiri-
tual concentration upon the Lord; 7: the adoration of His feet; 8: worship;
9: homage; 10: subservience; 11: friendship towards God; 12: devotion for
him; 13: refuge to his feet.72 The anonymous editor of this work is right in
observing that the reader, "having been initiated into the subject of bhakti in
the abstract in (Narada's and Sandilya's) sutras, will here find its application
to the devotion of Visnu, of his avatar as and of the Vaisnava saints who have
become one with Visnu". The book is, moreover, 'catholic' in that its contents
are very well applicable to the bhakti of other religious communities.

On other bhakti works the following remarks may suffice, the more so as this
genre of literature is amply commented upon in other parts of this History.
Mitramisra (who lived in the beginning of the 17th century) wrote (in prose) a
Bhaktiprakasa.73 Being part of a larger work, viz. the vast digest Viramitro-
daya, which embraces almost all branches of dharmasdstra,74 it explains at
great length (175 pages in print) the nine modes of bhakti (p. 30-128) mentioned
in the Bhagavata-Purana75—hearing about God, repeating his name, medita-
tion upon him, worship, pujd, homage, subservience, friendship, surrendering
one's soul to Him—and taken over by other authors also. The pertinent chap-
ters are interspersed with quotations from authorities (upanisads, purdnas,
among them of course the Bhagavata, and some other works), explanations,
mantras, prayers, sections on ritual applications or procedures (prayoga),
breath-control, and expatiations upon allied subjects, for instance on various
forms of nydsa ritual, e. g. mdtrkanydsa, the mental invocation of God or deities
etc. to occupy parts of the body in order to render it pure and a fit receptacle
for worship and purification, for instance by means of Matrka, i. e. the alphabet,

71 Edited and translated by a "Professor of Sanskrit (retired)", Sacred Books of
the Hindus, Allahabad 1912. On the author and the transmission of the work see
S.K. DE, Early history of the VaisNava faith and movement in Bengal, Calcutta
1942, 21961, p. 18 (with some bibliographical references). For a discussion of this
compilation from religious and philosophical points of view: GONDA, Bhakti (see n.
10 above), p. 642.

" Cf. BhagP. 7, 5, 23.
7 3 Edited by PT. PADMA PRASADA UPADHYAYA, Benares 1934; 1936 (Ch. S.S.

443; 444).
74 I refer to KANE, H.Dh. I, p. 440; J.D.M. DERRETT, Dharmasastra, in vol. V

of this History, p. 19 etc.
75 BhagP. 7, 5, 23; see above.
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the mother of the mantras (p. 88ff.). There follows a section (p. 129ff.) on sub-
ordinate forms of bhakti: each of the nine modes of bhakti is threefold, the
lowest form being motivated by a desire to hurt others by ostentation or reli-
gious hypocrisy or by jealousy; the middlemost by the wish to acquire worldly
objects (a realm, kingdom), renown, or power; motives of the highest bhakti are
annihilation of (bad) karman, securing the favour or affection of the Highest
Lord, complete attainment of one's goal (final emancipation, siddhi). The last
section of the text (p. 134ff.) is devoted to the object of bhakti, i. e. the Lord.

Anantadeva, son of Apadeva,76 was the author of the Bhaktinirnaya77 "De-
monstration of bhakti" or Bhagavadbhaktinirnaya (third quarter of the 17th

century).
Special mention must however be made of the (Hari-)Bhaktirasamrta-

sindhu78 and two other Sanskrit works written by Rupa GosvamI (11591), and
of the Haribhaktivilasa79 by Sanatana (f 1591), who worked in collaboration
with Gopala Bhatta, the latter acting as the editor. These two scholars, follo-
wers of Caitanya (1458-1533), were destined to become the theologians of the
religion preached by this Bengal reformer.80 The Bhaktirasamrtasindhu (1541),
divided into four books,81 distinguishes three types of bhakti, viz. sddhana-
bhakti, the different means enabling the mental emotion to emerge in a natural
way as bhdva-bhakti (the second kind of bhakti). Bhavabhakti evolves into ever
more intense forms; when it deepens it is called prema (the third kind); then it

' • Cf. KANE, H.Dh. I, p. 447.
7 7 Edited by MANGAL DEVI SHASTRI (ANANTASASTRI PHADKE), Benares 1937.

The Bhaktimlmamsa (of unknown date) represents the views of the Bhagavatas
(edition: G. KAVTRAJ, in Princess of Wales Sarasvati Bhavana Studies II, Allahabad
1923, p. 65).

78 Edited by HARIDASA DASA, with three commentaries, Navadvipa 1948 (in
Bengali script); vol.1 also separately (in Devanagari script), with an English
translation of the text and the commentaries by B.H. BON, Vrndaban 1965; with
a Hindi commentary by D. NAGENDRA and D. VIJAYENDRA SNATAKA, Delhi 1963.
Cf. S.CH. CHAKRAVARTI, Philosophical foundation of Bengal Vaisnavism, Calcutta
1969. See also DE, Vaisnava faith, p. 170. For Riipa Gosvamin see also S.N. DAS-
GTTPTA and S.K. DE, A history of Sanskrit literature. Classical period I, Calcutta
1947, passim and especially S.K. DE, in NIA 9 (1947), p. 158.

79 Published by the Radharamana Press, 2 vol., 21889; 1891 (in Bengali script).
For Gopala Bhatta see S.K. DE, Early history of the Vaisnava faith and movement
in Bengal, Calcutta 1942, p. 104; J. FILLIOZAT, in R.V. JOSHI, Le rituel de la
devotion krsNaite, Pondicherry 1959, p. VII. Joshi's book is largely based on the
Haribhaktivilasa and other texts of the Caitanya school.

80 See D.Ch. SEN, Chaitanya and his companions, Calcutta 1917; M . T . K E N -
NEDY, The Chaitanya movement, Calcutta-Oxford 1925; S. CHAKRAVARTI, Caitanya
et sa theorie de l'amour divin, Paris 1933; EIDLITZ, K.C.; D. ZBAVITEL, Bengali
Literature, in Vol IX, 3 of this History, p. 172; KRISHNAMACHARIAR, H.S.L.,
p. 287; FARQTJHAR, R.L. I, p. 308; BHANDARKAR, V.&., p. 82; DASGTJPTA, H.I.Ph.

IV, p. 384; 432 etc.; A.K. MAJUMDAE, Bhakti renaissance, Bombay 1965.
81 Jiva GosvamI, a nephew of Riipa wrote a commentary, Durgamasamgama;

other commentaries by Mukunda Dasa and Visvanatha Cakravarti.
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is associated with a sense of possession in God and absolute detachment from
all other things. Being the highest good, bhakti cannot be produced by any
effort or course of conduct. It is eternal and exists already in the devotee's
heart; the function of sddhana-bhakti is merely to make it manifest. As to
Rupa's views on bhakti it may be comprehensively noticed that in accordance
with the Bhagavadgita tradition it is defined as the mental state and the
associated physical actions for yielding satisfaction to Krsna without any
further desire, motive or object. Such a bhakti has six characteristics: it de-
stroys sins and ignorance; it is good or holy; it is so satisfactory that emancipa-
tion has no longer attractions for the devotee; its attainment is extremely dif-
ficult; its joy is infinitely superior to the joy of emancipation through know-
ledge of Brahman; this bhakti induces God to render service to his devotee.
Neither ritual work, nor higher knowledge, nor asceticism can be regarded as
useful. Rupa, who was a meritorious poet, describes in his greatest work, the
Ujjvalanilamani,82 the various conditions of lovers and bhaktas, and the several
stages and modes of their affection. One of the interesting aspects of this book
is that it illustrates the transition from ordinary devotion to deep amorous
sentiment: as represented in the lives of Radha and the gopis this deeper phase
of bhakti is secured by sympathetic imitation akin to the sympathetic interest
displayed by the spectators of dramatic actions. This work, in principle a trea-
tise on poetics, is, like the Bhaktirasamrtasindhu, profusely illustrated with
stanzas in praise of Krsna. The Padyavali83 "Series of stanzas" by the same
author is an anthology of stanzas on Kisna-bhakti, naming the authorities
quoted. These songs have rightly been called "the most successful reproduction
of the spirit of Jayadeva". They contain also the only stanzas—eight in num-
ber—left of Caitanya himself, which give expression of his simple but vivid and
passionate faith.

The Haribhaktivilasa ( ± 1540) is a detailed manual for the devotee, explain-
ing right conduct and behaviour, which include not only such simple daily
ritual acts as teeth-cleaning but also the erection of temples and other compli-
cated activities. It still regulates the religious rites of the Bengal Visnuites.
Some subjects, e. g. the so-called sacraments (samskdra) and srdddha rites, are
however omitted. It is a voluminous work of twenty chapters in verse, small
prose lines introducing extracts quoted from other books.

82 Published in the Kavyamala Series, Bombay 1913. See also DE, Vaisnava
faith, p. 203. See also D. ZBAVITEL, Bengali Literature in this History, Vol. IX, 3.
A certain ^rimuni or Narayanamuni (after 1550) rewrote this work so as to eulo-
gize Rama, the process of adaption very often consisting in a simple replace-
ment of names etc., and that despite the pretensions of his Raghupatirahasya-
pradlpika to be an independent composition. (See H. G. NARAHARI, in ALB 5,
p. 190).

83 Edited by S.K. DE, Dacca 1934. Cf. De, in NIA 9, p. 158. See L. STERNBACH, in
Vol. IV of this History, p. 23f. In the Padyavali a number of successful stanzas
ascribed to Laksmanasena and his contemporaries (12th cent.) has been preserved;
see also KEITH, H.S.L., p. 219.
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Rupa and Sanatana were the most prominent and prolific authors among six
Bengali scholars—the other Gosvamins (authoritative religious leaders) being
their nephew Jiva, Raghunatha Das, Gopala Bhatta and Raghunatha Bhatta,
all of them being companions of Caitanya—who produced a vast amount of
Visnuite literature in Sanskrit.84 Like the others they lived mostly in Vrndavana
which came to be a centre of Visnuite learning and to monopolize all literature
of the Caitanya movement.85 Among Riipa's other works are the Stavamala,86

a collection of eulogies (stava or stotra) describing the amorous amusements of
Krsna and Radha; it is characterized by a picturesque devotionalism saturated
with erotic emotion and remarkable both for its impressive command of the
metrical form and the expression of feelings of devout adoration but has "more
wealth of words than fervour of faith, more artistic than human appeal" (these
sixty hymns were collected and commented upon by Jiva Gosvamin); a few
dramas on the amorous sports (Ilia) of the divine couple, in which the Krsna
legend is modified in accordance with the views of the followers of Caitanya,
viz. Vidagdhamadhavam (finished in 1532)87 and Lalitamadhavam (1546), in
ten acts and more complicated in plot, less dramatic than narrative in concep-
tion and execution,88 as well as the Danakelikaumudi, on the love affairs of the
divine couple; and the Ganadvesadrpika in which Caitanya's companions are
described as the gopis (milkmaids in Krsna's surroundings) incarnate. In these
works the more artificial forms of the traditional Sanskrit style are often pre-
valent.

His brother Sanatana is also the author of the Brhad-Bhagavatamrtam89

which, like his other work, resulted from the tuition imparted by Caitanya to

84 For some other works (dramas etc.) in Sanskrit written by followers of
Caitanya see also EIDLITZ, K.C., p. 546 and DE, Vaisnava faith, p. 111.

85 For Vrndavana—on the Yamuna some six miles to the north of Mathura—as
a religious centre see e.g. DINESCHANDRA (D.C. or D.Ch.) SEN, The VaisNava
literature of medieval Bengal, Calcutta 1917, p. 15; for Caitanya's teaching:
JADTJNATH SARKAR, Caitanya's pilgrimages and teachings, London 1913.

86 Published in the Kavyamala series, Bombay 1903. See DE, VaisNava faith,
p. 153; 658 and N. S. SHUKXA, Le Karnananda de Krsmadasa, Pondicherry 1971,
p. 69. Four other works of this author belonging to the collection are the Asta-
dasachandas (on prosody), Utkalikavallari, Govindabirudavali, and Premendusa-
gara. Some titles mentioned in handbooks are separate parts of the stotra collection,
handed down singly. Rupa Gosvamin is also credited with some other works of
this genre, a Yamunastotra, a Gandharvaprarthanastotra, as well as with a Ma-
thuramahima and a dialogue between Radha and her friend about KrsNa, entitled
Ujjvalacandrika. (For some particulars about manuscripts see KRISHNAMACHARIAR,
H.S.L., p. 288).

87 Published in the Kavyamala series 81, Bombay. Among the subjects dealt
with are Krsna's flute, Radha's toilet, the meeting of the couple etc.; for particu-
lars and other works see SEN, Vaisnava literature, p. 30.

88 Published (in Bengali alphabet), at Berhampur Mursidabad, and (with Na-
rayana's commentary) B. &TTKXA, Varanasi 1969.

8 9 Edited by NITYASVARUPA BRAHMACARI, Vrndavana 1904.



Bhakti 23

the writer at Benares and deals inter alia with devout subservience, the inter-
pretation of Vedic and other ancient texts in the light of the master's Visnuite
bhakti, visions of Krsna's sports (Ilia) with the gopis, Krsna's miraculous deeds,
with his nature and that of his bhaktas as well as the essence of bhakti, etc.

Jiva Gosvamin ( + 1523-1618) wrote an abridgment, called Laghu ('Concise')-
Tosini, of Sanatana's commentary on the tenth book of the Bhagavata-Purana,
the Vaisnava-Tosini. His great work Sat-Sandarbha "The Six Compositions"
founded a new philosophical school. In the six parts of this book Jiva elaborated
the instruction imparted by Caitanya to his uncles Rupa and Sanatana. Parts
I-IV deal with Krsna as the foundation of everything existing and his aspects,
part V with the way leading to Krsna, that is bhakti; VI with the goal, that is
premab hakt i.90

Leaving aside the philosophical aspects of Jiva's doctrine it may for a better
understanding of the bhakti poetry produced by those who underwent his in-
fluence be recalled that in his (and their) views God can directly manifest any
form, appearance or phenomenon and that his inconceivable power can explain
all contradictory phenomena. That means, inter alia, that Krsna, the gopis,
Vrndavana and its trees and cows are believed to be physically existent in
limited forms and at the same time be unlimited and spiritual as a manifesta-
tion of God's essential nature. It is also their conviction that Lord Krsna is the
manifestation of the entire godhead, and that bhakti, conceived as a transcen-
dental process producing proximity to God and identical with emancipation,
really means "to live with God".

Another work of considerable length by the same author is the Gopala-
Campu.91 In about 3950 printed pages the scene of the principal narrative (the
frame story) is laid in Krsna's and Radha's endless celestial realm Goloka. In
that heavenly kingdom two bards, Snigdhakantha and Madhukantha by name,
give by turns an account of Krsna's birth in the mundane world and of all
events following this incarnation. Their audience, the principal figures of
these events, hear their narrative with rapt attention and as if they had been
dreaming, because now they are in heaven Krsna's earthly sports appear to be
different from the eternal Ilia they experience and witness in their present abode.
To what extent these authors were obsessed by their ideals and by the aspira-
tion to transmit the instruction they had received and the path they had found

90 Published, I-III at Mursidabad 1911; IV by PRANAGOPALA GOSVAMI, Nava-
dvlpa 1925; V by SYAMALAL GOSVAMI, Calcutta 1900; VI, Calcutta n.d.; I (Tattva-
sandarbha) ed. by SITANATH GOSVAMI, Jadavpur Univ. Calcutta 1967. For the
philosophy of Jiva Gosvami see DASGUPTA, H.I.Ph. IV, p. 396 and J. SINHA,
Jiva Gosvamin's conception of God, Vol. Kaviraj, p. 224. See also DE, VaisNava
faith, p. 156; 254.

91 Edited (with the commentary of Viracandra) by RASAVIHARI SAMKHYATIRTHA,
5 volumes, Berhampur 1908-1913; also by NITYASVARITP BRAHMACARI, 2 vol.,
Brndaban 1904; also Brndaban 1969. A campu is an elaborate composition in prose
and verse.
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to others appears from the Sanskrit grammar, composed by Jiva with the view
to propagate the bhakti way. In this Hari-Namamrta-Vyakarana ("Grammar
of the ambrosia of Krsna's name") all examples are borrowed from bhakti texts
and all concepts centre round the name of God. Among the many other writings
of the same author92 are a work on ritual (worship of Krsna), Krsnarcanadlpika,
and commentaries on the Bhagavata-Purana (Kramasandarbha) and the
Brahma- Sutras.

Passing mention may also be made of Prabodhananda Sarasvati's Caitanya-
candramrta "a remarkable contribution to the stotra literature of the sect" in
which this "emotional ascetic" voices his feelings of adoration for his teacher
Caitanya.93 The Vrndavana-mahimamrta ascribed to the same poet "is nothing
more than a series of lavish description and reflection on the romantic associa-
tions of Vrndavana as the abode of Krsna and the scene of his various sports".
A third work of which he is held to be the author, the Samgita-madhava, deals
with the Vrndavanalila of the couple Krsna and Radha.

Krsna Das Kaviraj was the famous author of the standard life of Caitanya
(Caitanyacaritamrta, written in Bengali mixed with Hindi). One of the many
Sanskrit works of the same author, who lived in the second half of the 16th

century, is the admired Govindalilamrta ('The Nectar of Krsna's divine play')
which deals with the amours of Radha and Krsna, in the usual way poetically
described: although their love is in this work, just as in other poems of this
class, sometimes presented in a more or less sensuous garb, it is essentially
spiritual.94

Attention may also be drawn to the existence of various other literary com-
positions dealing with ritual, bhakti and written for the propagation of Cai-
tanya's ideas in Sanskrit. Because they circulate in Bengali characters they
are hardly known outside the community in which they were produced.
Attesting to the desire of the followers of Caitanya to create an independent
and encyclopaedic literature for themselves95 and embodying the belief and
rituals of a religion which still has an immense hold on a considerable number

92 For a brief survey see SEN, Vaismva literature of medieval Bengal, p. 40.
For some stotras see below, chapter XIV.

93 Edition (with a commentary) Murshidabad 1926. The Vrndavana-mahimamrta
was partially edited at Vrndavan 1933-1937. See DE, Vaisnava faith, p. 129; 131;
652, also for other works of this poet. The stotra-kdvya Radharasasudhanidhi,
2 parts, Hugli 1924, 1935 is wrongly ascribed to him.

94 Edited by SACHINANDAN GOSVAMI, Brindaban 1903 (Bengali characters) and
Mathura, 1964. For this author see SEN, op. cit., p. 58; the same, History of Bengali
language and literature, Calcutta 1917, p. 477; S.K. DE, Krsnakarnamrta, Dacca
1938, p. LV; DASGTJPTA and DE, op. cit. I, p. 333; D. ZBAVITEL, Bengali literature,
in this History, IX, p. 173ff.

95 For some particulars see CH. CHAKRAVARTT, Sanskrit literature of the Vaisna-
vas of Bengal, ABORI 10 (1929), p. 114.



Bhakti 25

of Bengalis96 they would deserve a much more careful consideration of indolo-
gists and students of religion.

By its ardent faith as well as its successful devotional poetry the Visnuite
movement inaugurated by Caitanya exerted a considerable influence upon the
poets and theologians of the following centuries. The Bhaktirasamrtasindhu
and the Haribhaktivilasa were raised to the rank of authoritative doctrinal
works (sdstra). The influence of ideological and literary as well as terminological
and phraseological peculiarities of the great exponents of this bhakti faith is
especially perceptible in the religious ideas and poetic art of Krsnadasa. This
poet was born (1531 ?97) in a period in which—notwithstanding, but probably
also in consequence of, the pressure of the political circumstances—various
religious movements were gaining ground. He was the son of (Hita)Harivamsa98

(born 1502? in the neighbourhood of Mathura) who founded, at Vrndavana, the
Visnuite denomination of the Radhavallabhis.99 Placing Radha as the queen
of the world above Krsna, whose favour is to be won by worshipping his Sakti
and spouse, the Radhavallabhis are one of those religious movements which
spread almost independently of the philosophical schools and of theoretical
speculation on bhakti. Neither Hitaharivamsa nor his son expressed philosophi-
cal opinions on brahman, mdyd, world, soul or deliverance. Much indebted to
the Visnuite groups of the Madhvas and the followers of Nimbarka and Cai-
tanya, Hitaharivamsa wrote, beside two books in Hindi, the 170 stanzas of the
Radhasudhanidhi100 in Sanskrit. Although tradition has it that he was still a
child when he recited this collection it has up to modern times remained an
admired work of value for the adherents. These were strongly influenced by the
followers of Caitanya, the main point of difference being the predominant place
given by them to Krsna's beloved Radha. As God's !§akti Radha is the divine
energy which eternally penetrates the universe, she is at the same time an

96 Vaisnava works of the pre-Caitanya period are few in number. Other Sanskrit
texts of a more or less ritual character however did appear in Bengal, for instance
two works by Vallalasena (Ballalasena), the learned king of Gauda, viz. a Dana-
sagara (completed in 1169), dealing with festivities and gifts of various objects, and
an Adbhutasagara (edited by MTTRALI DHARA JHA JYAUTISHACARYA, Benares
1905), a book on good and bad omens as well as various astronomical phenomena.
See CH. CHAKRAVARTI, Bengal's contribution to Sanskrit literature, ABORI 11
(1930), p. 235; WINTERNITZ, G.I.L. I l l , p. 572; K.K. DTXTTA, Bengal's contribu-
tions to Sanskrit literature, Calcutta 1974 (profuse bibliography). Bengal's con-
tribution to Sanskrit literature is vast and varied.

97 This date is given by SHTTKXA, op. cit., p. 21.
98 I refer to F.S. GROWSE, Statistical, descriptive, and historical account of the

North Western Provinces of India (1884), Mathura, I, p. 103f.
99 "Those who view KrsNa as the lover of Radha". Cf. GONDA, R.I. II, p. 155.

For an orthodox view of the 'philosophy' of Radha see G.N. MALLIK, The philo-
sophy of Vaisnava religion, I, Lahore 1927, p. 135. Cf. also A.K. MAJUMDAR, in
ABORI 36 (1955), p. 231.

100 For the text and an English translation of twenty-six stanzas see F.S.
GROWSE, Mathura, 3 Allahabad 1883, p. 204. Sudhdnidhi: "treasure of ambrosia".
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exalted deity spreading love and joy by her continuous playful behaviour.
Krsna, while being the 'source' of this joy and this sport, is her adorer. As his
eternal partner she inspires him with love: the theme was already central in
Jayadeva's masterpiece, the Gitagovinda101 (12th century) and was readily
adopted by later Bengal poets.

In propagating their views among the masses the Radha vallabhi poets were
much inclined to conform to the rules and traditions of refined literary Sanskrit.
In his until recently little known principal work Karnananda "Delight of the
ears"102 (in praise of Radha) as well as in his other productions,103 Krsnadasa
evinces his special competence for this genre of poetry which in his time was no
longer the usual vehicle of devotional thought. Abstaining from subtle discus-
sions104 and basing themselves on the incontestable authority of the Bhagavata-
Purana the Radhavallabhis regarded sakhya-bhakti105 as the most appropriate
religious attitude. Like other medieval Visnuite theologians and poets Krsna-
dasa eulogized the relations between Krsna and his beloved in the light of the
ideal manner in which the hero and the heroine of a dramatic or other poetic
composition affect each other mutually (ndyaka-ndyikd-bhdva). In order to
make the erotic play of the divine couple intelligible106 and to gain acceptance
for their conviction that God is a loving and lovable person, these poets—from
the psychological point of view rightly and successfully—made this intimate
human relation a stepping stone to the superhuman. The belief in the insepa-
rable union of Krsna and Radha—who in point of fact are eternally one, the
Lord and his Sakti, but for the sake of their amorous experiences are represented
as two persons—modified the devotees' adoration of the divine couple so as to
enrich their bhakti—a source of perfect happiness and the only way to final
emancipation—with devout but non-egoist, non-sexual love and of the 'sweet-
ness' (madhurya) on which it is based.107 That the idea of 'sweetness' was given
prominence cannot be kept separate from the Visnuite belief that Visnu's

101 See e.g. A. BERRIED ALE KEITH, A history of Sanskrit literature, 3Oxford
1948, p. 190. For Sridharadasa Saduktikarnamrta, which was compiled in the same
time, see L. STERNBACH, Subhasita, in vol. IV of this History, p. 16.

102 Edited with the author's prose commentary, a French translation and long
introduction by SHTJKXA, op. cit.

103 All his works are in Sanskrit, except the Padavali which is written in Bra-
jabhasa (the local dialect).

104 Cf. Karnananda, st. 4ff.
105 According to the degree of intensity of their bhakti, Krsna's Vrndavana

associates are in the opinion of Caitanya and his followers divided into four classes,
viz. that of the loving servants, that of the comrades (sahhi) who consider them-
selves equal to Krsna, that of his parents, and that of the beloved youthful maids,
the gopis, the chief of whom is Radha.

106 Cf. e.g. Karnananda, st. 77; 145f.; 154; 170; 182f. For love symbolism see
also CH. VAUDEVILLE, in JAOS 82 (1962), p. 31.

i°7 In the Visnuite theology of the followers of Caitanya, Nimbarka and Vallabha
and in that of the Radhavallabhis madhurya is the principal of the five rasas which
form roughly the five degrees of the realization of bhakti.
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spouse—his Sakti as a goddess—accompanies him, every time under another
name (Laksmi, Sita, etc.), in every incarnation as his faithful companion. The
earthly love of a lover and his beloved being intelligible to almost everybody
Rupa Gosvamin had stated bhakti in the terminology of aesthetics presenting
it in the form of rasa—that untranslatable term—"flavour, relish, sentiment,
mood, aesthetic pleasure" which is almost equivalent to such ideas as that
blissful feeling that is higher than worldly joy. Rasa is a condition in the mind
of the hearer or reader of a poem or of the spectator of a drama produced by
the emotions (bhdva) of the characters and evoking in him the same emotions.
The bhakta who—symbolically represented by the gopis—as a 'comrade' wit-
nesses the sport (Ilia) of the divine couple may succeed in experiencing the
rasa, the indescribable joy created by their eternal union.108 Or, to put this
idea into other words: the individual soul—which plays the part of Radha's
girl friends (sakhl)109—should desire to obtain a vision of Radha absorbed in
the highest joy and of her playful relation with her lover, and through this
vision become able to participate in that eternal joy. Devout love owes its
sublimity to this rasa which is the highest goal of the soul. In order to become
qualified for this devotion the incarnated soul must abandon its mundane
limitations and become able to behold the amorous sport of Radha and Krsna :110

Karnananda 55:

"I do not want to stay here, O Lord. Nor do (I want) to be sent into exile because
of a change in my feelings. Let that forest which is (the place of) thy most secret
presence really shine in my heart".
While basing, just as the followers of Caitanya do, their bhakti completely on

rasa, the Radhavallabhi poets are not, with Rupa Gosvamin, inclined to empha-
size the feeling of separation (of the lovers). Nor do they neglect such aspects
of devout adoration as affection, service111 and self-renunciation. In combining
pure devotion and descriptions of the divine Ilia the poet of the Karnananda
focusses his thoughts on those ideals and emotions which lead to a complete
understanding of the devout love, st. 23:

"I do not notice in the hidden path of the Veda either what is proper or what is
improper.112 I do not know something else than the devout service of Govinda's
feet . . ."

108 Cf. e.g. Karnananda, st. 141; 143. It should be remembered that not only
ecstatic experience but also music, dance and the predominance of aesthetic ritual
are characteristic of the Visnu-Krsna cult. However, while introducing this bhakti-
rasa as an independent rasa the Bengal Visnuites refused to accept that this could
be one of the eight or nine rasas distinguished by the authors on Sanskrit poetics.

109 For these girls and young women see e.g. Karnananda, st. 87; 102; 104; 111;
113; 118.

no Cf. also Karnananda, st. 70; 112; 137; 141; 182 etc.
in Cf. Karnananda, st. 19; 33; 35; 129; 152.
112 Cf. also st. 4ff.; 16; 60. The contents of the Veda are not rejected, but

regarded as inadequate for the true bhakta; in st. 115; 138 the poet even appeals
to its authority while being at variance with these contents. For Veda and agama(s):
st. 138.
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Indifferent to the circumstances into which the Lord will bring him113 he prays
only for continued smarana, i.e. for his ability to remember God's name while
fixing his thoughts on His figure or sport (st. 11 ff.). He is neither afraid of end-
less rebirths, nor desirous of emancipation as long as he is a happy devotee of
Krsna and Radha (st. 93). There is no hope oibhakti for those who do not merge
their thoughts in Krsna (st. 15). Life, a wife, children, property—, they are
transitory and useless if one does not serve Hari's lotus feet (st. 29).U4 Thus he
always reverts to the glory, majesty and sublimity of the divine couple, the
only object of his emotional interest. A prayer addressed to Radha is introduced
by a long description of her beauty: a refined form of the ancient and traditional
praise as a confirmation of the deity's power and replenishment of his re-
sources115 (st. 50).

In consonance with the classical tradition the poem begins with invocations
and homage addressed to his father and preceptor, st. 1:

"His face shines like a lotus; the splendour of his body is like that of the summit
of a mountain; he is a treasure of perfect happiness and good fortune; he is a
fount of unprecedented honour and is accomplished in taking delight in the
sweetness of the feet of Vrsabhanu's daughter (i.e. Radha), who is accompanied
by Krsna . . .";

to Radha, who in st. 2 is described as the personification of bliss (dnanda), as
the energy of the Lord's eternal blissfulness which enables him to bring his
devotees to a state of beatitude ;116 and to the son of Nanda, i. e. Krsna, whose
only elixir of life is Radha and who disports himself in the forests of Vrnda
(Vrndavana; st. 3):117 the only object of the poet's continuous meditation
(st. 4)."8 Stanza 7:

" . . . Let every devotee adore his Lord according to his predilection; our heart
must plunge into Krsna who enjoys the petal of Radha's neck".

Krsnadasa very aptly, but in consonance with a general trend of his time,
uses no less than 127 different metres for the 190 stanzas of his poem. They
range from four times one to four times thirty-nine syllables the shortest stanza
of four syllables being vande rddhdm "I salute Radha" (62). While expounding
the principles and main ideas of his community the poet knows how to move
his readers profoundly. Though following, in his style, the ideals of kdvya he
guards against ambiguous expressions, too complicated compounds and pedan-
tic formulations and applies the poetical 'embellishments' mainly to lend grace

113 Cf. also st. 26; 31.
114 Cf. also st. 39f.; 144.
us See e.g. GONDA, V.L., p . 105.
lie For descriptions of Radha's beauty and virtue see e.g. st. 7; 44; 50; 52; 71;

133; for Krsna e.g. st. 53f.; 58; 61; 73; 101; 109; 159.
ii7 For Vrndavana see also st. 9; 43f.; 46f.; 51; 81; 89; 119; 128; 131; for the

Yamuna st. 47; 56; 104; 118; 132; 160flf. etc.
"8 Cf. also st. 64; 67f.; 77; 92.



Bhakti 29

to his verses.n9 His imagery, though largely traditional, is derived from nature
and human relations, enhancing the comprehensibility of the poem.

Besides the Karnananda Krsnadasa wrote thirteen other works.120 One of
these is the likewise successful Upasudhanidhi, seventy stanzas describing
Radha's beauty with much religious fervour. The Radhanunayavinodakavya
deals, in accordance with its title, with the endeavour to conciliate Radha whose
anger was excited by jealousy. In canto I of this much-prized poem the poet
expatiates on the scene of the divine sport in Vrndavana; in the following divi-
sions—of which there are five—he describes the attempts of a (female) messen-
ger to propitiate the divine beloved.121

Lllasuka's Krsnakarnamrta (or Krsnalilamrta) is a devotional anthology of
mediaeval lyric and passionate stanzas in honour of Krsna,122 handed down,
in various versions (Bengali, South Indian) which are markedly different in the
number and sequence of verses and consisting of three centuries which, in fact,
usually include 101 to 112 stanzas. Like many other collections of this genre,
these stanzas are composed in a great variety—no less than some thirty-four—
of metres. The most frequent metre is the sdrdulavikridita (four times nineteen
syllables) which provides space for more dramatic episodes or elaborate de-
scriptions. Although generally speaking every verse is a unit and, except for the
common subject of all stanzas, Krsna bhakti and the poet's ardent longing for
a vision of his god, unrelated to the next, cases of identical closing words
connecting in a way a group of stanzas123 are not entirely absent. Various forms
of assonance, alliteration, repetition etc. are, like long compounds, proper to
this—not too complicated—kdvya style. With most bhakti poems this collection
has in common that it will not impress many modern Westerners as varied and
exciting reading matter—the poet does not deviate from his only subject,
devotional adoration of Krsna, the avatdra of God, Brahma incarnate,124 and

119 In addition to the poet's own commentary (see above, n. 102) there are two
commentaries in Brajabhasa, written by Rasiklal Gosvamin and Candralal Gos-
vamin.

120 According to the Sahityaratnavali, quoted by SHTJKXA, op. cit., p. 22.
121 The other titles are: the stotra Asastava, Hrdaramavaisnavakavya, Sriradhi-

kahrdaya "Secret knowledge of Radha", Vyasanandastaka (in praise of the poet's
father who was the son of Vyasa), Astapadi, Arthakaumudi, Brhadradhabhakti-
manjusa "The great basket of Radha bhakti'1, Manastapadi (two parts), Nava-
ratnastotra and Sarasamgraha. While focussing on the figure of Radha these works
give, in their generality, a good idea of the bhakti religion of the Radhavallabhis.

122 The Krsna-karnamrta edited by S.K. DE, Dacca Univ. 1938; edition, English
translation, introduction, critical notes etc.: F.WILSON, The love of Krsna. The
Krsnakarnamrta of Llla&uka Bilvamangala, Philadelphia (Univ. of Pennsylvania)
1975; for a bibliography see p. 447. There are seven or eight commentaries. See also
DASGUPTA and DE, op. cit. I, p. 386; and in NIA 9, p. 150. The Assamese version was
edited by M. NEOG, Bilvamangala's KrsNa-Stotra, Gauhati 1962.

m See 1, 51ff.; 2, 35ff.; 59ff.; 87ff'.;'3, 2ff.
124 Cf. St. 2 ,21; 51; 3,49.
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repetitions of the same motifs and images are no less numerous125 than the
descriptions of Krsna's outward appearance, his cloud-dark body, his yellow
garments shimmering like streaks of lightning, his cherry lips anointed with the
nectar of smiles, his honey-like breath, his lotus-face and lotus-eyes, the jeweled
anklets of his feet which are sunbeams.126 But, like all true bhakti poetry, the
poem, though recalling the essential character of the avatar a, viz. its being God
or the Absolute, continually appeals to the hearts and imagination of the
devout readers. "Whatever the manner of expression—narrative, lyric, dra-
matic—it is rarely accomplished without a vivid pictorial reminder of Krsna".127

In various parts of India the Krsnakarnamrta is a favourite and authoritative
work, familiar among gesture-dancers, although the followers of Caitanya in
Bengal recite and quote only stanzas from the first and Southerners only parts
of the second century,128 many verses being "quoted even by those with just
the usual store of Sanskrit verses remembered from childhood" and "fond
fathers repeating a stanza from century II over the cribs of their baby sons".129

In short, it is an important document of medieval bhakti.
The on the whole eulogistic130 work can be regarded as a collection of short

Krsna hymns of the stotra genre alternating with lyric expression of the soul's
love and longing for Krsna,131 elaborately introduced prayers for protection or
blessings,132 references to particular incidents and minor episodes of Krsna's
childhood133 as well as stories of his loves and female companions. References
to traditional mythology or epic history are not strikingly frequent,134 not even
Krsna's life and sports are regularly described. Cases of personification are
rare; 1, 107:

125 E.g. Krsna's flute and playing this instrument are mentioned at 1, 4; 7; 9;
15; 18; 19; 23; 26; 29; 34; 79; 2, 11; 13f.; 3, 8; 13; 75f. etc.; his "peacock plume
hair ornament": 1, 4; 5; 8; 20; 24; 31; 57; 2, If.; the (jar-like) breasts of Kamala
(Laksmi), or the milkmaids (the beautiful girls of Krsna's environment 1, 87):
1, 9; 18; 22; 77; 87; 90; 2, 57 etc.

126 See e.g. 1, 1; 3; 5ff.; 12; 15; 16; 18ff.; 24; 26; 44f.; 47; 49; 54f.; 58; 70;
95ff.; 106; 2, 7; 12; 18ff.; 26; 58; 3, 5; 7; llf.; 18; 21; 28 etc.

127 WILSON, op. cit., p. 3.

128 in the South—where some stanzas used to be part of a Bharatanatyam
dancer's repertoire—the poem includes all three centuries but is not authoritative
for any religious community. In West India and elsewhere it does not seem to be
very popular, although individual stanzas are well known. However, from northern
manuscripts it appears that it was popular in the West and Madhyadesa between
about 1400 and 1700.

129 WILSON, op. cit., p. 4.

130 Cf. e.g. 1, 86; 2, 45; 3, 13f.; 18.
131 E.g. l,40ff.; 48; 54; 63.
is2 Cf. e.g. 1, 29f.; 62; 2, If.; 46; 93; 95f.; 103; 3, 85.
is3 Cf. 1, 21; 106; 2, 8 (Krsna taking away the clothes of a bathing girl); 26 and

73 (Govardhana mountain); 29; 33; 53 (KrsNa stealing); 54; 60; 65 (reminiscetn of
BhG. a. 11); 71; 81 etc.

134 Cf. 1, 87 (ArundhatI, the faithful wife of Vasistha); 2, 47; 59; 66.
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"If we have most firm devotion (bhakti) to Thee, 0 Venerable One (bhagavan),
then thy celestial child-form will bestow good faith on us, and Mukti (Final
Emancipation) herself will fold, bud-like, her hands and attend upon us . . ."

There are some references to other avatdras.135 Radha—who does not appear in
the Bhagavata-Purana and older texts—has come on the scene, e.g. 2, 25:

"May Radha purify the world who, all her thoughts given up to the Eternal
Lord, Krsna, kept churning in a vessel empty of curds . . ."136 (transl. Wilson)

Markedly sensuous passages are rare,137 but erotic expressions and imageries are
constantly subservient to religion. The mood of semi-amorous self-surrender
and pathetic supplication, as well as the central figure of the youthful sportive
Krsna show that the old type of bhakti has been completely replaced by a
spirit of mystic and emotional 'theology' which is easily enraptured by divine
babyhood and the sportive loveliness of divine adolescence. Such preliminaries
as jndna and moral and ritual merit recede into the background, worship be-
comes a subtle form of emotional realization, salvation is sought through a
blissful enjoyment of the divine sports. Bhakti now is the loving contemplation
of a benign god of divinely human qualities, but according to the philosophy
of these Visnuites everything other than Krsna-Vasudeva, the sole male prin-
ciple, is related to him as the female principle.

The Vedas, and authoritative scriptures in general, are not infrequently—and
mostly contrary to fact—referred to in substantiation of Krsna's miraculous
power or incomprehensible divinity;138 2, 51:

"I take refuge with Brahman come to earth . . . who is beyond the ken of the
Vedic tradition, whose limbs everywhere bear the marks of enjoyment with the
skilled and sportive wives of the cowherds." (transl. Wilson)

The identity of the author or compiler presents a problem. There are many
legends and many scholarly conjectures about this Lilasuka Bilvamangala.139

The earliest firm date for the collection is about 1367 in Gangadevi's Madhura-
vijaya (1, 12).140 The date of the author is uncertain; if he belongs to the 14th

century some stanzas quoted by earlier poets may have been included after-
wards. Or—and this is the translator's hypothesis141—stanzas composed by a
wandering poet-saint Bilvamangala may have been collected by the 14th cen-
tury grammarian (Krsna-)Lilasuka. I t is worth mentioning that Caitanya

135 See 2, 70if.; 79.
136 See also 2, 70; 3, 1; 24; 57.
137 Cf. e.g. 2, 69; 105. See also DE, in NIA 9, p. 149.
138 See 2, 6 ; 1 0 ; 17f . ; 2 1 ; 2 8 ; 3 1 ; 7 9 ; 3 , 1 0 ; 40 .
139 For "a selection of the most telling information and theories" see WILSON,

op. cit-, p- 16. See also DASGTJPTA and DE, op. cit. I, p. 387.
X40 This is an historical kavya edited by G. HARIHARA SASTRI and V. SRINTVASA

SASTB!> Trivandrum 1924.
HI WILSON, op. cit., p. 20.
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obtained the first century of this anthology while on a pilgrimage in South India
and brought it to Bengal. 142

We now proceed to discuss the works of the great bhakti poets of the Sivaite
persuasion. Not, however, without the preliminary observation that in Kashmir
Sivaism bhakti is mainly spiritual devotion of the contemplative mind for Siva
as the only Reality.

Bhatta-Narayana, who may have been a disciple of Vasugupta, wrote his
poem Stavacintamani—'Thought-gem in praise (of &iva)'143—probably in the
second half of the 9th century during the reign of king Avantivarman of
Kashmir. The poem (120 stanzas)—possibly conceived immediately after the
poet's returning from the state of complete absorption—was commented upon
by Ksemaraja whose annotations are a help in understanding its structure and
the train of the poet's thought which is expressed in a concise style, swarming
with assonances, double entendres and other devices. The main theme is the
union of Siva and his !§akti, that is, more exactly, the union of the Light of
undifferentiated Consciousness (prakdsa) and that energy (called vimarsa) which,
consisting in a free pulsation of the will, brings about the becoming conscious
of one's self as identical with the Universal Self and constitutes with the
prakdsa a pair of complementary poles.

Utpaladeva or Utpalacarya ( ± 900) was a disciple of Somananda, the founder
of the Pratyabhijfia school, of which he became—next to Abhinavagupta—the
greatest exponent. He was not only a mystic and philosopher144 but also a great
poet. His poem ^ivastotravall145 (+ 925) is no coherent whole but a collection
of stray verses in twenty chapters, which for the greater part—with the excep-
tion of the chapters XIII and XIV—were conceived immediately after ecstatic
experiences. Hence, perhaps, their uneven style. Notwithstanding a certain
simplicity of style and vocabulary these stanzas—the most beautiful and repre-
sentative expressions of Sivaite bhakti—make difficult reading because they
continually allude to flashes of personal intuition and spiritual experiences.

142 DE, op. cit., p. IX. For other collections of similar stanzas of very doubtful
authenticity ascribed to the same author (Sumangala-Stotra, Bilvamangala-
Stotra, Balagopala-Stotra etc.) see DASGTJPTA and DE, op. cit., p. 386; DE, in
NIA 9, p. 152. As late as the 19th century, Acintyananda extolled the life of Na-
rayana in a Sanskrit kavya work, entitled Srlharisambhavamahakavya (ed.: !§RI-
HARIPRAKASA &S.STRI, Benares 1968).

143 Edition: The Stava-Chintamani of Bhatta NarayaNa with commentary by
Ksemaraja, edited by PT. MUKUNDA RAMA SHASTRI, K.S.T.S. 10, Srinagar 1918;
the text has also been published, translated into French and commented upon by
L. SILBURN, La Bhakti (Etudes sur le ^ivaisme du Ka&mir, I), Paris 1964, p. 91 ff.

144 His philosophical works—partly lost—cannot be discussed here. See also
DASGTJPTA and DE, op. cit. I, p. 662.

145 Edited by VISNTXPRASAD BHANDARI; RAJANAKA LAKSMANA, Sivastotravall

by Utpaladevacharya with the commentary of Ksemaraja, Benares 1902; 1964.
Chapter XIII was translated by DTJRGAPRASAD KACHRU in Utpala, The saint
mystic of Kashmir, Poona 1945. See also S.K. DE, Sanskrit poetics, I, Calcutta
1923, p. 119.
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After Utpaladeva's death the verses were collected by &ri-Rama and Adityaraja
and arranged into twenty chapters.

While the bhakti of these great Sivaite poets146 is an intense love for God,
combined with contemplation, respect and adoration, it is free from any reliance
on yoga technique, instead of which its adepts consider their spontaneous elan
as the only successful method. Says Utpaladeva, 12, 1:

"There is no need to have any support for him who wants to know Thee, nor
is there any obstacle. Everything indeed is submerged by the more than abundant
wave of Thine existence".

They adore a god of whose presence they were very much conscious and whose
many aspects distinguished in traditional mythology—Siva the lover of Uma
(Umapati), the herdsman of the souls in samsdra (Pasupati), the king of dancers
who by his rhythmic movements creates and annihilates the universe (Nata-
raja) and so on—they eulogize in ecstatic wordings. Their religion was first and
foremost a mysticism, and as mystics they endeavoured to know, and to come
into contact with, the divine and Ultimate Reality conceived neither as the
impersonal absolute of many Vedantins nor as the personal god of the theistic
dualists. Their ideal was to be absorbed by a rich and deep feeling of unity
with the Centre of all existence which at the same time is the beloved and most
gracious God Siva. The poetry of Bhatta-Narayana and Utpaladeva, and after
them of the Kashmirian poetess Lalla (14th century),147 whilst always and every-
where evincing their bhakti, leads the reader again and again to that fundamen-
tal Reality and makes him participate in their manifold emotions. Among the
striking characteristics of their poetry is their disinclination to display that
traditional solemnity which is so typical of many devout mystics, their aversion
to ostentation and the mild derision in which they hold those ascetic practices
which in their eyes are redundancies. That is not to say that all devout bhaktas
are men of the same stamp: although knowledge, bliss, love and liberty are in
Siva one and undifferentiated, the mystic who gives his concentrated attention
to knowledge will meet Siva through intuitive knowledge (jndna), the loving
devotee experience his love.

This love for $iva is possible because he manifests himself as the Self, the
very essence of all creatures, and these are irresistibly inclined to love their
selves (themselves).148 Perfect love consists in loving Siva with the same love
with which he loves himself, and that love is personified by his Sakti and
spouse Uma; compare Utpaladeva 1, 9:

"Just as the goddess whose 'flavour' (feeling of love, rasa) is that of an endless
beatitude and who is most dear to Thee cannot be separated from Thee thus
my love (bhakti) for Thee must be one with me".

146 For a detailed study see L. SILBURN, La bhakti.
147 Lalla-vakyani, edited with translation etc. by G. GBIEBSON and L.D. BAE-

NETT, London 1920.
148 Cf. BAT!. 4, 5, 6 and Mahesvarananda, Maharthamanjarl 55.
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However, man's love and the grace of God on which it depends form an endless
circle: Utpaladeva 16, 21:

"Thou art only satisfied, O Lord, by love and there is no love when Thou art
not satisfied. Thou alone knowest how to break this vicious circle".149

But bhakti is, Bhatta-Narayana says (88):

"the best eye-salve to make the eye of Wisdom, blinded by the impurity of the
evil of delusion, sighted".

To those that have reached the object of their desires the great and indescrib-
able secret (rahasya), the mysterious and concealed (guhya) Reality, will
appear to be self-luminous and eternally manifest. I t reveals itself in the heart
of the successful adept as an intense and vibrant energy, as a torrent of ambro-
sia: Utpaladeva, 1,6:

"They know, O Lord, thy Reality very well, that ocean of infinite beatitude,
those who have plunged into the happiness of an intense love which resembles
that very ocean".

These poets like to dwell upon the discrepancies between the perfection of
Divine Reality and the imperfection of the phenomenal world and to express
their thoughts in the outward form of paradoxes: Stavacintamani 6:

"Undifferentiated even in the differentiated (phenomena), undivided in the
things that are divided—we pay homage to the Highest Lord, that essence
common to all",

and Utpaladeva, 10, 22; 18, 18; 18, 5:

"Thou art my very essence, viz. immortal bliss. Thou art indivisible. Neverthe-
less, it is only the characteristics of mortality that exist in me". "Here nothing
is separated from Thee. There is nothing that is no beatitude, because it has
been fashioned by Thee. Nevertheless, differentiation and grief are prevailing
everywhere . . .". "Although this world rests always in the abode of thy body, it
is incessantly consumed by the fire of sorrow".150

Not infrequently their stanzas are a harmonious whole of elegantly worded
expression of mystic experiences, felicitous metaphors, and references, for
instance by means of epithets, to the traditional &iva imagery and mythology:
Stavacintamani 68:

" 'Now Thou hast been caught with the clenched hand; now Thou hast been seen
(distinctly). Where canst Thou escape us?' (With these words) the blessed,
inflamed by the feeling (emotion, delight, rasa) of love run towards Dhurjati".151

i« Cf. e.g. also Utpaladeva, 15, 13; 17, 28; 20, 8; 19.
15° Cf. also Utpaladeva 4, 25.
151 The person speaking who sees !§iva, Ultimate Reality, intuitively (in his heart)

possesses, so to say, the deity, who is unable to conceal his true nature from the
one who is identical with him and who has, like the god "with matted hair like a
burden", Dhurjati i.e. Siva the ascetic, renounced everything. For rasa cf. also
st. 22; 111. Rasa: "saveur mystique qui accompagne le sentiment de la presence
divine" (SILBTZRN, La bhakti, p. 110).
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God's names, aspects of His essence and nature are indeed no matter of indiffe-
rence ; the name of the Lord, pronounced or heard only once, can bring about a
person's emancipation.152

The intimate relation between the bhakta and ̂ iva induces the former not
only to commemorate God's aspects, power and high qualities but also to
celebrate him;153 to implore his protection; to urge him to show his kindness
and bestow his grace; to express his admiration for God's energy which main-
tains the universe.154

The production of bhakti poems continued. Many eulogistic works of this
genre are, by Indian authors, classified under the heading laghukdvya, i. e. minor
kdvya written in a polished style that is conform to certain standards regulated
by elaborate rules about figures of speech and so on. The spirit of devotional
adoration that from an early period had been a theme of Indian religious
poetry and was, in the post-Gupta period, gradually becoming, as bhakti, the
fundamental concept of Indian religion was indeed nearly related to the basic
tone and emotional appeal of the secular forms of stanzaic lyric poetry. One
of the later works is the Visnubhaktikalpalata "The creeper supposed to
grant all desires of bhakti for Krsna" by Purusottama, consisting of eight
'bunches' (stabaka) totalling 329 stanzas in various longer metres. The poet
(15th century), whose work155 was commented upon by Mahidhara (+1700),
more than once156 emphasizes such positive effects of bhakti as a feeling of
safety, peacefulness and serenity of mind. His verses, though often strongly
alliterative, are on the whole uncomplicated.

An author belonging to Tamilnad, Venkatesa by name, produced not only
several stotras but also a Bhaktavaibhavaprakasika "Illumination of the glory
of the devotees" in which he gives, inter alia, the dates etc. of the dlvdrs157.

The Aryasataka of Appaya Diksita158—whether he was the famous scholar
(+1600) or one of his relatives remains uncertain—may be quoted as an
example of those centuries which were utilized by well-informed exponents of
various Indian faiths of later times—as well as by poets and scholars who were
not associated intimately with a particular cult—to express their profound
thoughts and deep emotions in the garb of a limited series of coherent and often
witty devotional kdvya stanzas. Whereas in the first half of his work the poet

152 Stavacintamani 79; cf. 19; 24; 67 and also instances such as st. 13; 30; 36.
135 Cf. e.g. Stavacintamam 69ff.; 83ff.; 93; 97.
154 Ibidem, 72; 78; 80; 89.
155 It has been published at Bombay 21917 (Kavyamala series, 31).
156 E.g. 2, 38; 3,4; 19; 8, 36.
157 See Triennial catalogue of Sanskrit manuscripts in the Oriental Library,

Madras, II, 2010. Among his many other works (ibidem II, 2025-2052) are several
stotras •

158 Edited by N.A. GORE (with a Sanskrit commentary by V. RAGHAVAN),
Poona 1944; text, French translation and notes: P.S. FILLIOZAT, in JA 253 (1965),
p. 51.
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complains to Siva of the latter's injustice, he dwells in the second part on his
own shortcomings and his attachment to the world to conclude the poem with
an appeal to Siva's grace and a prayer for the gift of bhakti (st. 88) and a happy
and peaceful state of mind and for that successful contemplation of Siva
which may lead to the interruption of the cycle of rebirths. It is the very evolu-
tion of the poet's sentiments and his continued attempts to enter into a personal
relation with the god which determines the structure of the poem and the
order of its stanzas.

The widespread bhakti movement gave also occasion for the production
and performance of devotional plays. Thus Jlvadeva, who lived at the court
of Orissa about 1500, composed an allegorical play Bhaktivaibhava "The
glory of bhakti" and a Krsnabhaktirasayana "The elixir of Krsna bhakti".
Dhurjatiprasada Kavyatirtha wrote a play, called Bhakti vi jay a "Victory of
bhakti".

The poems which can be classed among the bhakti texts include also short
hymns in honour of a revered teacher, attesting to feelings of bhakti towards
the guru. A specimen is the Gurutattvamalikastotra consisting of twenty-eight
stanzas and composed in sdrdulavikridita stanzas. It was written in praise of a
samnydsin, his family guru Girvanayogindra, a devotee of Devi, by Nilakantha
Diksita159 who in stanza 26 expresses the opinion that thinking of this ascetic,
"Girvanendra Sarasvati, is the supreme means of crossing the samsdra".

It is not surprising that bhakti stanzas were often collected so as to form
anthologies. There exist, on the one hand, compilations of verses belonging
to authoritative works but independent of each other and arranged according
to divisions—how the divisions were made depended on the compilers—and
on the other hand collections of stray verses of known or unknown origin.

An ascetic of the Madhva tradition of Visnuism named Visnupuri, who
has already been mentioned on one of the preceding pages of this chapter,
left us a selection of the best and most representative utterances on bhakti in
the Bhagavata-Purana which he arranged according to subject in thirteen
groups. Each of these was called 'a string of gems' so that the whole collection
became the Bhaktiratnavali "Necklace of Bhakti gems".160 The work—a collec-
tion of expressions of a living religious experience—is a favourite and held to
be the best introduction into Bhagavata bhakti.

159 Studied and for the greater part edited and translated by P.S. FILLIOZAT,
JOR 34-35 (1973), p. 95; see also the same, Oeuvres poetiques de Nilakantha
Diksita, I, Pondicherry 1967, p. 25.

160 Edited and translated (by A.B.) in Sacred Books of the Hindus, vol. 7,
Allahabad 1912, 1918, reprinted Delhi n.d.; ed. (with a Sanskrit commentary) by
R.M. LAHIB.1 BAHADTJB, Calcutta 1921 etc. Early in the 15th century this collection
was translated into Bengali by Lauriya KrsNa Dasa. For Madhva's view of bhakti
see H. VON GLASENAPP, Madhva's Philosophie des Vishnu-Glaubens, Bonn and
Leipzig 1923, p. 91. See p. 18 above.
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Narayana Bhatta, a Nambudiri brahman from Kerala and the poet of the
well-known eulogy on Krsna (Narayaniya)161 and a philosophical work Mana-
meyodaya on the means of valid knowledge according to Kumarila's Purva-
Mimamsa, produced towards the end of the 16th century also a compilation for
religious purposes, called Bhaktisagara162 in which he quoted from purdnas
and the Yogavasistha, which, traditionally regarded as an appendix to the
Ramayana, consists of an exposition of Advaita Vedanta and Yoga in the
form of a dialogue between Rama and Vasistha.

A few words may finally be said on a number of bhakti works composed
or compiled, partly by less-known religious leaders, partly by obscure or
anonymous authors. Muralidharadasa wrote a Bhakticintamani to teach the
saving efficacy of bhakti. A Bhaktihetunirnaya "Demonstration of the causes
(means) of bhakti" deals with the means that promote the growth of bhakti.

The late and laboured imitation of Jayadeva's and Lilasuka's poems on
Krsna's sports, the Krsnalilatarangini by Narayanatirtha, who lived in the
Godavari district about 1700, may be mentioned as an instance of an, it is
true, ambitious production—it deals with the whole life of Krsna and includes
songs with specified musical modes—which never attained more than limited
currency.163

A considerable number of treatises are especially concerned with that form
of devotion and self-surrender which is called prapatti, sticking firmly to the
attitude of absolute dependence on God, associated with seeking His protec-
tion and a sense of helplessness, or, according to another ancient definition,164

a state of prayerfulness of mind to God, associated with the deep conviction
that He alone is the saviour and that there is no way of attaining His grace
except by this self-surrender. The true prapatti is indeed characterized by
complete self-surrender (niksepa): hence the title of a treatise on the elements
of prapatti Niksepacintamani "Philosopher's stone of self-surrender" and
treatises on the correct behaviour of the prapanna, i.e. the one who gives
himself voluntarily and completely to the Lord. Short poems, entitled for
instance Atmanivedanam "Dedication of oneself" point out the value of
surrendering oneself to the will of God as a means of realizing salvation.

Other works inculcate the idea of nirodha i. e. the inhibition of all desires,
and provide their readers with a definition of this religious ideal. Others again
propagate the doctrines of particular groups, such as the followers of Vallabha
(1479-1531 )165 who strive for the realization of salvation by a life of piety and
devotion called pustimarga.

i6i See chapter XIV, p. 263.
163 Published in the periodical Pandit N.S., vol. 33-35. Compare also DASGTJPTA

and DE, op. cit. I, p. 774.
163 Cf. KRISHNAMACHARIAB, H.S.L., p. 345; S.K. DE, in NIA 9, p. 156.
164 Cf. DASGXJPTA, H.I.Ph. I l l , p. 86; cf. p. 90; GONDA, R.I. II, p. 139.

165 Cf. GONDA, R.I. II, p. 161.
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The impact of Western ideas and the borrowing of fragments of modernity
could not, in the last two centuries, bring the literary activity in this field to
an end nor reduce the circulation of hymns and eulogies to something like
exhausted relics of tradition. Collections of bhalcti verses are no obsolete genre
of literature. The widespread Indian bent for religious and philosophical
discussion, for tracing solutions of the riddles of existence, for discoursing
on the properties of the divine and the problems of the relations between
human existence and the ultimate ground of all reality and, last but not least,
the innate zeal for everything religious and devotion to religious practices
have contributed much to the preservation of this genre of literature even
when clad in Sanskrit garb. Even in the last centuries new additions have been
made to the innumerable Sanskrit books and collections produced in former
days. Such a modern work is the Bhaktimafijarl "Cluster of bhakti blossoms"
by H.H. Svati Sri Rama Varma, Maharaja of Travancore (1813-1897),166 a
poet of princely birth who had an admirable command of Sanskrit.167 A more
philosophical poem on bhalcti, entitled Bhaktisarodaya "Advantage (excellence)
of the essence of bhakti", was, probably about 1800, written by Viraraghava
from Madras.168 Ramasubramanya ^astri, a learned authority on sastric litera-
ture from the region of Tanjore (f 1922), wrote not only many commentatorial
works on upanisads etc. but also a treatise on bhakti, called Bhaktyananda-
prakasa "Elucidation of the bliss of bhakti".169

166 Published by the University of Kerala, Trivandrum.
167 Among his other works (see KRISHNAMACHARIAR, H.S.L. p. 258) is a Pad-

manabhasataka.
168 See KRISHNAMACHARIAR, H.S.L., p. 624.
169 For a list of publications on modern Sanskrit literature—among them

V. RAGHAVAN, Modern Sanskrit writings, Adyar-Madras 1956, and the same, in
JASB(engal), 9, 9 (1957), p. 212—see DUTTA, op. cit. (fn. 96 above), p. 76.



CHAPTER IV

THE PANCARATRA SAMHITAS: INTRODUCTION, NAME,
CHRONOLOGY, GEOGRAPHY

It is far from surprising that the rise of theistic religions1 preaching salvation
by devotion (bhakti) to a particular deity found expression in a copious
literature, Visnuite as well as ^ivaite. Of this literature the enormous collection
of writings containing the body of doctrines, practices, and traditions known as
Pancaratra is not the least interesting. While there is much to be said for the
supposition that the literary tradition of this denomination is older than the
oldest texts preserved, there is no denying that the works available—either in
manuscript or in printed form—constitute in a sense a bond of union between
the older forms of Visnuism known from the Mahabharata and the older
puranas2 including the Bhagavata and the more modern stages of that religion.

Those Paficaratra works3 which will be our main concern are the so-called
samhitds (systematically arranged collections of texts, compendia)4, metrical
treatises dealing, in chapters (adhydya, patala), if not with the whole of their
system, with a number of subjects and especially, with their rituals and litur-
gies. Tradition has it that there are one hundred and eight samhitds, but
Schrader was no doubt right in surmising that this 'sacred' number is open
to suspicion. Yet, although other sources give either more titles or less, a few
works actually enumerate about this number, and the Visvamitra-Samhita,
obviously inaccessible to Schrader, gives it exactly (2, 16ff.). Four lists of
names which are found in some samhitds as well as a fifth enumeration occurring

1 For a general characterization of these religious groups, schools or traditions
(sampraddya) see L. RENOTX, Religions of ancient India, London 1953, p. 91;
GONDA, R.I. II, p. 66; 156; 181 etc. It may be recalled that it is always a minority
of the population that belongs to sampraddyas, and that it is in many cases for the
average Indian difficult exactly to determine the differences between these.

2 For the Visnu-Purana see GONDA, R.I. II, p. 54.
3 Compare also SCHRADER, I.P., p. 1; FARQUHAR, R.L.I., p. 240; DASGUPTA,

H.I.Ph. I l l , p. 21. A Bibliography of the Pancaratra Agamas prepared by H.
DANIEL SMITH has been published in the Gaekwad's Oriental series, Baroda 1975
after the completion of this book; Dr. Smith's work describes, in a condensed form
but chapter-by-chapter, the contents of the printed Pancaratra texts.

4 Instead of samhitd the term tantra ('system') is often used, e.g. ParS. 20, 5;
62; 22, 69. See also SCHRADER, I. P., p. 2.
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in the Agni-Purana5 were collated by Schrader and arranged in alphabetical
order.6 All told there are two hundred and ten names in this list and in addition
to these there exist some texts which are not included in enumerations or only
quoted or mentioned by name.7 H.D. Smith was able to add several more
titles gleaned from four texts.8 Over thirty of the texts extant remain in
manuscript form, but many works survive only in fragments; others have not
been found or recovered.9 There are no doubt many works still surviving in
libraries yet to be identified with at least some of the titles occurring in the
lists. Part of these treatises are called after the sages who received the revela-
tions, others after disciples who dispersed the teachings, others again after
some aspect of the deity. Basing ourselves on the average numbers of stanzas
in the printed texts the sum total of all samhitds extant must be over a million
slokas. According to tradition the 'original' Pancaratra amounted to fifteen
million stanzas,10 representing the divine revelations received and transmitted
by the sages. Although the contents of these works are, as will be shown in the
following sections, not identical, and they may even differ in nuances, that is
in theoretical or practical particulars, they are largely homogeneous.11 In
many cases they supplement or elucidate each other and not infrequently one
of them discusses the same topics more elaborately and at greater length than
others.12 But their main purport is the same: teaching how to serve and

s KapS. (106 names), PaS. 1,1, 96ff. (112), ViT. (141); HP. 1, 2, 2ff. (34);
AgniP. a. 39, 2ff. (25). For different names see also GOVINDACARYA, in JRAS 1911,
p. 955.

6 SCHRADER, I. P., p. 6.
7 Occasionally two or more different works bear the same name, or the same

work is indicated by two—mostly synonymous—titles. It is moreover questionable
whether all works mentioned are Pancaratra.

8 H.D. SMITH, in ALB 27, p. 1: from MarkS. 1, 43ff. (91 names); BhS. a. 1
(103 names); PrmS. 10, 376ff. (17 names) and the Sivaite Mahesvara-Tantra J. 26,
17ff. (25 names). For another list see LT., edition, p. 10 (225 names). It is of course
dubious whether all works mentioned have actually existed. There are in any case
apocryphal texts.

9 Manuscripts, even of the chief works are often rare. Most of them are kept in
South Indian libraries. For a non-exhaustive list see JS., edition, p. 73. For edi-
tions, SanS., edition, p. VI; bibliographical references in JS., edition, p. 69.

10 JS. 1, 75; S"PS. 2, 41; ViTil. 1, 140; 145; cf. also VisvS. 2, 34ff.
11 For exceptions see e.g. H.D. SMITH, in ALB 30, p. 37 on differences in the

appreciation of the significance of certain rites, and a tendency to transform and
isolate favoured'rituals; S. GUPTA, L.T., p. XXVII, n. 1; p. 60, n. 1. Whereas the
Pancaratra system recognizes seven types of ablution, the Laksml-Tantra men-
tions only three of them (LT. 34, 92ff.). According to ParS. 1, 32f. "this work is in
the course of time and because of its vastness transmitted in various forms . . .,
even contradicting one another". It is self-evident that sometimes a version is
clearer than a parallel text (cf. JS. 16, 360ff.: LT. 41, 62f.).

12 See e.g. SS. 6, 167-179: LT. 40,91-93; JS. 15, 110-130: LT. 40, 61ff.; S.
GUPTA, L.T., p. 248, n. 3; 4.
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propitiate God (samdrddhana). As a field of research they are still largely
neglected.13

Some information on the length of the main samhitas will be given in one
of the following sections,14 but it is worth recalling that according to the
Pauskara-Samhita15 any work of the Pancaratra school extending to 12000
granihas (slokas) can be called a samhitd.

Although there is some difference of opinion with regard to a classification
of this mass of literature, mention may be made of the four groups distinguished
by some authorities, viz. the dgama(siddhdnta), the mantra(siddhdnta), the
tantra(siddhdnta) and the tantrdntara(siddhdnta).16 When attention is focussed
on the four vyuhas the work is regarded as an dgama (e.g. the Sattvata-Sam-
hita); when nine or twelve forms of Visnu are worshipped, a mantrasiddhdnta
(e.g. the Pauskara-Samhita); when a single form of Visnu is worshipped, a
tantra (e.g. the Jayakhya-Samhita); when worship centres on a non-anthro-
pomorphic form of Visnu, a tantrdntara (e.g. the Hayagriva-Samhita). This
distinction is of course of ritual importance, Vedantadesika recalling the four-
fold division of the Veda.

Commentaries on the samhitas are comparatively few in number. Three of
them are preserved in ^rirangam, viz. a bhdsya (an elaborated word by word
commentary) on the Sat(t)vata by Alasingarabhatta (1836 A.D.), a vydhhyd
(explanation) on the IsVara entitled Satvatarthaprakasika17 by the same, and a
vydkhyd on the Paramesvara by Nrsimhasuri.18 A Telugu commentary by
Peddanarya, called Pradipika or Mantradipika, explains a work entitled
Pancaratragama, mostly dealing with material contained in the Padma-
Samhita. The printed edition of the Bharadvaja contains a tiled (sub-commen-
tary) composed by Sarayuprasadamisra and there is, in manuscript, a vydhhyd
on the Visnu-Samhita. On the other hand, there exist many other works
which, if they were printed, could contribute much to a better understanding
of the Pancaratra traditions.19 Many of these are, or are called, "precepts or
rules guiding the performers of (particular) rites" (vidhi), "practical manuals

13 The first editions to appear of the samhitds were with rare exceptions in the
local South Indian scripts (Telugu, Grantha). This fact has no doubt contributed to
their obscurity.

14 See p. 87ff.
15 As quoted from a manuscript (a. 40), by B. BHATTACHABYYA, JS., edition,

p. 11.
16 Cf. IsvS. 21, 560f.; PaS. C. 21, 80; PS. 38, 297; LT. 40, 100; and especially

Vedantadesika, P.R., p. 3ff.; for a different enumeration see also B. BHATTA-
CHABYYA, JS., edition, p. 11 and especially S. GUPTA, LT., p. XVIII. The term
siddhdnta is here used for "established doctrine".

17 The Isvara-Parvatl-Samvada (14 chapters) is a different work.
18

 SCHRADER, I. P., p. 20, n. 2; N.C.C. II, p. 279.
19 A 'List of important prayoga works and commentaries based on the samhitas',

containing eighty-one titles can be found in the edition of the Jayakhya-Samhita,
p. 75.
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dealing with performance or application" (prayoga), "memorial condensations"
(kdrikd), "compendia" (samgraha), works containing the "essence, summary"
(sdra: Sattvatamrtasara), "commentaries" (prabandha), "guide-book" (pad-
dhati), "elucidation" (pradipa, candrikd), "discussion" (nirnaya) etc. In
contradistinction to the samhitds these vidhis, prayogas, digests, extracts and
'studies' are traditionally held to be of human authorship.20

Since the authors of the Pancaratra texts remain anonymous there are in
these chapters neither biographical passages nor discussions of the factors that
determined individual creation. On the other hand, sufficient consideration
must be given to the conditions under which this literature in its entirety has
been produced; to the main determining factors residing in the socio-religious
environment, the history of ideas, theology, and the 'climate of opinion'
prevailing in the authors' milieu—authors to be taken collectively—and to
the setting and antecedents of this literature as a whole.

The body of Visnuites who call their literary and doctrinal heritage Pan-
caratra21 did not object to referring to their traditions by other terms. Thus
they used to speak of themselves as monotheists (elcdntin, ekdntika) ,22 no
doubt, as the monotheists par excellence.23 This term is one of the obviously
synonymous names enumerated at PaS. 4, 2, 88:

"Sage worshipper (suri),2i friend (suhrd), Bhagavata, Satvata,25 Knower of the
five moments (pancahdla),26 monotheist, identical with That (Him)27 and also
Pancaratrika".28

20 Among these works there probably existed also 'building guides' used in
constructing edifices (&PS. 6, 2). For a distinction between divine (divya) literature,
works pronounced by sages (munibhasita) and 'work of man' see V. VABADACHABI,
in ALB 35, p. 231, n. 1.

21 For general and bibliographical information see G. BUHXEB, IA 18 (1889),
p. 189; 23 (1894), p. 248; P.T. S~RINIVASA IYENGAR, Outlines of Indian philosophy,
Benares 1909, p. 174; A. GOVINDACABYA SVAMIN, in JRAS 1911, p. 935; BHANDAB-
KAR, V.S\, p. 38; SCHRADER, I.P.; FARQUHAR, R.L.I., p. 379 and p. 431 (Index);
WINTERNITZ, G.I.L. I l l , p. 634; M. DASGTTPTA, in IHQ 7, p. 355; SMITH, Ppp.
and V.I.; E. KBISHNAMACHARYA, Jayakhya-Samhita, edition, Baroda 1967, p. 69.
H. NAKAMUBA, Religions and philosophies of India, Ch. I l l , Hinduism, Tokyo
1974, p. 7. See also the publication series of the Pancaratra Parisodhana Pari§ad
entitled Pancaratra Nul Vilakkam ("Panorama of Pancaratra Literature"), I,
Madras 1967 etc. (in Tamil).

22 E.g. LT. 41, 70.
23 The authors use also the term ekdyana "the only way", because in their

opinion there is no other way to emancipation (see e.g. IsvS. 1, 18; &PS. 2, 38f.
vedam ekayanam).

24 In a narrower sense a terme of respect applied to the Alvars.
25 Compare SanS. I. 3, 80.
26 See below, p . 72.
27 This n a m e was borrowed from t h e upanisadic t r ad i t ion : cf. SVlJ. 5, 6; 6, 17;

MaiU. 6, 34 ; MuU. 2, 2, 4 e tc .
28 Cf. also G O V I N D A C A B Y A S V A M I N , in J R A S 1911, p . 935; RAYCHAtJDHUBi,

M . H . V . S . , p . 21 . VisvS. 9, 90 ment ions t h e same names minus suhrd a n d tanmaya.
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In addition to these the texts use terms such as Vaisnavasiddhanta29 "the
settled Visnuite doctrine" or Yogatantra30 "Yoga-system", "original religion"
(ddyo dharmah).31

The name Pancaratra has presented a problem not only to modern scholars
but also to the ancient authors belonging to this denomination themselves.32

According to the Padma-Tantra, which in 1, 1, 68 calls this literature a "de-
partment of knowledge, a great esoteric doctrine" (a sdstra called makopanisad),
it is currently known by this term because the five other traditional schools—
Yoga, Samkhya, Buddhism, Jainism, the &aivas (Kapalikas, $uddha-i§aivas,
Pasupatas)—are, in the presence of this system, Like night or darkness (rd-
triyante). Compare 1, 1, 71: "As when the sun rises the nights die, so others die
in the vicinity of this (literary tradition)".33 This product of imagination can
hardly have entered the head of an author who had access to the smallest
piece of authentic information. However, this place cannot be disconnected
from Mbh. 12, 326, 99ff. informing us that Narada went to the hermitage of
Nara-Narayana at Badarika where he heard "this mahopanisada connected
with the four Vedas and relating to the Samkhya and Yoga and therefore
named Pancaratra".34 The Parama-Samhita, after arguing that the Pan-
caratra doctrine taught, or the literature contained in this treatise, is known
as the supreme yogatantra, because it is the work of the Highest Purusa him-
self (1, 33 f.); that it conveys the truth and is not open to counter-argument,
expresses the opinion that the name is due (1, 40 ff.):

to the fact that "the five qualities (guna) of the gross elements (mahabhuta) are
traditionally known as the ratris of the embodied soul";

and
"either to the union, or to the dissociation of the five primary elements (bhuta),
the subtle elements (tanmdtra), the principle of individuation (i.e. ahamkara),

29 The last colophon of the Sanatkumara-Samhita.
30 E.g. ParS. 1, 33: "The Pancaratra taught in this treatise is the highest

Yogatantra".
31 PaS. 1, 1, 85; ViT. 1, 146.
32 H.D. SMITH, A typological survey of definition; the name 'Pancaratra', JOR

34—35 (1973), p. 102 presents a survey of the definitions of the name in the Pan-
caratra texts; from the variety of evidence it appears that their authors "seem
long since to have lost touch with the original, common understanding of the
term—if there ever was one". On the other hand, most of the explanations pro-
posed by Westerntrained indologists "have little or nothing to do with the way
the term is understood and used today by Pancaratrins" (p. 116). See also PT.
M. DUBAISWAMI AIYANGAR, Sanskrit introduction to the Pancaratra-Raksa,
edition, p. 7.

33 See also PaT. 1, 47ff.; AnS. 1, 37f. VamanaS. 33, 57f. even couples ratri
with what is illusory (tamasa) to explain Pancaratra as "other than the five tdmasa
schools (viz. the Buddhists, three iSivaite persuasions and the worshippers of Gana-
pati).

34
 RADHAKRISHNAN, I.Ph. I, p. 496 unconvincingly suggests: "The name,

perhaps, may be due to the fact that the system combines five different doctrines".
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intelligence (buddhi) and the principle from which the material world is to
develop (avyakta), these five (well-known Samkhya principles) being described
as the five 'bodies' (?) or 'gifts' (ralris) of the Purusa; hence it (this doctrine) is
traditionally called pancaratra^ ,35

As to the meaning of rdtri the author of the ViS., 2, 49ff. gives his readers the
option between "objects of the senses" and "primary elements", which in any
case were destroyed by the supreme light of the Pancaratra doctrine annihila-
ting all ignorance. According to HP. 1, 4, 2 rdtri is a term for the five elements
space, air, fire, water, earth; "when one realizes the unstained Reality (Truth,
tattva) beyond these nights, one is liberated"; compare AgniP. 39, 7f. where
Visnu, identifying himself with Brahman or Brahma (brahmdham) says that
he is free from these five nights which abound in darkness; "the man who
knows this is the spiritual teacher".

The 'etymological' connexion with ra- ( = da- "to give")36 is in fact upheld
at Vi&vS. 2, 3ff. This work, after referring to the five organs of sense and the
five primary elements, bases its fantastic argument on the derivative dddna
"taking, seizing", to contend that pancaratra means protecting (trd-) against
the pancards, i. e. those who seize the organs of sense etc.37

No attempts at semantic or etymological explanation are made by the
compiler of the (late and apocryphal) Naradiya-Paficaratra who—emphasizing
the fivefold presentation of the subject-matter (2, 1, 12)38—(1, 44) takes rdtra
to mean "knowledge", the fivefold knowledge (jndna) imparted by this
literature being that which blesses one with the ultimate reality; that which
bestows final emancipation; that which produces bhaJcti to Krsna, and instils
service to the Lord; that which leads to mastery in yoga, and that which
relates to mundane knowledge. However, very few of the extant works con-

35 The view that rdtra means "element" was more widely spread: AgniP. 39, 7
states that the five elements (panca bhutah) (which form Brahma's body) are
known as pancaratra. See also T.P. BHATTACHARYA, in JBRS 40 (1954), p. 368;
373. On the strength of HP. 1,4,2 (see below) R.C. HAZRA, in OH 17 (1969),
p. 64ff. draws the conclusion that a follower of this system, considering the ma-
terial body to be the cause of nescience and bondage, aims at attaining deliverance
from the bonds of the five elements (rdtri), and that this endeavour explains the
name of the system; moreover, Brahma was, in his opinion, the god of the earliest
Pancaratrins, his cult becoming in course of time associated with the worship of
Vasudeva.

36 SMITH, Ppp., p. 78 speaks of "one current interpretation of the name" suggest-
ing that "the whole system is concerned with the five forms of the Lord's self-
giving (rdtra, from ra-), and especially with his . . . area form". For the fivefold
manifestation see below.

37 The compiler does not corroborate his statement by following in the footsteps
of many Indian commentators and adding two other explanations, viz. that given
in the Padma-Tantra and "just as the nights are killed in the proximity (of day-
light), the other religious treatises (are killed) in the proximity of the Pancaratra".

as See below, p. 102.
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form to this scheme of subjects39 and it is very uncertain whether it rests on
any good tradition.40 Other explanations may strike a modern reader as
products of despair: rdtri is said to mean "nescience" (ajndna) and panca "to
destroy", hence Pancaratra "the system which destroys ignorance" (SPS.
2, 40).

Another view of the problem is that the Paficaratra system owes its name
to the fact that it dwells upon the five duties of the Vaisnavas, viz. tdpa,
pundra, ndma, mantra and yoga,41 to the five parts into which the day is
divided for ritual purposes (the five daily obligations), or to the fivefold cha-
racter of its central dogma, "which was the . . . fivefold self-manifestation of
God by means of his Para, vyuha, vibhava, antarydmin, and area forms".42

Neither hypothesis makes the use of the term rdtra (rdtri) intelligible.43 I t is
moreover open to serious doubt whether the theory of the fivefold manifesta-
tion existed already when the name was given to this school of religious
thought.44

Other authors,45 while judiciously taking panca in its usual sense, connect
the name with the origin and divulgation of the philosophy and literature:
according to IsvS. 21, 579 ff. the Lord himself taught the doctrine to five
sages—Sandilya, Aupagayana, Maunjayana, Kausika, and Bharadvaja, said
to be manifestations of the five weapons of the Lord—. "one by one and day
and night", i.e. in five successive days. A similar view of the problem46 is pre-
sented in other works: the Vihagendra-Samhita 1, 33f. likewise mentions
five expositions of the traditional doctrines by Kesava (Visnu) in five 'rdtras'

39 See also V. RAGHAVAN, The name Pancaratra, in JAOS 85 (1965), p. 73;
JAISWAL, O.D.V., p. 41.

40 As was supposed by SCHRADEB, I.P., p. 24.
41 This explanation and the following are mentioned by KANE, H.Dh. V, p. 954,

n. 1546 among the "guesses put forward". Cf. PR., p. 180.
42

 SCHRADER, I.P., p. 25, referring to AhS. 11, 62ff.: Visnu himself framed out
of the original doctrine system (tantra) called Pancaratra, describing his nature
as Para, vyuha, vibhava etc. This fivefold nature is also mentioned by the Alvars;
see K.C. VARADACHARI, Some contributions of Alvars to the philosophy of bhakti,
ABORI 23 (Silver Jubilee Vol.), p. 621. See also SMITH, in JOR 34-35, p. 116. For
these manifestations see below, p. 91 f.

43 Schrader's opinion was subscribed to by B. BHATTACHARYYA, Foreword to
Jayakhya-Samliita, edition, p. 9; B. KUMARAPPA, The Hindu conception of the
deity, London 1934, p. 91 and others, but rejected by JAISWAL, O.D. V., p. 43.

44 F o r o the r guesses ( the five Vrsni heroes, viz. SamkarsaNa e tc . and S a m b a ;
or " t h e five seasons of t h e yea r " ) see J A I S W A L , O . D . V., p . 42ff.

45 Among them ELIOT, H.B. II, p. 195.
46 Stamped as 'tell-tale references' by RAGHAVAN, op. cit., p. 75. According to

AnS. 2,12: the Pancaratra system is the fifth Veda; cf. &esa-S. 1, 4. Or it includes
all that is set forth in the puranas and four philosophical systems (Utsavasamgraha,
III, p. 15), etc.
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to five persons, viz. Ananta, Garuda (Vihagendra), Visvaksena, Brahma, and
Siva, adding that the instruction comprised the four subjects jndna, yoga,
Jcriyd, and caryd.47 Now, the Sanatkumara-Samhita actually consists of five48

books called rdtra each of which is said to have been divulged by an ancient
authority of divine rank, viz. Brahma-, !§iva-, Indra-, and Rsiratra, the fifth,
which is not found in the manuscripts, being that of Brhaspati.49

After Schrader50 had been inclined to admit that this interpretation may
"rest on good tradition", rdtra "night" having come to mean—"how, we do
not know"—"both a central doctrine of a system as well as the chapter or
work dealing with that doctrine" Raghavan51 tried to show that the Pan-
caratra school really derives its name from the five nights during which five
discourses were given, associated with five divine persons (including the
rsis).52 He does not however appear to have been acquainted with the solution
of this problem proposed by Van Buitenen,53 who, rightly emphasizing that
the oldest Pancaratra adepts probably were seekers after wisdom and en-
lightenment settling down in semi-retirement, drew attention to the use of the
terms pdncardtrika and rdtripancatram54 in connexion with an ascetic custom,
viz. "the wandering of five nights" (one night in a village, five nights in a

47 See above, p. 3.
48 The predilection for the number five is obvious: there are five daily obser-

vances, five 'focuses' or 'components' of obscuration (LT. 12, 20), there is the term
panca-brahman (Satya and the four vyuhas: LT. 19, 16), and so on; see also SCHRA-
DER,, I.P., p. 171.

49
 RAGHAVAN, op. cit., p. 75; cf. SanS. R. 2, 98. In the 1905 edition of the

Bharadvaja-Samhita I have not found the passage replacing the name of Brhaspati
by Naga which is quoted by Raghavan. See also MarkS. 1, 19; PurusottamaS. 1, 6f.
etc. ParS. 31, 19 made an attempt to combine the instruction in the course of
five "nights" (days) with another tradition about the divulgation, viz. through the
intermediary of the four mind-born sons of Brahma Sanatkumara etc. For an
attempt to explain the word as "system of worship among five families" see
SMITH, JOR 34-35, p. 115. According to one interpreter (IS. 21, 519) the name
derives from the fact that the principles of the system were taught by five authori-
ties, viz. {§§Ndilya, Aupagayana, Maunjayana, Kausika and Bharadvaja, according
to another (Pancaratraraksa, 2p. 180) from the five daily obligations or five parts
of a VaisNava's day.

50 SCHRADER, I . P . , p . 24.
51

 RAGHAVAN, op. cit., p. 76. He was followed by Mrs. PADMANABHAN, Intro-
duction to f§riprasna-Samhita, edition, p. V.

52 As to "nights" instead of "days" he rightly refers to the ancient custom to
count natural days from sundown to sundown; cf. expressions such as the English
fortnight.

53 J.A.B. VAN BUITENEN, The name 'Pancaratra', in History of religions 1,
Chicago 1962, p. 291.

54 Budhasvamin, Brhatkathaslokasamgraha 21, 59ff.; Vijnanesvara, Mitaksara
on Yajnavalkyasmrti 3, 58. x
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town).55 Although I am strongly inclined to regard this meaning of the term as
more original than that of "fivefold doctrine or five chapters" I would not
exclude the possibility of a higher degree of influence exerted upon the spread
of the term by the oft-discussed56 "five-day sacrifice" (pancardtram yajnakra-
tum) mentioned in &B. 13, 6, 1, 1, where Narayana, identified with the Purusa
(of RV. 10, 90), is said to have found ('beheld') this rite and to have sacrificed
with it with the result that he surpassed all beings and became this world. It
may be true that association of pancaratra and the name of Narayana in this
passage is incidental, true also that in early Pancaratra there are no charac-
teristic pentads which would have invited the association with panca in the
name, the Visnuites of later times can certainly be expected to have been in
favour of the name pancaratra indicating an ascetic practice because in the
Veda Narayana is described as the originator of a pancaratra rite.

The plurality of terms used in the texts57 has not failed to cause confusion,
some modern authors58 being obviously of the opinion that Pancaratra and
Bhagavata are completely synonymous names. Although the origin of the
Pancaratra school and its historical relations to the Bhagavatism of the
Bhagavadgita are not clear,59 the assumption seems warranted that the
adherents of that denomination—whose monotheistic doctrines, referred to in
the Narayaniya section of the Mahabharata, are held to have been revealed by
Bhagavan Narayana himself60 and promulgated by Narada,61 and who adored

55 One might add that the (Brhan-)Naradiya-PuraNa 1, 21 (1, 19) mentions a
pancardtrivrata to be observed by those who wish to adore Vismi, in five nights
beginning with the eleventh of the bright half of margasirsa. Compare also the
Sivaite MalT. 19, 11 nagare pancardtram tu trirdtram pattane tu vai / grdme 'pi
caikardtram tu sthitvainam vidhim dcaret.

56 BHANDABKAR, V.&., p. 31; SCHBADER, I.P., p. 25 (referring to &B. 12,3,4);
S.K. DE, in Our Heritage 1 (Calcutta 1953), p. 15; VAN BTJITENEN, op. cit., p. 292;
JAISWAL, O.D.V., p. 44 (not quoting van Buitenen and venturing the opinion
that the name originally meant the five-day's human sacrifice mentioned in the
iSatapatha-Brahmana); GONDA, V.&., p. 26.

57 See e.g. SanS. I. 3, 80ff. where those who follow the Lord's religion are called
sdttvata, "but some people speak of Sattvata, some of Bhagavatas, some of Vaisna-
vas, some of Pancaratrikas". Compare also A. GAIL, Bhakti im Bhagavatapurana,
Wiesbaden 1969, p. 4.

8 8 E.g. GOVTNDACARYA SVAMIN, op. cit.; cf. also BHANDABKAB, V.S\, p. 38;

P. G. LALYE, Studies in Devi-Bhagavata, Bombay 1973, p. 16.
59 See e.g. J.E. CABPENTER, Theism in medieval India, London 1921, p. 220;

RENOu(andFiLLiozAT),I.C. I, p. 647; KANE,H.D1I. V,p. 961 ;B. BHATTACHABYYA,

JS., edition, p. l3; VAN BTJITENEN, Y.A.P., p. 6.
«o Mbh. 12, 337, 63ff.; 322, 24; 326, 100; cf. e.g. ELIOT, H.B., II, p. 202. The

traditional belief is put into words by L. NABASIMHA BHATTA, Visvaksena Samhita,
edition, Sanskrit preface. For the oral tradition see V.M. APTE, The spoken word
in Sanskrit Literature, in Bulletin Deccan College Postgraduate and Research
Institute 4 (1942-43), p. 277.

61 See above, p. 8f. Mbh. 12, 326, 101 ndrdyanamukhodgitam ndrado 'drdvayat
punah, and, e.g., NarS. 1, 16; 74ff.; 2,2 etc. In IsvS. 1, 10 this doctrine is called
sdttvata, in Mbh. 12, 326, 100 pancaratra.
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Vasudeva62 as the Highest Being—were a group of ascetic ritualists that was
only secondarily absorbed by the broad current of Visnuism.

The monotheistic doctrines of this school are sometimes attributed to a
reputed Samkhya-Yoga authority, named Pancasikha Kapileya.63 In an epic
stanza this figure is described as being versed in the Pancaratra, being also
"acquainted with (the) five" (pancajna), and as "having bathed in the five
streams"—pancasrotas: he is said to have held a long sacrificial session in a
place named Pancasrotas. In the Mahabharata (12, 337, 59) these Panca-
ratras64 are mentioned together with Samkhya, Yoga, Vedas and the Pasupata
doctrine, the five 'systems' which are the theme of Ahirbudhnya-Samhita
12, Iff., where Sattvata (see st. 3) is identical with Pancaratra.65 In the seventh
century Bana, recounting a visit of king Harsa to a Buddhist ascetic, describes
the latter as being surrounded by devotees of diverse denominations, Jains,
Bhagavatas, Pancaratras, Lokayatikas and so on.66 In view of these places the
conclusion is inevitable that Bhagavata and Pancaratra are not exactly
synonymous.67 The latter may be regarded as a subdivision of the former.
Many Pancaratras would accept the name Bhagavata—Bhagavaddharma is in
fact among the names of their religion, Bhagavaddharmasamhitas a designa-
tion of their scriptures (LT. 1, llf.)—but not all Bhagavatas are Pancaratras.68

Whereas all Bhagavatas69 are monotheist Visnuites, believe in and worship
Visnu's avatdras, observe rites in temples (with images etc.) and, though
accepting the brahminical social order, are inclined to admit also non-twice-
born70 persons to their communities, the Pancaratras have in addition to
these characteristics a literature and a ritual of their own. They emphasize
Visnu's vyuha emanations, distinguish also the thirty-nine vibhavas11 etc., are
less inclined to adapt the many Samkhya influences to the Vedanta system;

62 See e.g. JS. 4, 2ff.: Vasudeva identified with Brahman. It is difficult to say
what kind of ritual observances went with the epical Pancaratra.

63 An interpolated stanza of the Mahabharata, 12, 211, 612 (after 11), (and cf.
12, 211, 16) and 12, 307, 3ff. For Pancasikha and this passage seeE.W. HOPKINS,
The Great Epic of India, New York and London 1902, p. 142; 144.

64 Authors use also the form Pancaratrins.
65 Cf. also SCHRADER, in ZDMG 68, p. 101; I.P., p. 109.
66 BaNa, Harsacarita, ch. 8, section 5.
67 See e.g. also G. A. GRIERSON, in IA 37 (1908), p. 258; J.N. BANERJEA, Pauranic

and tantric religion, Calcutta 1966, p. 40; JAISWAL, O.D.V., p. 212; GAIL, op. cit.,
p. 6.

68 Non-Pancaratra Visnuites often assert that the Pancaratra brahmins are less
regarded in society notwithstanding their following Vedic rites and having all
external marks of brahminhood (DASGUPTA, H.I.Ph. I l l , p. 14).

6 9 Cf. also KANE, H.Dh. V, p. 963.
70 The three higher orders, brahmins, ksatriyas, vai^yas.
7 1 See below, p. 61. '
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they accept the bheddbheda doctrine72 and tend towards incorporating tantric73

practices74 so that their scriptures are permeated by traditional (Vedic) ideas
propagated by the brahmins as well as by non-brahminical doctrines and
rites.75 Moreover, the Pancaratra practices were probably comparatively
widespread among the lower social classes,76 but since our sources reflect the
point of view of the intelligentsia, it is very difficult to estimate the extent
of the popularity they enjoyed among the masses.

It is therefore not surprising that the Paficaratras, because of their attach-
ment to the non-brahminical tenets of their scriptures, have been stamped as
deviating from Vedic truth and tradition.77 One of the chief causes of their
being included among the 'heterodox'78 lies in the distinction79 made between
the Veda and the inferior systems on one hand and their own system on the
other, a contrast which has so much deepened that adherents of the Veda
(vaidika) are actually described as despisers of the Lord.80 Their own 'ortho-
doxy', that is, their being in accordance with Vedic-brahminical traditions, is
decidedly vindicated. "The Pancaratra is Vedic; it originates in the sruti, and
is an authority, so that its precepts and practices are to be followed by all
those who own allegiance to the Veda".81 Or as i§PS. 2, 38f. has it:

72 See below, p. 154; 224.
73 Considering body and mind to be interdependent and interpenetrating and

the former to be of primary importance; infusing the human with the divine and
the divine with the human, and being first and foremost praxis centring on man
Tantrism tries to solve the problem of what man can make of his life so as to
realize the supreme values which mundane existence affords. See e.g. H. V. GTTEN-
THEB, The Tantric view of life, Berkeley-London 1972; J. EVOLA, Le yoga tantrique,
Paris 1971; Catalogue of the Tantric exhibition, Hayward Gallery, London 1971.

74 See e.g. SanS. R. 5, 37ff.; NarS. 2, 63 vaidikaih tdntrikair mantrais cdrcanam
misram uttamam; ViS. 1, 9 sdngesu trisu vedesu tantresu ca . . . and places such as
LT. 26, 15; 32, 58; 42, 1 Iff.

75 "Wahrend im BhagP. Brahmanenziichtigung gewaltigen Frevel darstellt und
nur durch seheuBliche Hollenstrafen abgebiifit werden kann (5, 26, 16; cf. 5, 5,
22 f.), wird sich ein des Brahmanenmordes schuldiger PaNcaratrin nach . . . JS.
25, 23ff. durch rituelle Handlungen schmerzloser entsiihnen" (GAIL, op. cit., p. 9).

7 6 Cf. JAISWAL, O.D.V., p. 45; 152.
77 For the objections raised by !§ankara and Bhaskara to the lack of conformity

of specific points of their doctrines see VAN BUITENEN, Y.A.P., p. 22. Most me-
dieval dharmasastric experts were of the opinion that the PaNcaratra, like the
Pasupata doctrine, is authoritative only so far as it is not opposed to the Veda
(see KANE, H.Dh. V, p. 962).

7 8 See SCHBADEB, I.P., p. 97.
79 Which is based on that in the Bhagavadglta, between those who cling to the

Vedas and those who worship the Lord. Cf. also BhG. 2, 42ff.; 6, 44; 8, 28; 9, 20ff.
80 See e.g. a sloka quoted by SCHBADEB, I.P., p. 97.
81 PaS. 1, 1, 88. See also AgniP. ch. 20ff.
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"The Veda called the monotheistic (ekdyana) that stands far above the (other)
Vedas—, the PaNcaratra (which) grants final emancipation to those who perform
the rituals it teaches, has the same object (meaning, purpose: artka) as these".82

It is argued that both Brahma—from whose mouths the Veda had proceeded—
and Visnu are the expounders of the dharma (ViS. 2, 21), that means that
'Visnuism' is essentially identical with 'Vedism'.83 Attempts are also made, on
one hand to show that the different versions of the doctrine correspond to the
branches (sdkha) of the Veda84 (2, 22), and on the other that the typically
Pancaratra features, and especially the tantric elements are complementary to
the Veda and that the combination of 'Veda' and 'Tantra' is recommendable.85

It is even their pretension that their doctrine is the 'Root-veda' (mulaveda),
IsvS. 1, 24ff.:

"(inasmuch) as it is an exposition of Vasudeva who is the root of the universe.
Their doctrine is the root of the Veda-tree of which the Rgveda etc. are trunk
and branches. It is the original Bhagavata dharma which was observed by
worthy men in the first age (krtayuga) of the world".

Basing himself on the well-known principle that in this degenerate age the
Veda is difficult to understand Ramanuja ( + 1100) states, Sri-Bhasya 2, 2, 43:

"The incontrovertible fact is as follows: The Lord who is known from the Vedanta
scriptures . . ., recognizing that the Vedas are difficult to penetrate by all beings
other than himself . . . composed with a view to enabling his devotees to under-
stand the true meaning of the Veda, the Pancaratra-^astra", and "As the
highest Brahman or Narayana himself is the promulgator of the entire Pan-
caratra . . . none can disestablish the view that in the Pancaratra all the other
doctrines are comprised".

82 Cf. also IsvS. 1, 43 "This monotheist (cf. also 1, 38 ff.) Veda is famous every-
where on earth", and see e.g. ViS. 2, 11 f.; 19.

83 Those who worship VisNu as KrsNa teach that the latter's cult is the essence
of the Veda (NPR. 1, 2, 31).

84 Compare GONDA, V.L., p. 29. "Characteristically, Yamuna's first argument
concerns the Vedic affiliation of the Bhagavatas who observe PaNcaratra ritual.
They belong, he emphasizes, to the Ekayanasakha (not one of the recognized
Vedic sdkhds, however) of the Vajasaneyins, who themselves represent the White
Yajurveda. And 'when one sees learned people, who day after day study the
Ekayanasakha of the Vajasaneyins, wear prominently their sacred threads and
upper garments and hair tufts, impart teaching, offer sacrifices, and receive priestly
stipends (note the orthopraxy; not a word about their dogma) does one not know in-
stantly that they are Brahmans?'", J.A.B. VAN BUITENEN, in Krishna, edited by
M. SINGER, Chicago-London 1968, p. 30. Cf. e.g. PrmS. K. 1, 32f. vedam ekayana-
bhidham j mulabhutas tu mdhato vedavrksasya yo mahdn . . . On the Ekayana-Veda
see also DASGTJPTA, H.I.Ph. Il l , p. 21. According to NPR. 2, 1, 18 the PaNcaratra
is the essence (sdra) of the Veda. On the other hand, a passage such as LT. 49, 69
speaks of studying ' 'sacred texts of the Vedas and the Sattvata with pure brahmins
who are scholars of religious texts".

85 See e .g . N a r S . 2, 6 3 ; V i S . 2, 16; 4, 19.
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The same argument had already been brought forward by Yamuna (10th

century),86 "the first apologist of a Vaisnava theology",87 who, while basing
his philosophy not only on the Upanisads and the Bhagavadgita but also on
the Pancaratras (and other Visnuite writings), claimed an authority equal to
that of the Veda for this class of literature which hitherto had been denied
recognition.88 His thesis is that God who had created the Veda to direct
mankind to the performance of such actions as lead to mundane and heavenly
happiness had also produced the Pancaratra literature as a complement for
the benefit of those devotees who, unwilling to execute the elaborate rites,
aspire to final emancipation. Similar arguments are brought forward by
Pancaratra authors.89 Vedantadesika—whose work is a vigorous vindication
of the fundamental doctrines of the Pancaratra school—(P. R., p. 65) accord-
ingly subscribed to the opinion that the Pancaratra is an alternative to the
Veda.

The chronology of this literature remains a vexed problem. "Not until the
extant samhitas as well as the later literature have been thoroughly examined,
will it be possible to fix approximately the century of each of the former . . .".90

Nevertheless various attempts have been made to determine the dates—and in
most cases this hardly means more than the relative dates—of the main
works, and in doing so scholars have based their arguments on a variety of
criteria. Inferences have been drawn from the occurrences of names and titles
that belong or may belong to the Pancaratra tradition. For instance, from the
fact that Vedantadesika in his Paficaratraraksa (14th century) mentions the
Jayakhya, Paramesvara, Pauskara, Padma, Naradiya, Sat(t)vata, Ahirbudhnya
and some other Samhitas91 it may be concluded that these works existed
already before +1400. In the 10th century, the Kashmir author Utpala (Vais-
nava) mentions the Jayakhya, Hamsaparamesvara, Vaihayasa and ̂ rikala-
para Samhitas which must therefore have existed, in some form or other, in
that period.92 The Sattvata-Tantra spoken of at BhagP. 1, 3, 8 is, according to
some authors,93 "apparently the Sattvata-Samhita": the identical work or

86 On Yamuna see e.g. GONDA, R.I. II, p. 131. On the years of his birth and
death (966/7-1038) see R. MESQTTITA, in WZKSA 17, p. 177.

8 7 VAN BTJITENEN, Y.A.P., p. 5.
88 See VAN BUITENEN, Y. A.P., including the text and an English translation of

Yamuna's Agamapramanya. For the authoritativeness of Pancaratra see also
SEETHA PADMANABHAN, $PS., edition, p. XI.

89 For the Pancaratra as God's work see also ParS. 1, 34ff. (nirmitam para-
menaiva purusena); cf. e.g. VisVS. 1, 77; 2, 18ff.

so SCHRADER, I.P., p. 14. See also JAISWAL, O.D.V., p. 22.
91 For more particulars see SCHRADER, I.P., p. 18; cf. PR. (edition Adyar 1942,

21967), p. 183ff. (Index).
92 Utpala, Spandapradipika, p. 9; 11; 33; 34 of the Vizianagaram edition; cf.

SCHBADER, I.P., p. 18. On Utpala see also B. BHATTACHARYYA, Foreword to JS.,
edition, p. 6.

93 E.g. ELIOT, H.B., II, p. 188, n. 3.
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another work of the Sattvata tradition? There are also internal references—
for instance, AhS. 5, 59 makes mention of the Sattvata (salivate sdsane), and
the latter, at 9, 133, of the Pauskara, Varaha and Prajapatya Samhitas;
AhS. 19, 64 appears to be acquainted with the Jayakhya; LT. 2, 59 mentions
the Sattvata; SanS. R. 1, 20 the Satasahasrika and 6, 6 the Mahendra-Samhita.
These references can furnish us with valuable indications with regard to the
mutual chronological relations of these works. Of special interest are in this
connexion the traditions regarding the so-called "three gems" (ratnatraya) or
principal, oldest or most authoritative Samhitas, viz. the Sattvata, Pauskara,
and Jaya or Jayakhya,94 which through the centuries have been accorded
special honour.95 At &PS. 49, 473 they are said to have been the first three
works that proceeded from the primary source (mulaveda). Accordingly, the
Isvara-Samhita, (1, 54ff.), dividing the Paficaratra literature into two classes,
viz. the "revealed" (celestial or divine) and "traditional" (handed down by
sages), considers these three the most prominent among the former class.
Three other works, the IsVara, Paramesvara, and Padma are, moreover,
respectively regarded as 'expansions' of these three. According to PaS. 4, 33,
197 there are six gems, produced out of the "ocean of Bhagavata literature",
viz. Padma, Sanatkumara, Padmodbhava, Mahendra, and Kanva. It is
however not absolutely certain that all such references—especially those to
texts that are regarded as the oldest—point to these works in their present
form.96

Conclusions have been drawn also from such internal evidence as references
to doctrines, rites, customs and other religious peculiarities, to occurrences of
geographical and other names.97 Thus, AhS. 45, 18 distinguishing between
higher and lower knowledge (vidyd para . . . apard) has been considered98 a
reminiscence of Sankara's advaitic system. But even if we take for granted
that the great philosopher was born in 788 and if we would reject the far

94 IsvS. 1, 64; PrmS. 1, 19 (known to S"andilya), See also SCHRADER, I.P., p. 20;
the editor's Sanskrit preface to PS., edition (1934), p. 5.

95 From the editor's foreword to the Pauskara, p. 3: "(The) devotion (of the
monotheists (ekdntin)) generally assumes a twofold shape, viz. absence of allegiance
to any other than Lord Vasudeva and having no other end in view than His service;
and it is this peculiar feature of the Sattvatadharma that accounts for the special
distinction . . . and the place of honour . . . (of these works)".

96 Schrader's (I.P., p. 20) 'provisional chronology' (cf. e.g. also ELIOT, H.B.,
p. 195, n. 6; V. RANGACHARYA, in C.H.I. IV, p. 165) based on internal references
(the earlist samhitas are the Pauskara, Varaha and Brahma, which were followed
by the Sattvata, Jayakhya, Ahirbudhnya, Paramesvara, Sanatkumara, Parama,
Padmodbhava, Mahendra, Kanva, Padma, and Isvara) is in my opinion very
uncertain. - Colophons do not afford any help worth mentioning. The colophons of
chapters dealing with recensions of the same subject-matter do not always give the
same titles etc.

97 See e.g. B. BHATTAOHARYYA, JS., edition, p. 26.
9 8 SCHRADER, I . P . , p . 97.
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from imaginary—and in fact more acceptable—possibility that this place does
not, by means of advaitic terminology, allude to a usual Pancaratra distinction
between traditional Vedic and Vaisnava-Pancaratra doctrines, the question
may be put, as to whether a solitary passage such as this cannot be an 'inter-
polation'.99 A similar question may arise in connexion with single passages
which seem to point to early dates because they deal with subject-matter that,
while occurring in Samhitas which are assumed to be among the older works,
are not found in other texts that otherwise impress us as being evidently
young.100 And if for instance we would attempt to derive chronological infor-
mation from more or less systematical surveys of ritually important facts—e. g.
the mudrds in JS. ch. 8—we would have to establish the chronology of all
relevant parallel texts before being able to arrive at reasonable conclusions.
It is clear that passages referring to, for instance, definite philosophical schools
cannot have been written before these schools had become known or recognized
outside their own circles, but a conclusion such as "composed after e.g. 300
A.D." is of little avail. A similar remark can be made with regard to astrono-
mical arguments.101 Nor do structural peculiarities102 help us much farther.
More or less isolated references of this kind often fail to carry conviction
because in many Hindu religious texts there is much community of traditional
matter103 and much mutual borrowing—not always clearly distinguishable
from one another. There are, for instance, some hundreds of 'parallel lines'
in the ̂ ri-Pralna and Padma Samhitas and many others in the former and
the Isvara.104 And as to the presence, absence or relative preponderance of
certain features or elements,105 how can we know for certain that these elements
have developed in other milieus and in other regions in a chronologically
parallel way? A 'palaeographical' clue,106 though in itself interesting, is far
from being reliable: the descriptions of the letters in JS. 6, 26ff. allow, it is
true, of a comparison with their epigraphical counterparts, but the argument
leading to the conclusion that the Jayakhya-Samhita and the two other

99 There are, of course, interpolations in some of the manuscripts of printed
texts. LT. a. 5Iff. are a spurious supplement found in one manuscript. Moreover,
the older editions are as a rule very uncritical; so-called variants often appear to
be 'emendations'; corruptions, gaps, or confusions have been left unnoticed. The
163 interpolated stanzas after JS. ch. 1 are in fact a minor text eulogizing the
Varadaraja temple at Kancipuram; according to K. V. SOUNDARA RAJAN, JOIB 17,
p. 71 it was probably added in the 14th century.

100 See e.g. SCHRADER, I.P., p. 98; cf. AhS. 8, Iff.
101 See e.g. PS. 3,25 (zodiac): cf. G. THIBATJT, Astronomie, Astrologie und Mathe-

matik (GrundriB), StraBburg 1899, p. 25.
102 KRISHNAMACHARYA, JS., edition, p. 26.
103 For 'mutual borrowing' etc. see also RAGHAVAN, $PS. edition, p. 13 etc.
104 See the lists in Mrs. Padmanabhan's edition (1969), p. LXVII.
105 See e.g. CHATTOPADHYAYA, E.Th. S., p. 150 on yoga.
loe B. BHATTACHARYYA, Foreword to JS., edition, p. 30.
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gems were composed in about 450 A. D. ignores the possibility that the author's
expositions are not based on contemporary script used in his part of India. It
may be recalled that other scholars also are inclined to include the Pauskara,
Sattvata, and Jayakhya among the very oldest samhitds.im Recently however
a study of the architectural material contained in chapter 20 of the Jayakhya108

seems to warrant the conclusion that the period between 600 and 850 is more
probable. The oldest samhitds are sometimes held to date back to about 600
A.D.

The chronological problem is indeed intricately interlaced with geographical
considerations. From—partly negative—internal evidence it appears that the
Paficaratra school must have originated and promulgated in the North of
India—including Kashmir and Orissa—and subsequently spread to the
South.109 From the above architectural portion of the Jayakhya it may, for
instance, be inferred that this work has been composed in Central India or the
Upper Deccan, where both the southern and the northern style of temples
were in concurrent vogue. The supposition that there existed some kind of
Paficaratra literature at the time of the final redaction of the Mahabharata110

and its corollary, that this literature originated in the same region as the
Narayaniya cannot be substantiated. That a vast amount of this literature
was produced in the later Gupta age and the centuries following it seems very
probable. In the Dravidian countries new samhitds were produced. The oldest
of these seems to be the Isvara-Samhita which contains an account of the
peculiar virtue (mdhdtmya) of Melkote in Mysore and enjoins inter alia the
study of the so-called Tamil Veda (drdmidi sruti), that is the scripture ascribed
to i§athakopa (Nammalvar) which is traditionally held to contain the essence
of the Vedas.111 Since this great dlvdr must have lived between about 880 and

107 SCHRADER, I . P . , p . 2 0 ; JAISWAL, O . D . V . , p . 2 3 .
108 K.V. SOUND ABA RAJAN, in JOIB 17, p. 79. Cf. also A.M. ESNOITL, Padma

Tantra, in Indologica Taurinensia 3.
109 See also SCHBADER, I.P., p. 16; ELIOT, H.B., II, p. 195; S.C. MTJKHERJI,

A study of Vaisnavism in ancient and medieval Bengal, Calcutta 1966; J.N.
BANEBJEA, Pauranic and tantric religion, Calcutta 1966, p. 49. Compare also
BhagP. 11, 5, 38ff. "Men devoted to Narayana are thinly scattered here and
there, but in the Dravida land they are found in some numbers". The Pancaratra
tradition also spread to Nepal; see e.g. PBATAPADITYA PAL, Vaisnava iconology in
Nepal, Calcutta 1970, p. XXVII (Index).

no JAISWAL, O.D.V., p. 23; more cautiously SCHBADER, I.P., p. 15 "The allusion
to Sattvata-vidhi (Mbh. 6,62, 39) could hardly refer to anything else than a samhita
of the very character of those extant".

in IsvS. 11, 235; 252; 8, 175ff. I refer to ZVELEBIL, Tamil literature (Handbuch),
p. 161. See Anantacarya's Prapannamrta, canto 106f. and the resume in DASGTJPTA,
H.I.Ph. I l l , p. 95. According to tradition (see GOVTNDACARYA, in JRAS 1911,
p. 944) the succession of authorities (guruparampard; cf. e.g. SS. 1, 18; and see
also NarS. 13, 367; LT. 57, 27ff.) is Narayana, Narada, ^andilya etc., ^atakopa
and others "who became incarnate on earth to save creatures" (IsvS. 8, 175ff.),
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930, the supposition that the Isvara-Samhita (in its entirety) reaches back to
about 800 A. D. because it is quoted as an authority by Yamuna and must in
his time "have been in existence some centuries"112 is not tenable.

Some texts contain clear references to their southern provenance. At BBS.
1, 3, 93 it reads:

"Having taken birth in the Dravida country where My (i.e. the Bhagavata)
religion (dharma) prevails, mostly My devotees come in existence here, by
enjoying the water of My feet",113

which alludes to the southern origin of a great exponent of the doctrine. This
work made its way to the north-west of India, where it is "popularly known"114

in Gujarat as the Narada-Paficaratra. That the Sri-Prasna-Samhita was at
least redacted in Tamilnad appears from references to the Alvars and to the
recitation of their Tamil hymns (drdvidagdthd) in temples.115 Acquaintance
with the names of famous holy places116 situated in the north cannot be con-
sidered an argument in favour of a northern origin: the Brhad-Brahma-Sam-
hita mentions not only ^riranga, but also, inter alia, Mathura, Vrndavana,
Ayodhya, Dvaraka.117 Occasional reminiscences of 'puranical geography'118

cannot supply trustworthy information either, but the fact that the Upendra-
Samhita enjoins the leading of a virtuous life in Srirangam is a reliable indica-
tion of southern provenance.

The northern origin of other works can be demonstrated or made acceptable
by references such as are contained in the Hayaslrsa Pancaratra which, while
excluding any South Indian script, makes mention of Kashmir119 and nagari
alphabets. The same work excludes inhabitants of a number of regions with
prevailing sakta and saiva systems from officiating in consecrations; as these
regions surround central parts of North India,120 the enumeration suggests
a northern origin. This Samhita has indeed so far been found in Orissa. A similar
statement is found in the Agni-Purana, 39, 6f.: "Only a brahmin of Madhya-

others up to one's own preceptor. Compare also J. FILLIOZAT in (Conferenze
ISMEO Rome 1954), Laghu-Prabandhah, Leiden 1974, p. 353.

us SCHRADER, I.P., p. 16; ELIOT, H.B., II, p. 195.

us Cf. also BBS. 1, 3, 4 vai§navakhye mahdksetre drdvidesu.
H4 GOVINDACARYA, in JRAS 1911, p. 956, n. 4.
us E.g. &PS. 17, 56; 40, 34; 42, 116.
us For the holy rivers see S"PS. 42, 8; SanS. R. 6, 158; NarS. 9, 147f.; 15, 141;

for tlrthas 9, 150ff.; cf. also SanS. R. 4, Iff.; B.'lO,2ff.
H7 BBS. 1, 5, 104; 1, 7, 77; 2, 7, 60ff.; 2,4, 91; 93; 180; 2, 7, 1; 2; 73; 3, 2, 57 f.

See also ParS. 25, 16ff.
us See e.g. ParS. a. 26.
119 For Visnuism, and possibly, Paficaratra in Kashmir see A. PADOTJX, Recher-

ches sur la symbolique et l'energie de la parole dans certains textes tantriques,
Paris 1963. There are several references to Visnuism in Kalhana's Rajatarangim
(e.g. 3, 263).

120 HP., Samk. ch. 31; 1, 3, Iff.
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desam a nd such places shall officiate in and perform the consecration cere-
mony . . .".

As to the Ahirbudhnya, the fact that Utpala(vaisnava) who lived in Kash-
mir reproduces one stanza of this work122 and an allusion to snow has, in my
opinion, more conclusive force than references to the story of SVetadvipa
being the cradle of the religion123 and to birch-bark, the writing material of
that country, references which were or may have been traditional.124 The
same Utpala quotes also profusely from the three gems Sattvata, Pauskara and
Jayakhya.

According to Schrader125 the southern class of samhitas is much smaller
than the northern one. He is certainly right in stating that the composition of
these works did not necessarily cease in the North when it began in the South,
and in distinguishing a third group, fewer in number, of 'apocryphal' samhitas
connected with a cult of comparatively modern origin (that of Radha, Rama
etc.).12*

The Paficaratra form of worship came to be followed in the majority of
Visnuite temples of the South.127 Nowadays it survives in a limited number
of sacred places, the three gems guiding the practice of worship in Melkote in
Mysore, !§rlrangam and Kaiiclpuram (Conjeeveram).128 These temples have
also had an important function in the preservation of manuscripts which often
are in the possession of temple-priests some of whom are well-known ritual
experts. It has not always been easy to procure these manuscripts,129 although
on the other hand information gathered and advice sought from these func-
tionaries has proved very helpful in editing and explaining the texts. It is a
Central Sanskrit Institute (Kendriya Sanskrit Vidyapitha)130 established by
the Government of India at the famous temple-centre of Tirupati which in the
last decade has undertaken the publication and study of this literature, in the
hope of preserving the sacred knowledge, the art and architecture and faith in
God—the threefold purpose of the Agamas.131

121 The land between the Himalaya and the Vindhya, the confluence of the
Ganges and Jumna, and the place where the Sarasvati river disappears,

122 AhS. 15, 71, quoted by Utpala, Spandapradlpika, ed. p. 41. See also 39, 23;
26, 75; 45, 53 and compare SCHBADEB, I.P., p. 16; 18; 96.

123 See e.g. also ParS. 31, 4; 7; 11; and cf. e.g. ELIOT, H.B., III, p. 426.
1 2 4 Both the Bhagavatas and Pancaratras are known also in Nepal.
125 SCHBADEB, I.P., p. 17; 19.

1 2 6 Additional remarks on chronological and geographical questions pertaining
to individual texts may be found in chapter VI.

127 For the application of the ritual injunctions—for instance the disposition of
the deities in the temple precincts etc.—see especially the long introduction to the
edition of the Paramesvara-Samhita.

128 See e.g. RANGACHAEI, S.V.B., p. 99.
129 Another factor contributing to the inaccessibility of these works is the use of

Grantha or Telugu script.
130 An Agamakosa (thesaurus) is under preparation.
131 Cf. SPS. 49, 468f. and V. RAGHAVAN, in S"PS., edition, Foreword, p. M.



CHAPTER V

THE PANCARATRA SA1VIHITAS: CONTENTS

Entertaining the up to now unrealized hope that each of the principal topics
treated in these works would in the course of time be made the subject of a
monograph Schrader1 distinguished the following ten: philosophy; theory of
mantras; theory oiyantras; so-called mdydyoga; yoga; temple-building; image-
making; domestic observances; social rules; festivals. For practical reasons
this list can give a lead in presenting a general survey of the contents of the
samhitds.

It will however be necessary to preface a discussion of the first subject,
'philosophy', by briefly recalling the almost continuous insistence on the
Visnuite character of their rules and doctrines, on the importance of the tradi-
tionally Visnuite practices2 and on the preferableness of the Visnuite religion
which is so characteristic of this literature.3 Vaisnavas should always associate
with co-religionists ;4 give preference, among learned brahmins, to Vaisnavas;
feed other Vaisnavas, for instance in performing expiatory rites;5 always
honour them—for then "one honours the whole universe"—, acquit themselves
of their ritual duties together with other Vaisnavas and in accordance with
Visnuite customs; be constant in their devotion, for "Krsna is the life-breath of
the bhaktas and the bhaktas are Krsna's life-breath";6 Visnuite barbarians and
outcastes are better men than twice-born Hindus who are deficient in Krsna-
bhakti; "food eaten by such a Hindu without offering to Hari turns to ex-
crement".7 Vaisnava doctrines,8 the worship of Visnu and obedience to the
traditional rules of conduct are permanently inculcated, the ideal behaviour of

1 SCHRADER, I. P., p. 26.
2 Vi§nu's cult is based on the six ritual practices (sad angdni): NPR. 2, 2, lOf.

(cf. BhagP. 7, 9, 50).
3 E.g. ParS. 3,32; 41 ff.
4 E.g. JS. 22, 13; ParS. 3, 63; SanS. B. 4, 60; 6, 62f.; cf. also JS. 16, 342;

21, 98; VisvS. 9, S7; 10, 160 etc. and passages such as PS. 2, 25 (ground in the
shape of one of Visnu's emblems is suited for ritual purposes).

s E.g. NPR. 2, 2, 10f.; AhS. 38, 35; JS . 25, 12; ViS. 18, 2; 26, 73; NPR. 1, 6,
36; ViS. 18, 37f.; 19,2.

e For bhakti see e.g. BBS. 2, 2, 86; 96; 2, 5, 16; 71; 2, 7, 17; NarS. 4, 8; cf. also
LT. 15, 14; 50, 216.

7 NPR. 1, 2, 36; 40; 43; AhS. 48, 36; NarS. 11, 71.
8 "Established Vismiite doctrine" (vaisnavasiddhdnta) BBS. 1, 5, 9; cf. 1, 7, 10;

dharmam bhdgavatam 2, 5, 69.
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a true devotee and the characteristics by which he is—or should be—recogniz-
able often emphasized. Yet a complete and systematic articulation of Paiica-
ratra theology is in these texts nowhere offered, notwithstanding the fact that
it is a homogeneous, but implicit, theological background which gives a con-
siderable number of otherwise disparate rites and liturgies sense and context.

Visnu is God in all His divine aspects; pre-existent, beginningless and
infinite; he is higher in rank than Brahma whom he produces and orders to
create the world and the living beings.9 He is pure bliss, self-conscious in him-
self, the ultimate reality beyond all, and as such self-existent and the support
of everything. He is omniscient and omnipresent,10 but cannot be perceived by
the senses; he can, however, be intuited directly just as the fragrance of
flowers (JS. 4, 76). He pervades all conscious and unconscious existence just
as the sap pervades the plants (JS. 4, 93). Philosophically, however, the
speculations on the relation between God and the world had already at an
early date given rise to a complicated system which can be sketched here only
in outline.11

As the philosophy of the Pancaratras, like that of other Hindu systems, is
inseparably bound up with their views of creation and the cyclical world
process12 it may, to begin with, be observed that, although the life or existence
of the Supreme Being,13 the Purusa, is eternal and beyond measure, he "ac-

9 E.g. AhS. 41, 11 etc.; JS. 4, 60ff.
10 Cf. e.g. AhS. 2,56f.
11 For the results of a minute investigation: SCHBADEK, I.P., p. 27-93. For a

general survey of Pancaratra philosophy: ELIOT, H.B., II, p. 196; DASGTJPTA,
H.I.Ph. I l l , p. 24 (JS. and other samhitds); p. 34 (AhS.); RENOTJ(-FILMOZAT),
I.C., I, p. 648; GONDA, R.I. I, p. 247; II, p. 120 etc.; S. GUPTA, S.T., p. XXIII;
S.R. BHATT, The philosophy of Pancharatra. An Advaitic approach, Madras
1968. Among the other works which give information the Tattvatraya(culuka-
samgraha) deserves mention. It was composed in the 14th century by Venka-
tanatha's son Kumara Vedantacarya or Varadarya (Varadanatha). In this book
in Sanskrit prose he summarized Venkatanatha's Tamil Tattuvatrayaculuku, which
describes the fundamental J§rlvaisnava doctrines regarding the three tattvas, viz.
soul, matter and God. It contains many extracts from the Visvaksena-Samhita and
has been commented upon by Varavara.

12 See e.g. ParS. ch. 26 ("The world", lolca), explaining, in answer to the question
as to what is the root of mundane existence, the structure of the universe and
giving information on the transcendent Supreme Being, who, while being the
ultimate creator and the sole dispenser of grace—which man must try to deserve—
remains "as it were sporting" (st. 64ff.).—For subterranean regions and hells—
which are not much in prominence—see e.g. ParS. 26, 61 f.; BBS. 2, 3, 22ff.
For the significance of the puramc cosmogony and cosmology, the part played by
NarayaNa in the cosmic drama etc. see the important studies by M. BIARDEATT in
BEFEO 54, p. 19; 55, p. 59; 58, p. 17.

13 For some aspects and names of the Highest Being see e.g. ParS. 2, 32f.; 90ff.
and a. 17, passim; for his relation to the gods (deva, of specialized and 'parochial'
functions, helpers in cases of earthly and immediate need) 2, 88ff.; 30, 7f.: "a
worshipper should not pray to God for food, wealth, children . . . If He is pleased,
He grants all these without being asked". For his worship ParS. a. 3. Compare
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cepts" the life-period of Brahma as his day.14 In the last part of the Cosmic
Night he awakens his 'energy' or &akti15—Laksmi, identical with and yet
distinct from the Lord, the former being active in the world, the latter trans-
cendent;16 God's ultimate supreme dynamic power into which all other
powers resolve themselves. The $akti suddenly flashes up, with an infinitely
small part of herself, in her dual aspect of acting (kriyd), i.e. force, and becom-
ing (bhuti), i.e. matter,17 otherwise called Agni and Soma.18 The kriyd-sakti is
identical with Visnu's resolve to become active (samkalpa, inseparable from
wisdom) represented or 'symbolized' by his discus Sudarsana,19 which is said
to be the support of everything (AhS. 2, 5). Since Visnu's transcendent aspect
(param brahma "the Highest Brahman") remains in the background Pafi-
caratra philosophy is mainly concerned with the one force (Laksmi), which as
bhuti is causa materialis and as kriyd causa instrumentalis of all existence,
vitalizing and governing the world.

In the first phase of Laksmi's manifestation (called "pure creation") God's
six ideal qualities or attributes (guna)-—not to be mistaken for the well-known
three gunas of all material existence, from which God is completely free20—
make their appearance.21 These six gunas make up, in their totality, the

R.N. DANDEKAE, God in Hindu thought, in ABORI, 48-49 (1968), p. 433. For the
Highest, called Vasudeva, as Brahman: NarS. 9, 203ff.

1 4 Cf. SCHBADEB, I.P., p. 28.
15 For the idea of £akti (God's efficacious energy by which he can perform

creative deeds and produce objects in a way unaccountable by empirical methods,
and considered to be his eternal consort): P.C. CHAKBAVARTI, Doctrine of &akti in
Indian literature, Calcutta 1940; GONDA, R.I. I, p. 366 (Index); II, p. 36; 237 and
362 (Index); V.S\, p. 48; 55ff.; 59 etc.; S. GUPTA, L.T., p. XXIV; J. WOODROFFE,
Shakti and Shakta, Madras-London 31929; H.C.I.P. IV, p. 572 (Index); C.H.I.
IV, p. 764 (Index); PUSHPENDRA KUMAR SHABMA, Shakti cult in ancient India,
Varanasi 1974. For Sakti in Pancaratra literature: SCHRADER, I.P., p. 30; 53;
102 etc.—In essence, Laksmi is unchanging, but in her prakrti aspect, which is
merely a phase, she is changeable. Since her transformations are inscrutable, she is
also referred to as Maya (see e.g. JS. 6, 82; LT. 2, 3If.).

" Cf. e.g. AhS. 3, 44f.; 5, 7ff.; 6, 3f.; 59, 55ff.; LT. 2, 11 ff.
17 As to the &akti see e.g. AhS. a. 3; LT. a. 14, for an account of creation AhS. a.

5ff.; on kriyd- and bhuti-sakti LT. a. 29. In particulars—such as the order of the
events—the texts differ from each other; see e.g. JS. a. 2ff.

" Cf. e.g. AhS. 16,21; 18, 1; LT. 4, 37; 31, 10; SanS. B. 7, 59ff.; JS. 6, 10; 15,
127; ViS. 8, 19; see J. GONDA, The dual deities in the religion of the Veda, Amster-
dam Acad. 1974, ch. XII.

is Cf. e.g. LT. 29, 45; AhS. 3, 30; 39; 11, 14f.; 48; 56; 59; 12, 17f.; 49; 13, 5;
14,14; 16, 3f.; 51, 73ff.; 79f.; 57,5; 58,2 etc.; 59, 56f.; 63; 76; S"PS. 46, 17;
BBS. 1, 2, 55ff.; 1, 3, 61; 77ff.

20 AhS. 2, 55 and compare e.g. LT. 3, 2ff. For the three gunas of the Samkhya
system see e.g. ParS. 1, 7If.; 2, 7ff.

21 See e.g. LT. 2, 24ff.; AhS. 2, 56ff.; BhS. Par. 3, 45. Cf. also GONDA, V.&.,
p. 55ff.; J.B. CARMAN, The theology of Ramanuja, New Haven-London 1974, p. 330
(Index).
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'body' of the Highest Personal Being—then usually called Vasudeva22—as
well as that of Laksmi. They are omniscience (jndna), activity based on
independent lordship (aisvarya), potency or ability (soldi), force (bala),
unaffectedness, virtue, virility (vlrya) and brilliant energy or self-sufficiency
(tejas). In their totality and by pairs these six gunas are the instruments or
material of pure creation, three of them being connected with the bhuti, three
with the kriyd aspect of Sakti. The apparition of the pairs means the beginning
of a process of emanation which is represented as a chain, each link of which is
a flame proceeding from another flame.23

The first beings which come into existence are the vyuhas,24 the term in-
dicating that these figures are regarded as representing an effective arrange-
ment of the parts of a coherent whole.25 Each vyuha is Vismi himself with his
six gunas, of which however two only, in each case, become manifest, viz.
jndna and bala, aisvarya and vlrya, sakti and tejas. Including Vasudeva26 there
are four of them—notice this 'cosmic' number27—the other three being named
after Samkarsana (or Balarama, Baladeva),28 Krsna's elder brother, Pra-
dyumna, his son, and Aniruddha, his grandson. This vyuha doctrine may be
considered another attempt at maintaining the fundamental monotheistic
starting-point whilst incorporating some adorable doubles or manifestations
of the Highest Being, and at assigning to these positions and functions in a
systematic explanation of the universe. At the same time it is an attempt at
conceiving God as the unaffected and changeless One who nevertheless is the
cause of all change; an attempt also at harmonizing theology with mythology
and some elements of evolutionist philosophy. Some later samhitds make
mention of saktis of the vyuhas. Thus Vasudeva creates from his mind the

22 AhS. 2,28; 5,29; 6,25.
23 See e.g. PaS. 1, 2, 21.
2 4 For the vyilhas see e.g. AhS. 59, 2ff. (cf. SCHRADER, I.P., p. 143); 1, 12; LT.

2, 40ff.; 3, 18; 4; 10, 54ff.; 20, 10ff. etc.; JS. 16, 76ff.; 20, 199; 23, 115ff.; ViS. 3,
56; BBS. 1, 13, 106ff.; 2,2,93; 4 ,4 ,3 ; &PS. 2, 54f.; BhS. Par. 2, 86ff.; NarS.
1, 33ff. For some particulars see also K. C. VARADACHARI, in NIA 6 (1943-44),
p. 112; V.M. APTE, in H.C.I.P. II, p. 447; S. JAISWAL, The origin and development
of Vaisnavism, Delhi 1967, p. 265 (Index); M. DASGTTPTA, in IHQ 8, p. 68; H. RAO,
Religion in Andhra, Tripurasundari 1973, p. 244; S. GUPTA, L.T., p. XVIII and
in ALB 35 (1971), p. 189.

25 GONDA, V. S\, p. 50f.; 165. Translations such as "expansion", "emanation",
"conglomeration" etc. are inadequate.

26 Writing on the Pancaratra system Ramanuja (!§riBh. 1, 2, 2; cf. 2, 2, 41) does
not distinguish between the Lord's 'subtle' supreme state and Vasudeva as the
first vyuha.

27 GONDA, V. S\, p. 38; 51; 58.
28 For the history of the worship of Samkarsana etc. see e.g. GONDA, V.S\, p. 49;

51; 56 etc.; R.I. II, p. 116; RAYCHAUDHTTBI, M.H.V.S., passim; BHANDABKAE,
V.S\, p. 3; S. PADMANABHAN, Srfprasna Samhita, p. IX; XIII; J. FILLIOZAT, in Arts
Asiatiques 26 (1973), p. 113; Samkarsana is assumed to carry in himself the whole
universe in an unmanifested form.
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goddess &anti and together with her Samkarsana etc.29 Each vyuha has a
creative and a moral activity.30 The latter consists of the teaching of mono-
theism (eJcdntika-mdrga), of its translation into practice and of the gain
resulting by the practice by Samkarsana, Pradyumna, and Aniruddha respecti-
vely.31 In addition to their creative and protective functions the vyuhas are
indeed believed to lend assistance to those devotees who aspire to final emanci-
pation.

In the course of the creative process the duality of purusa and prakrti—
well-known Samkhya concepts—as well as the cosmic egg or eggs make their
appearance.32 Other Samkhya concepts are made use of: the vyuhas, viz.
Samkarsana etc., are declared to be 'superintendents' of the embodied soul
(jiva), 'mind' (the physical central organ, manas) and the organ of self-con-
sciousness (ahamkdra). From each vyuha descend three sxxh-vyuhas (or vyuhdn-
taras) named after aspects (epithets) of Visnu.33 They are the tutelar deities of
the twelve months and important elements of yantras; for the purpose of
meditation they are iconographically kept distinct one from the other. To this
pure creation belong also the 'manifestations' (vibhava) or 'descents' (avatdra)
of God, his vyuhas or sub-vyuhas as terrestrial beings.34 The significance
attached to these 'eternal aspects' of Visnu lies mainly in their helpfulness
when they are properly meditated upon. There is, moreover, the antarydmin
avatdra, i. e. Aniruddha as the 'Inner Ruler' of all souls35 and the area avatdra,
the incarnation, for purposes of worship, in cult images. Generally speaking,
the Pancaratra avatdra doctrine was adapted to the vyuha theory. Thus part
of Visnu's avatdras are said to be incarnations or emanations of Aniruddha,
Pradyumna, and Samkarsana.36 Whereas the vyuhas explain God's emanatory
aspect and his cosmic nature, the vibhavas emphasize his incarnatory aspect.

29 Cf. SanS. I. a. 6 (Samkarsana identified with !§arikara-!§iva, 6, 6). Cf. also
RAGHAVAN, in JAOS 85, p. 78.

30 For particulars see LT. a. 4.
si Cf. AnS. 5, 21 ff.; LT. 4, 15ff.
32 Cf. e.g. LT. 6, 4; 21ff.; 50, 58ff.; AhS. 9, 14; ParS. 26, 63. For the concept of

an egg-formed universe and the puramc term brahmdnda see W. KIRFEII, Die
Kosmographie der Inder, Bonn-Leipzig 1920, p. 4*; 55.

33 Cf. e.g. PS. 36, 126; AhS. 5,45; BBS. 1, 13, 112ff.; LT. 4,27ff.
34 For the principal thirty-nine enumerated at AhS. 5, 50ff.—among whom e.g.

Kapila, the founder of Samkhya (cf. also PaS. 1, 1, 23ff.)—(cf. SS. 9, 76ff.; LT.
11, 19ff.) see SCHRADER, I.P., p. 42; for a discussion, p. 43. For various particulars
and difference of opinion: DASGTJPTA, H.I.Ph. I l l , p. 39. See also SS. ch. 12; for
Nrsimha, Kapila, Varaha: JS. ch. 29. (In the Gupta period, the Boar incarnation
was the most popular manifestation, and next to it, Nrsimha; for particulars:
CHATTOPADHYAYA, E.Th.S., p. 147). For their iconography: SMITH, V.I., p. 123;
cf. e.g. NarS. 13, 248ff.

35 See e.g. BAU. 3, 7.
36 SanS. I. a. 3. The avatdras enumerated here are (in this order): Varaha, Na-

rasimha, Matsya, Kurma, Vamana, Hayaslrsa, Kapila, Jamadagnya, Kakutstha
(i.e. Rama), and Sattvata (i.e. Krsna). In JS. a. 5 they are: Matsya, Kurma,
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Together with the vyuhas comes into existence Visnu's highest heaven
Vaikuntha37 with all the beings and objects contained in it. I t is a manifesta-
tion of God's transcendent three-fourths (tripadvibhuti) and has nothing to do
with the temporal or phenomenal heavens in the cosmic egg, created by God's
immanent one-fourth.38 According to some texts it is withdrawn at the time of
the Great Dissolution, according to other, probably later, authorities it is im-
perishable. In Vaikuntha God resides in his highest (para) form,39 adorned
with his nine40 chief ornaments and weapons, which symbolically represent the
principles of the universe, viz. the well-known breast-jewel kaustubha (the
souls), the sword (knowledge), etc. As the Highest, God is sometimes identified
with Vasudeva41 and always accompanied by Sri (Laksmi), or by &ri and
Bhumi (Earth)42 and Nila,43 the former view being preferred by those who
regard Laksmi, the Sakti, as a real philosophical principle.44 There are two
classes of individual souls existing in Vaikuntha, viz. the more exalted 'eternal
ones' (nitya) or 'sages' (suri)45 and the 'liberated' (mukta)A6 The purpose of
the pure creation is indeed to facilitate the release of living beings from the
miseries of mundane existence by providing them with objects of worship and
meditation and holding out to them a prospect of eternal beatitude.47

Varaha, Nrsimha, Vamana, Trivikrama, Jamadagnya, Dasarathi (i.e. Rama),
Krsna, Buddha, and Kalkin. See also VksS. a. 21.

37 See GONDA, Aspects, p. 107f.; VS". p. 14; 98; 129; SCHRADER, I.P., p. 49; 58;
106; EIDLITZ, K.C., p. 55 etc. and BBS. 3, 2, 79£f.

38 For this ancient view of God's transcendence and immanence which dates
back to Vedic times (cf. RV. 10, 90, 4) see J. GONDA, Triads in the Veda, Amster-
dam Acad. 1976, p. 121 ff.'

3 9 See e.g. PaS. 1, a. 2; ViTil. 2, 10.
40 For the significance of the number nine see GONDA, Aspects, p. 94f. etc.
41 Cf. also PaS. 1, 2, 16ff.; LT. 2, 51 and SCHRADER, I.P., p. 53.
42 Cf. S. GUPTA, L.T., p. 10, n. 4; for Bhumi, GONDA, Aspects, p. 116, 141 f. etc.
43 For differences of opinion in the texts see SCHRADER, I.P., p. 54. Some

samhitds mention eight or twelve (SS. 9, 85) saktis; eight names are often referred
to but seldom enumerated (cf. VihagendraS. 3, 5: Kirti, >§ri, Vijaya, &raddha,
Smrti, Medha, Dhrti, Ksama); SS. 9, 85 enumerates twelve of them: Laksmi, Pusti,
Daya, Nidra, Ksama, Kanti, Sarasvati, Dhrti, Maitri, Rati, Tusti, Mati, who play a
part in the avatdra doctrine and elsewhere; PS. 21,2ff. mentions a considerable
number of saktis: Laksmi, Pusti, Kanti, Prabha, Mati etc. For a long exposition
(two, four, six, eight, twelve etc. manifestations): LT. 8, 20ff. For Laksmi, Kirti,
Jaya, Maya see JS. 6, 77; LT. 44, 62; 45, 2 (Laksmi's fourfold manifestation).

44 A h S . 6, 2 5 ; 9, 3 1 ; 36, 5 5 ; L T . 7, 9f.
45 Cf. e.g. LT. 2, 1: "the supreme state (param padam) of Paramatman realized

by suris alone". There are three categories of living beings, viz. those who are in the
samsdra, those who are released, and those who, like Kapila and Narada or other
great sages or devotees, are never subjected to the bondage of karman. Cf. e.g.
LT. 26, 23.

« Cf. AhS. 6, 27ff.
47 At BBS. 1, 2, 34 Narayana explains that he has created the world in order to

give the souls a body and to afford them an opportunity to settle up their karman.
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Based on this creation but performed with no more than "one myriadth
part of the infinitely small portion of divine energy employed in it"48 is another,
different manifestation of the bhuti sakti, the so-called Kutastha49 Purusa and
his mdyd sakti—both of them arising from Pradyumna—with their develop-
ments: intermediate creation or second stage of evolution. The nature of this
creation is mythological: the origin of the Kutastha agrees with the Vedic
Purusa-Sukta in that he consists of four couples, viz. the ancestors of the four
social classes; there are Manus, Fathers etc.; the traditional divine triad
Brahma, Visnu and Rudra make their appearance, Visnu is together with
LaksmI floating on the cosmic waters etc.50 However, the Pancaratra system
incorporates not only traditional mythological concepts such as the Golden
Germ (Hiranyagarbha),51 but also a number of philosophical ideas, among
them the concepts of time (Jcdla) and destiny (niyati) and the three gunas of the
Samkhya philosophers52 which are regarded as evolving from the unconscious
power (sakti) showing itself as destiny and time. Whereas time is the my-
sterious power which urges on all existence, destiny is the subtle regulator of
everything existent.

The lower creation or third stage of evolution agrees in the main with the
only evolution known to the Classical Samkhya.53 However, the development
which sets in at the beginning of this stage is said to result from the combined
activity of three (not two) principles, 'matter' (prakrti), 'soul' (purusa) and
time (kdla).5i Its first product is 'the Great (Principle)' mahat, also denoted by
many synonyms. According to the LaksmI Tantra however it is the lotus

48 See e.g. AhS. 6, 7; 3, 27; LT. 4, 35; compare also JS. ch. 3.
49 Kutastha "standing at the top, sublime" is at BhG. 6, 8; 12, 3; 15, 16 a quali-

fication of the Self as detached from what is other than the Self and of Brahman as
a static and timeless principle. For the term see also NarS. 9, 206.

50 For the significance ('symbolism') of the primeval waters see e.g. M. ELIADE,
Traite d'histoire des religions, Paris 1949, p. 170 (= Patterns in comparative reli-
gion, London-New York 1958, p. 188); The sacred and the profane, New York 1961,
p. 129.

51 And also traditional cosmogony and mythology: Once at the end of a world
period the Bhagavan wished to create and produced primeval matter (pradhdna)
and purusa (AhS. 41, 4f.); there follows the puranic story of Madhu and Kaitabha
who wrested the Veda from the demiurge Brahma (see below). For Pancaratra
accounts of creation see e.g. SanS. I. a. 6; ParS. 1, 49ff. (Visnu's yoga sleep; as a
yogin he created the seed of the universe in the form of a white lotus, springing
out of his navel); 2, 25ff.; VisvS. a, 5; NarS. 15, 97ff.—For Hiranyagarbha (the
Golden Germ) see GONDA, R.I. I, p. 180f.; Background and variants of the Hiranya-
garbha conception, in Raghu Vira Comm. Vol. I l l , New Delhi 1974, p. 39.

52 See e.g. E. FRAUWALLNEE, Geschichte der indischen Philosophie, I, Salzburg
1953, p. 398.

53 Cf. e.g. AhS. 6, 16; 59ff.; 7, 1 etc. In 60, 17 this Samhita claims to have
"considered the method of the Samkhya-yoga in its entirety". See also SCHRADEB,
I.P., passim; for influence of an older form of Samkhya, p. 69.

54 For time see e.g. AhS. 4, 48; 6, 49ff.; ParS. 2, 66ff.
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bearing Hiranyagarbha, Hiranyagarbha himself and his sakti and consort
Trayi (the threefold Veda) who regulate the activities of the evolving primor-
dial nature, and are transformed into mahat55 which is said to consist of the
cosmic life-principle, the cosmic intelligence and the cosmic Person. Mahat
evolves into ahamkdra and from this principle onwards56 the process differs not
much from both the Samkhya and Vedanta57 doctrines of creation. I t will
be noticed that the principles according to which creation is developed, while
resembling those of Samkhya, are more complicated because it was necessary
to connect the Visnuite belief in a personal God and a purely spiritual Su-
preme being with a theory of evolution. Thus while primordial matter (pra-
dhdna) is according to Samkhya independent, it is in the Pancaratra system
subordinate.58

When, at the end of the evolution, the so-called Gross Creation is to take
place there springs from the navel of Padmanabha "who is a portion of God
himself" a golden egg containing the principles (tattva) in a subtle condition.
Then Aniruddha creates Brahma, the demiurge, who in his turn generates,
among others, the six 'lords of offspring' (prajdpati), viz. Marlci etc.59 The
numberless souls which during a cosmic night are sleeping in the 'womb' of
Visnu who as a babe is floating on the waves of the waters of infinity, enter
into the 'cycle of births' when God obscures their divine nature through
reducing their omnipresence, omniscience, and omnipotence.60 According to
the Paiicaratras God (or Laksmi) has not only the three powers of creation,
preservation and absorption or dissolution, but also the saktis 'restraint'

55 For a deviation from Classical Samkhya see SCHRADER, I.P., p. 72.
56 For the twenty-five principles (tattva) of the Samkhya system: JS. 16, 29 ff.

(cf. e.g. 33,7). For Hari as the twenty-sixth: BBS. 1, 7, 52; at NPR. 4, 3, 17
Visnu is Sadvirnsaka.

57 The eclectic character of this philosophy is also indicated by places such as
LT. 13, 12ff.; AhS. 6, 4 (tantravedanta); 16, 9 (vedatantra); 14, 39 (sdmkhyayoga);
f§andS. 1, 1, 5 (sdmkhyayogddyaih) ; BBS. 4, 6, 3 (see also PaS. 1, 1, 44ff.). Although
for instance the account of the evolution of various categories in AhS. a. 7 is
described as Samkhya philosophy it is only a Pancaratra supplement to the Samkhya
doctrine. For Samkhya ideas see e.g. ParS. 2, 3ff.; ViS. 3, 78; 82; 4, 1 etc. Other con-
cepts—e.g. paramdtman (LT. 2, 1); antarydmin (AhS. 59, 36)—date back to the early
upanisads, or to the Bhagavadgita. In many places influence of the Advaita philo-
sophy is unmistakable.

58 For particulars see e.g. JS. eh. 3 and B. BHATTACHARYYA, Foreword to the
edition of the Jayakhya-Samhita, p. 19; DASGTTPTA, H.I.Ph. I l l , p. 26.

59 The texts are at variance as to the number and names of the Prajapatis as
well as to other particulars. Also in other respects there are conflicting statements
in the sources. The beginning of individual life has become a puzzle to the com-
mentators; see SCHRADER, I. P., p. 82. For concepts such as 'collective creation'
(samastisrsti) and 'individual creation' (vyastisrsti) see e.g. BBS. 1, 8, 42. Marici is
in epic and puranic mythology one of the seven great sages of antiquity and a son
of Brahma.

60 Fo r t he idea of God's spor t (see e.g. E I D L I T Z , K .C . , p . 556, Index , s .v. lild):
B B S . 2, 1, 3 ; 2, 5, 16; 2, 6, 56; 3, 1, 10 (krlda).
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(nigraha) or 'removal' (tirodhdna)—also called mdyd—and 'grace' (anugraha),
by which this 'obscuration' and its opposite, the cancelling of the above
restrictions, are assumed to take place.61 Being freed from the three limita-
tions of space, knowledge and power the soul is liberated.62 He blissfully enters
into God, becomes one with Him63 without becoming Him or the same as
Him,64 absorbed into Him, or he is said to enter Visnu's world (Visnuloka),
Vaikuntha or his "highest place".65 As a denizen of the highest heaven "he
will behold that form of (God) to which he has been attached in his mundane
existence".66

What strikes us here and elsewhere is the tendency to Visnuization. Just as
the four social orders are said to have proceeded, not from the Purusa, but
from the body of Visnu (who is the Purusa),67 Vedic personages are represented
as devout worshippers of Visnu, various manifestations of the goddess Parvati
become Visnuite figures—in Vrndavana Parvati rests as Radha on Krsna's
breast and in Vaikuntha she serves his feet as Laksmi—, and it is Visnu who
is thrice a day worshipped, that means also in the morning and evening samdhyd
rites.68 Although the Vedic sacrifices were in the course of time largely super-
seded by forms of agamic worship certain elements of the ancient brahminical
ritual came, in a modified form, to be incorporated in the temple cult and
domestic rites of the post-Vedic Hindus: hence various reminiscences and
references to Vedic rites or ritual concepts.69 In NPR. 1, 9, 1 (Siva) Mahadeva
is described as honouring Narada, his guest, according to the Vedic ceremonial.
One should observe the dharma in order to propitiate God (ViS. 4, 16).

In India there has always been manifest a strong tendency to combine what
in the West is called philosophy and what is known as religion. Or, rather

6 1 Compare e.g. GONDA, V. S\, p. 60 and see also SCHRADER, I.P., p. 88; S. GTJPTA,

L.T., p. XXVI. ParS. 1, 63, stating that all embodied beings have two activities,
knowledge (jndna) and action (kriyd); when the latter is developed the result is
life in the samsdra; in the other case, final emancipation. For a theory of God's
saktis as expounded in ViS. 4, 27ff. see DASGUPTA, H.I.Ph. I l l , p. 31 f.

62 For some particulars e.g. ParS. 2, 34; 3, 22; 3, 32; 30, 96ff.; PS. 30, 7; NPR.
2, 7, 2f. (cf. BhagP. 3, 29, 13).

63 Cf. e.g. ParS. 1, 69. PS. 13, 13 "he enters into the Highest Brahman" (para-
mam brahma).

64 Phi losophical ly , t h i s is t h e bheddbheda doc t r ine : "difference-and-non-difference".
65 See e.g. AhS. 14, 3f.; 41; 6, 29f.; SanS. R. 6, 156; 9, 44; 10, 3; and compare

SCHRADER, I. P., p. 58; S.GUPTA, L.T., p. XXXI. For the term goloka "Cow-
world" used in this connexion: NPR. 1, 4, 9; 2, 2, 19; 2, 3, 20; 2, 4, 7 (emphasizing
the Krsna aspect;.

66 A non-Visnuite cannot "escape the enemy called samsdra" (ParS. 26, 76), but
see 2, 115.

67 See the passage BBS. 1, 12, 74ff. (cf. 1, 13, 146).
68 See e.g. SanS. B. 5, 2; NarS. 1, 1 bhrgum . . . visnubhaktiparam; NPR. 1, 12,

55; SanS. B. 5, 95f. visnus copdsyate prdtah samdhydydm (cf. RANGACHARI, &.V.B.,
p. 60; 97).

69 E.g. PS. 30, 4 (asvamedha and rajasuya); VisVS. a. 16 (cdturmdsyapujana);
SS. 15, 6 (darbha); JS. 15, 186 (svahakdra).
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philosophy is the theoretical substructure of the doctrine of final emancipation
and the intellectual argumentation of the possibility of emancipation as well
as the right method of realizing it. That which leads to the supremely blissful
and beneficial (hita), the way to it, the performance of religious practices and
the spiritual endeavour (sddhana) is twofold: there is the way of dharma, i.e.
socio-religious duties and all that pleases the Lord and 'knowledge'(jndna).^
Dharma is the cause of knowledge, and is of two kinds: indirect dharma (self-
ofFering or self-abnegation with reference to God) and direct dharma, i. e. the
way in which a devotee as yogin directly realizes God. Knowledge also is
twofold, viz. inferential and direct intuition (sdksdtkdra). Whereas the path of
Samkhya leads only to indirect knowledge of God, Yoga and Vedanta make a
direct intuition of Him possible.71 The so-called jndnayoga, the effort to
control all inclinations of the senses, including also breath-control and deep
concentration (samddhi) with God alone as object,72 enables the devotee to
detach himself from all worldly bonds and "to gain the supreme happiness of
emancipation".73 I t is self-evident that this yoga1* is tinged with Visnuism: it is
characterized as worship of the heart75 and self-sacrifice—meditative devotion
and as such a counterpart of external sacrifice (bdhyaydga)—as yoga related to the
Adorable One (yogo bhdgavatah)76 and said to be taught in the Sattvata doc-
trine.77 Works and yoga are of no avail if one is not a monotheist, a Vaisnava.78

The influence of yoga theory and practice was on the other hand so strong that
bhakti by itself was not regarded as a sufficient method to attain salvation.

With reference to yoga it must be observed that the Pancaratra, like other
systems, admitted the possibility of using the supranormal poAver acquired

70 See e.g. ParS. 12, 3 (a. 12 deals with dharma); cf. also NarS. ch. 11 (on.
conventional behaviour); AhS. 13, 12ff.; LT. 4, 20; JS. 12, 34; and cf. e.g. also
ParS. 1, 16. For jndna and bhakti see e.g. BBS. 2, 2, 90. For jndna, e.g. ParS.
31, 53ff. Compare also S. GUPTA, L.T., p. XXXI.

7* See e.g. also LT. 16, 29ff.
72 For contemplation or meditation (dhydna) see e.g. BBS. 2, 5, 28ff.; ParS.

3,45; &PS. 3, 12.
73 ParS. ch. 10,2 (ch. 10 deals with Pancaratra yoga); 2,34; 4, 8ff.; 26,68;

&PS. a. 3. For particulars: ParS. 10, 4 (twofold yoga); LT., passim; BBS. 1, 3, 50ff.;
JS. ch. 4f., passim, and see DASGTJPTA, H.I.Ph. I l l , p. 27 etc.

74 For yogic technicalities (e.g. recaka, the ducts susumnd, idd, andpingala,
kundalinidakti etc.) see LT. 38, 6ff.; 50, 143ff.; ViS. 8, 23f.; VksS. 20, 49; SanS. R.
1, 13ff.; BBS. 3, 3, 16ff. The term yoga is variously explained, e.g. BBS. 1, 3, 53
"suppression of the operation of the mind"; otherwise ParS. 10, 6: the peaceful
union of the mind with any particular object. For the term hathayoga: SPS. 3, 17;
for astdngayoga, 3, 19; SanS. R. 1, 14, etc.

™ Compare, e.g., AhS. 31, 15; LT. 28, 47ff. and passim; SCHRADER, I.P., p. 163
(Index).

76 ViS. ch. 30; SanS. R. a. 3, esp. 96ff. (Narayana, 3, 93); LT. 28, 40ff. (medita-
tion on LaksmI).

77 For this term see e.g. LT. 13, 12ff.; 49, 69; 145; Vks. 39, 277; 281; AhS. 5, 59;
sometimes (e.g. LT. 1, 21) the Bhagavata religion (dharma) is described as Sattvata.

'» BBS. 3, 6, 57ff.
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during the yogic process for earthly purposes. In combination with mdyd in
the sense of wonderful creative power or the capacity to work miracles79 the
term denotes what in modern books is often called 'practical magic'.80

The translation of the terms rendered above81 by theory of mantras and of
yantras (mantrasdstra and yantrasdstra) by "linguistic occultism" and "theory
of magical figures"82 is misleading. Mantras83 are formulas (consisting of one
or more words) of superhuman origin, manifestations of eternal and funda-
mental transcendent power—brahman appearing as sound (SanS.B. 11, 3)—
received and 'translated' into human speech—or at least into sounds of human
speech—which when properly recited are believed to be extremely potent,
because they can realize the ideas of which they are a 'sound manifestation'
or influence the unseen powers and produce religiously or 'magically' important
effects.84 They play a very important part in all Indian religions. In the Hinduist
period the ancient Vedic mantras,85 part of which were retained, were supple-
mented by formulas of later origin, the so-called tantric formulas.86 Generally
speaking Pancaratra authors pay much attention to them,87 their cultivation
being exalted as the greatest knowledge. They are said to be the basis of the
religious rites, consecrate the manual acts, are the root of the whole universe,
even of the Lord himself who "consists of mantras"; without them nothing can
be done or achieved.88 Attention is also invited to the mdtrkds, the "mothers"
of the mantras, i. e. to the power residing in the alphabet.

79 Cf. GONDA, R.I. I, p. 362 (Index); II, p. 359 (Index); Maya, in Tijdschrift
voor Philosophie 14, Louvain 1952, p. 3. For maya see e.g. ViS. 3,2f.; gPS. 2, 1, 4;
3, 2; Visnu's mdyd, e.g. ViS. 1, 7.

so Cf. e.g. LT. 4, 47.
81 See p. 57.
82 Thus SCHRADER, I .P. , p. 26.
83 See J. GONDA, The Indian mantra, in Oriens 16 (1963), p. 244; V.S\, p. 223

(Index); M.V. JHAVERY, Comparative and critical study of Mantrasastra, Ahme-
dabad 1944. Compare also L. RENOTJ, Etudes v^diques et pamne"ennes, VI, Paris
1960, p. 11; A. PADOUX, Recherches sur la symbolique et l'e'nergie de la parole dans
certains textes tantriques, Paris 1963, esp. p. 297. The traditional, but etymologi-
cally incorrect explanation of the word is adopted: JS. 13, 203 "a mantra rescues,
saves (trd-) by meditating on it (man-)'".

84 For instance, they are supposed to impart omniscience (AhS. 51, 6 f.), to
produce any enjoyment in the threefold universe (AhS. 54, 2f.); to win the hand
of a woman (NarS. 5, 15ff.); to gain a village, kingdom etc. (3, 98; 5, 25ff.); to free
from every form of evil or sins (3, 42ff.); BBS. 1, 6, 85 etc. Although scepticism
about the meaning of mantras is very ancient in India, there are still Indians who
believe that some people can for instance make fire by reciting Vedic mantras.

85 For a list of Vedic mantras occurring in the VisvS. see the edition, p. 298; for
those occurring in the NarS., p. 521 of the edition; in the VksS., p. 441; in the LT.,
p. 391 of the translation.

86 E.g. NarS. 2, 63 vaidikaih tdntrikair mantraih.
87 See especially PaS. C, ch. 23-33 (also on their composition and uses); SS. in

ch. 2-5; 8f.; 16; 23 etc.; AhS. a. 16-19; 51-59 and passim; LT. a. 18-26; 42-50;
52 etc. ParasaraS. ch. 7-20; 23-31; ParS. a. 6; 16; NarS. a. 2ff.

88 SanS. B. 11, Iff.
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Gods, avatdras,69 i§ri-Laksmi, Visnu's attendants, weapons etc. have their
own mantras in which their essence and power is believed to be present.
Among the concepts which manifest themselves in the form of mantras is the
Sudarsana or Kriya Sakti; this so-called mantramayl kriydsakti or 'Sound-body
of Laksmi' is one of the topics treated in the Ahirbudhnya-Samhita.90 The man
who knows91 can ensure the presence of the deities inherent in these formulas
and stimulate them to a display of their strength, influence, helpfulness.
Often a mantra is appropriate to a definite occasion, or we might say, well-
chosen: Varuna mantras are used in bathing; a water mantra pronounced in
invoking the holy places near the bank of a river;92 a formula beginning
with "stand up" accompanies an elevation. Of special importance for the
believers are of course the special mantras of the community. To us the ex-
planation of the Visnuite mantras in AhS. a. 51-59 and similar passages
elsewhere furnish many interesting pieces of information on their doctrines.
Says the SanS., S. 3, 2ff.:

"The eight-syllabled mantra (i.e. Om namo ndrayandya),93 the twelve-syllabled
mantra (Om namo bhagavate vdsudevdya)94 and, as the third, the Visnugayatri
(Om ndrdyandya vidmahe, vdsudevdya dhimahi, tan no visnuh pracodaydt)95 are
the triad of mantras. With these the gods can be made obedient to one's will,
(become) frightened, terrified. When they end in svdhd96 or namah ("homage")
this triad is a means of subjugating. Ending in phat it inspires fright, ending in
the syllable hum it kills; it ruins one's enemies, when it ends in h (visarga, aspira-
tion), when in vausat91 it brings pain; when in m (bindu, anusvdra) it produces
affection (satisfaction, pleasure) and is absolutely the best means of worshipping
(adoring)".

89 See e.g. the enumeration of the pertinent mantras occurring in NarS., p. 525
of the edition; for LaksmI e.g. LT. 28, 52; 46, 9.

90 AhS. a. 16-19; see SCHBADER, I.P., p. 118; for the above terms see AhS. 16,
9f.; 44; cf. LT. 17, 107.

91 Such a man is, so to say, another Visnu (NarS. 4, 14).
92 BBS. 1, 5, 16 (Varuna is the god of the waters); ParS. 22, 32; see also 27,13f.;

NarS. 15, 80. >
93 See e.g. VisvS. a. 6.
94 See e.g. VisvS. a. 7. For the 'majesty' of this mantra see NarS. 3, 22ff. It is so

potent that it enables Brahma and !§iva to acquire their functions (st. 31). For
'majesty' see e.g. also 4, 70.

95 Traditionally interpreted as follows: "Let us make Narayana the aim of our
knowledge; let us contemplate (meditate on) Vasudeva; Visnu must stimulate us
with regard to that". This is one of the so-called sectarian variations (cf. e.g.
NarS. 15, 149; S"PS. 26, 25 (with the Laksmigayatri); also SanS. B. 11, 8; S". 2, 14;
11, 94; 242) on the so-called Gayatri (GONDA, V.L., p. 68), RV. 3, 62, 10 tatsavit'&r
vdrenyam bhdrgo devdsya dhimahi dhiyo yd nah pracoddydt (cf. LT. 24, 45). Cf. J.
GONDA, The Indian mantra, in Oriens 16 (1963), p. 244, esp. p. 284ff.; K. BHATTA-
CHAEYA, in JA 255, p. 219 (other references).

96 A (Vedic) exclamation used in making oblations to the gods, "may a blessing
rest on . . ., hail!" or something to that effect. Cf. also JS. 15, 186ff.

97 Another ancient ritual exclamation.
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The mantras—which are often indicated by names or mentioned in an
abbreviated form—are explained98 and variously classified." Of special
significance are the seed-mantras or basic mantras ( bija, "germ; primary
principle"), the potent syllables assumed to constitute the essential part
('soul') of definite mantras and to be correlated with the very essence of a
divine power.100 For instance hrim is the bija of the Tarika mantra.101 The
study of these elements led to speculations on the individual sounds and
their graphic symbols102 which were given names: thus, jrah is a combination
of the components called ajita, anala, and sarga (ja, ra, h). The sounds are
identified with the thirty-nine avatdras.103 In short, the interpretation of
mantras is one of the favourite subjects of these authors. Special attention is
invited to the so-called mantra-uddhdra "the extraction or developing of
mantras"104 by which they are said to acquire their special virtue and to grant
the objects desired (ViS. 5, 1). A sufficient knowledge of these formulas is
part of the spiritual equipment of the initiated. The understanding of definite
mantras is said to be a great instrument that grants success, i.e. complete
accomplishment, supreme perfection.105 Their complete mastery is one of the
prerequisites for the function of a spiritual guide and teacher (dcdrya), on
whose qualifications,106 position of honour,107 relations with his 'pupils'108

or clients—the Vedic term 'sacrificed (yajamdna) is still in use109—, and

98 See e.g. AhS. a. 51-59 (SCHRADER, I.P., p. 141); LT. a. 18ff.

99 See e.g. AhS. 19, Iff.; SanS. S\ a. 2; NarS. a. 3ff.
100 See e.g. LT. 21, 17ff.; a. 30; 41, 20; 44, 6ff. etc.; NarS. 3, 8; 11; 83 etc. and

in general, J. WOODROFFE, Introduction to Tantra Shastra, Madras 1952, p. 86;
GONDA, R.I. II, p. 33 etc.

101 Representing &akti's original state of being as Visnu's I-hood. See e.g.
S. GUPTA, L.T., p. 378 (Index).

103 See e.g. LT. a. 26; 30, Iff.; a. 44. It may be recalled that the mystery of
speech is an ancient tradition in India and that transcendental and phenomenal
forms of speech as well as the association of word form and meaning were often
speculated upon. In the dgama literature a systematic attempt was made to relate
sound to reality.

103 AhS. a. 56; SCHRADER, I.P., p. 143.

104 Cf. e.g. SS. ch. 23; ViS. ch. 5; AhS. a. 18: the uddhara of the Sakti-mantra
and the Saudarsana-ma/wzman^ra, both of them containing as their chief constituent
the word "thousand-spoked" (sahasrdra) expressed respectively through the
"dakta and the vaisrtava alphabet". At 18, 33 the Vedic Purusa-sukta (RV. 10, 90)
and the Srisiikta (see GONDA, V. L., p. 36) are said to have arisen from the sakti-
mantra.

105 JS. 28, 1 sadhanam siddhidam mahat.
106 E.g. ViS. 27, 74;'AhS. 20, Iff.; LT. 21, 30ff.; PaS. K. 1, 21; ParS. 7, 22f.;

AnS. a. 3; NarS. 9, 320; 10, 3; 19; 13, 368; SPS. 4, 16ff.; HP. 1, 2, 12ff.; JS. 16,
307; for disqualifications HP. 1, ch. 3.

107 E.g. SS. 21, 3ff.; 22, 21; VksS. 8, 25; 16, 84; ViS. 26, 72 (daksinas); NarS.
10, 9; 20; 20, 126.

los E.g. NarS. 7, 88; 9, 32; 10, 27; ViS. 2, Iff.; 10, 93; ParS. 7, 16; AhS. 20, 8ff.;
&PS. 5, 30ff.

109 E.g. ViS. 13, 3; 16, 12; 19, 57; VksS. 3. 2.
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various activities110 these texts furnish us with interesting information.111

Special mention must be made of his duty to supervise, in the capacity of a
religious director, temple-building enterprises, where his opinion is decisive
and the success at every stage depends on him.112 The pertinent Pancaratra
works are written from his, i.e. from the ritual, point of view, most of the
directions given and all of the ceremonies described in them being foreign
to the handbooks of architecture proper. The dcdryas, in fact the elders of the
denomination, constitute the highest class of initiates—qualified to initiate
others113—, the lower ones being the samayins, putrakas and sddhakas.11*

Everybody who approaches for initiation (diksd),115 even a woman or a
child, should be initiated, because "the whole world should be initiated".116

It is expressly stated117 that "all are eligible for diksd; there is no distinction
of descent or social class". The postulants "should be unconcerned about
fruits other than final emancipation". Since the Visnuites in general assert that
initiation is a prerequisite to admission to a religious order or community,
the Pancaratras commit the postulant to a confession—a form of purifica-
tion—and a probationary period.118 Visnuite diksd consists of the fivefold
sacraments (pancasamskdra) ,119 viz. the branding of God's symbols on the
postulant's shoulders (tdpa),120 the application of the distinctive mark on the
forehead (pwndra), the reception of a devotional name (ndman) and of the
distinctive mantras of the community (mantra) and, finally, the presenting of
an image of God for worshipping (yoga). In the relevant chapters also pre-
scriptions of a practical character alternate with references to the theoretical

no E.g. VksS. 1, 39; 20, 273; NarS. 7, 88; 11, 16; 15, 136; 195; 16, 19; 20, 24
etc.

in E.g. VksS. 3, Iff.; NarS. a. lOf. passim.
112 For references etc. see SMITH, Ppp., p. 7, and cf. p. XVIII. See e.g. NarS.

13, 37ff.; ViS. 14, 32; VksS. 1, 48f.; 5, 79; STS. 5,2.
113 For particulars: ParS. 7, 17ff.; a. 8.
U4 PS. a. 1; JS. ch. 17; SanS. B. 5, 119ff.; LT. 41, 8 (and the note by S. GUPTA,

L.T., p. 269). See also ViS. 2, 36ff.; 11, Iff.; ParS. 3, 36ff.
us On diksd in general: J. GONDA, Change and continuity in Indian religion,

The Hague 1965, ch. X; KANE, H.Dh. V, p. 1116; GONDA, VS\, p. 65; for the
Pancaratras esp. GONDA, Change, p. 398ff. See e.g. JS. eh. 16; SS. ch. 18f.; VisvS. a.
9;ViS.ch. 10f.; ParS. 7, 25ff.; a. 8;&PS. 16, 18ff.; VksS. a. 37; LT. 41, 4ff. See also
G. U. THITE, in ABORI 51, p. 163.

us JS. 16, 2; 10.
ii7 IsvS. 8, 179; 21, 40f.; PaS. 4, 23, 113ff.; cf. BhS. 1, 13ff.
us E.g. AhS. a. 20.
no See e.g. ViTil. 4, 189f.; &PS. 16, 109. For the traditional 'sacraments'

(samskdra) see e.g. NarS. 29; SanS. B. 4, 38ff. It is interesting to notice that some
of these rites are described in greater detail than others.

120 Cf. IsvS. 8, 179 (discus and conch-shell); the importance of the discus (cakra)
is especially emphasized, AhS. 36, 65 asserting that VISNU is essentially of the
nature of this emblem.
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foundations and the ideas underlying the rites as well as magnifications of the
institute.121

The mantra received from his preceptor must be repeated by the initiate
in all later rites including meditation on the deity to be worshipped,122 worship
(pujd), the performance of the thrice daily duties of muttering prayers (japa),123

offering oblations thrown into the consecrated fire (homa), sprinkling with
water (abhiseka),124 satisfying the deceased ancestors with libations of water
(tarpana)125 and feeding brahmins. The collective term for these repetitions of
mantras is purascarana.nQ

It is not surprising to find, in these works, innumerable references to a
variety of rites and observances.127 I t cannot be part of my task to discuss
these in detail. Some random observations must suffice. Many passages on
ritual and a devout Life find their proper context in theological expositions
that are to justify the practical rules and precepts. The paramount importance,
significance, purposes, results and merit of the performance of rites is of course
duly emphasized.128 Distinctions are made between categories and functions129

as well as various types of sacrificial rites ;130 directions given with regard to
specified times and occasions;131 statements and warnings inserted with
regard to competent and incompetent performers of rites ;132 to consistency in

121 Thus NarS. a. 7 begins with a dlksdmdhdtmya. Avaisnava initiate (dik§ita)
is even said to be a jlvanmukta, a person liberated before death from all liability to
future births (NarS. 9, 306).

122 E.g. ParS. 24, Iff.; LT. 17, 12; 39, 35; AhS. 33, 92. For puja see also F.
NOWOTNY, Das Pujavidhinirupana des Trimalla, I U 1, p. 109.

123 Cf. e.g. JAISWAL, O.D.V., p. 144; LT., passim (see S. GUPTA, L.T., p. 378,
Index).

124 E.g. JS. ch. 18; NarS. a. 10; VisvS. 20, 41ff.
125 See RANGACHARI, S.V.B., p. 59; NarS. 2, 115ff.; VksS. 14, 105.
126 For particulars see KANE, H.Dh. V, p. 1107; LT. a. 42; JS. 19, 13ff.
127 For general information see e.g. GONDA, R.I. II, passim; V.&., passim;

DIEHL, I.P., passim; RANGACHARI, S.V.B. See e.g. PS. 28; 31; ParS. a. 3; 4; ViS.
ch. 26f.; SF*S. a. 16 passim; a. 24; a. 29.

128 VisvS. 2, 37f.; ParS. 20, 64; 21, 42; 45ff.; 52; NarS. 10, 52f.; NPR. 3, 13, 27;
SanS. S\ 9, 47; 10, 42ff.; I. 1, 14ff. The rites produce purification, lead the devotee
to the stage of meditation and concentration on God, to bhakti etc., but are in
daily life often undertaken for worldly objectives. There are rites performed in
order to cure diseases (AhS. a. 38), to counteract various manifestations of evil (a.
39), to produce rain (48, 34ff.), etc. etc. A distinction is made between an exterior
(visible) and an interior sacrifice; the latter, which is regarded as superior, is an
offering of one's own soul in its original purity (AhS. 31, 4f.; cf. JS. ch. 12f.; LT.
a. 36f.; ParS. 4, 70f.).

129 E.g. between Vedic and tantric rites (SanS. B. 4, 69; 5,54; 6,29; NarS.
2, 63) ̂ between nitya "regular" and naimittika "occasional" (VksS. 20, 270).

130 E.g. NarS. 11, 18ff.; ViS. 29, 4: "ydga, stoma, mahdydga, adhvara, stava, kratu,
haristoman are the seven sacrificial ceremonies (ydga).

m E.g. ParS. 21, 38ff.; NarS. 18, 69ff.; VisvS. a. 16.
132 E.g. ParS. 20, 57ff.
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the execution of statues or buildings ;133 or to ritually correct behaviour and
special forms of worship,134 customs and ceremonies, most of which are proper
to Hinduism in general. Certain particulars are over and over again impressed
upon the reader: at definite moments a circumambulation must be made from
left to right (pradaksina) ;135 the ritual acts must be performed with bhakti,
sraddha and an unconditional acceptance of the scriptural doctrines (dstikya).1^
Very often the significance of ritual particulars is explained or a motive of a
definite act added. E.g. LT. 37, 60f.:

"(Thereupon) one should (mentally) bring to one's eyes that eternal supreme
majestic state of the couple called Laksml-Narayana, the dweller in the heart
and, identifying oneself with that one should look at all (the ingredients of the
worship) with a steady gaze . . .".137

Or (NarS. 19, 29) it is stated that rites with sprouts (ankurdrparia) must take
place at night because then the combined influence of Soma, the moon—who,
essentially immortality, is the lord of the trees and plants—and the herbs
will promote the undertaking.

Special emphasis is also laid on the necessity to observe the five moments of
the day, that is to perform the so-called panca kdlas, the five acts of worship
the execution of which during a day divided into five parts is regarded as
obligatory.138 These acts are approaching the temple with one's mind, speech
and body concentrated on God (abhigamana) ,139 collecting the materials for
worship (updddna),140 the performance of worship (ijyd),liX hearing, con-
templating, discoursing or investigating the meaning of the scriptures (svd-
dhydya)U2 and meditating on the image of the Lord and thinking one has laid
down one's head at His feet.143 Particulars in connexion with the daily ritual

133 E.g. NarS. 25, 332ff.
134 E.g. NarS. 25, 5ff.; SanS. B. 5, 134ff.; AhS. 28, 3 (bathing); PrmS. K. a. 8

(worship of Garuda etc.); ViS. ch. 23; VisvS. eh. 20; NarS. 2, 13 (digbandhana);
14, 31 ff. (ritual ploughing); SanS. R. a. 8; many passages in JS. and elsewhere.

135 E.g. ParS. 22, 28; 27, 9; 29, 61.
136 E.g. NPR. 3, 10, 13; 3, 11, 1.
137 The gazing effects identification with the divine couple. Cf. J. GONDA, Eye

and gaze in the Veda, Amsterdam Acad. 1969, e.g. p. 21. Cf. e.g. also JS. 24, 39.
138 The history of this term and the custom cannot be considered here. For some

uncertain suggestions see JAISWAX,, O.D.V., p. 142. The importance attached to
the five (panca) proper times has no doubt something to do with the name Pan-
caratra and its traditional explanations (cf. JS. 16, 9; 22, 3; VisvS. 3, 6; 9, 90;
PrmS. 1, 21). Some texts are: JS. 21, 104; 22, 66ff.; PaS. C. ch. 13; 4, 13, 4; SS.
20, 5; BhS. a. 3; SanS. R. 1, Iff.; NarS. 30, Iff.; S~PS. 17, Iff.; VisvS. 27, 60. The
subject is treated at length in the Vrddha-Harita-Smrti (an authority on the
Bhagavata religion) and the ̂ andilya-Smrti.

139 For some particulars see e.g. DIEHX, I.P., p. 85; RANGACHARI, S.V.B., p. 49.
wo See e.g. DIEHL, I.P., p. 85; 86; 88; RANGACHARI, S.V.B., p. 49; 84.

HI DIEHX, I.P., p. 87; 88; RANGACHARI, S.V.B., p. 49.

142 RANGACHARI, S.V.B., p. 97.
143 RANGACHARI, S.V.B., p. 98.
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(pujd)14i and the sixteen acts or attendances145 of worship of which it consists
are of course not wanting. One of its distinctive characteristics—viz. that in
essence it is a personal form of worship rather than a communal or congrega-
tional performance—appears also clearly from these sources.146 Attention is
invited also to bali offerings (gifts of a portion of one's daily food etc. to all
creatures)147 and many other varieties of sacrificial rites;148 to special sacrificial
substances such as rice mixed with sesamum or peas.149 Mention is made of
fixed or formulaic prayers, eulogies or consecratory formulas to be pronounced
by the worshipper at definite moments;150 e.g. ViS. 21, 46ff. and 26, 11:

"Let all the gods who inhabit this temple hear us; let them favour us with that
which is made known by us . . ."; "Let these waters be propitious, auspicious,
pure, undefiled, purifying, cool, purified by the rays of the Sun".

OrSS. 8, 7f.:

"Bending his knees and head he orders his disciple to address the Lord: 'That one,
desirous of propitiating thee, wishes to undertake an observance. O adorable
one, fulfil his wish, that his ambitions may be realized'".

The practice and significance of mudrds,151 definite ritual finger and hand
positions expressing ideas and 'symbolizing' the transformation effected by a
mantra, are a frequent theme.152 The Naradlya-Samhita (6, 2ff.) for instance
describes a number of more or less complicated postures called after the vyuhas,
God's emblems or weapons, avatdras etc. or the parts of the body where the
mudrd is to be made. In this Visnuite milieu the technical description is

"4 See GONDA, R.I.I, p. 244f.; 334f. etc.; II, p. 361 (Index); S.CH. VASTT, The
daily practice of the Hindus, Allahabad 21909; 3rd enlarged edition by &R1SA CHAN-
DRA VIDYARNAVA, Allahabad 1918; DIEHL, I.P., p. 391 (Index); R.N. DANDEKAE,

in ABORI 48-49, p. 459; some texts: e.g. VisvS. 9, 92; NarS. a. 27.
145 NPR. 2, 4, 12. For the number sixteen see J. GONDA, Change and continuity

in Indian religion, The Hague 1965, p. 115.
146 For some particulars see e.g. ParS. 24 "worship by the learned" (vidvatpujd);

offerings of flowers: NarS. a. 21; the objects required for pujd: ParS. a. 5 (flowers
acceptable to Visnu 5, 33ff.).

14? GONDA, V.SV, p. 219 (Index); see e.g. ViS. ch. 22; HP. 1, ch. 9.
148 E.g. mahdhavis (NarS. a. 26); mdnasaydga "mental sacrifice" (PrmS. K. a. 5);

kdmyayaga "sacrifice performed for a particular object" (ParS. a. 13). VisvS. 21, 3
alludes to the merit earned by a horse-sacrifice fasvamedha).

149 See e.g. JS. 16, 5f. and compare places such as NarS. 12, 40; VksS. 5, 61;
VisvS. 18, 77.

150 E.g. JS. 15, 228f.; 21, 69ff.; NarS. 18, 64ff.; 23, 68ff.; ViS. 10, 39f.; 20, 32f.;
27, 26; SanS. R. 6, 40ff.

isi See e.g. E. DALE SAUNDERS, Mudra, New York 1960; M. ELIADE, Le yoga,
Paris 1954, p. 390 (a bibliographical note); S. SRIKANTHA SASTRI, in QJMS 35, p.
12; Jj. GONDA, Mudra, in Ex orbe religionum. Studia G. Widengren, II, Leiden 1972,
p. 21; DIEHL, I. P., p. 69; BRTJNNER-LACHATTX, SS"P., p. 373; NarS. edition, p. 573ff.
(illustrations).

152 See e.g. LT. a. 34; SanS. R. a. 2; ViS. ch. 7; VisvS. 13 (with a long enumera-
tion); ParS. a. 14; cf. also NarS. edition, p. XLIV.
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prefaced by the statement that Hari (God) will confer good upon the perfor-
mers. The occasions requiring such gestures and their good results are spe-
cified, e.g. at LT. 34, 2ff.:

"The adept who knows the mantras should make such a mudrd at the time of
bathing in the (holy) water; when he consecrates himself by means of nyasa ;153

at the end of a (particular) pujd, when rites connected with a mandalal5i are
performed; when mantras are 'placed' on an image . . .; for purposes of destroying
hostile persons . . . one should keep the hands in front (of one's body), joined
together and fully stretched, the two arms being so posed that these (the hands)
remain facing each other, while all the (other) fingers touch the pair of middle
fingers. This (mudra) is called mahdsri; (in accordance with its name) it grants
all good fortune, frees from all evils, hastens the fulfilment of desires, and embo-
dies the awakening of knowledge in the ignorant".

Another element of the daily rites discussed in the samhitas is nyasa,155

which, though tantric in character, was adopted by Sivaites as well as Visnuites.
It consists in assigning, by means of special mantras and the simultaneous
imposition of fingers, various divine powers to different parts of the body156

in order to make it a fit receptacle for worship and meditation.157 The term
nyasa is however also used in the sense of "giving over, consignment, renoun-
cing" and hence to be understood as an equivalent of bhakti15S and sarandgati
or prapatti "taking refuge with God, self-surrender".159 The no doubt old
doctrine of the mental attitude called prapatti160 is, together with the beha-
viour and manner of life of those who surrender themselves to God, mantras
and characteristic features elaborately discussed in the Bharadvaja-Sam-
hita.161

Mandalas are another favourite topic.162 These circles, squares or diagrams
are of the character of "psycho-cosmogrammata which may lead the neophyte,
by revealing to him the secret play of the forces which operate in the universe

153 See below.
154 See below.
155 See GONDA, R.I. II, p. 36; 43; 233; V.S., p. 82; ELIADE, Le yoga, p. 215f.;

KANE, H.Dh. II, p. 319; V, p. 1120.
156 The own body or that of the deity (image). E.g. JS. ch. 11; 28; 16, 350; 23,

94; PrmS. K. a. 4; SanS. S". 1, 353; 3, 63; NarS. 2, 12.
157 For tattvanydsa (cf. GONDA, V.S\, p . 82 and Haribhaktivilasa 5, 60ff.) see

NarS. 15, 173ff.; VisvS. 14, 178; VksS. 17,15.
iss SCHBADEB, I.P., p. 128; AhS. 37, 29ff.; LT. 17, 75.
159 See e.g. LT. 17, 60ff.; 75; 99ff.; 28, 9ff.; 41, 71; &PS. 53, 31.
"a See e.g. KANE, H.Dh., V, p. 960; DASGTJPTA, H.I.Ph. I l l , p. 55; 379.
161 See e.g. BhS. 1, 11 (with sraddha); 17 (sixfold); 21 (three forms); 49ff.

(mantras); 58 (acarya); 1, 91; 3, 22; 29 (results); 3, 5; 21; 30; 36; 43; 63 etc. (way
of living etc.); 3, lOf. (worship of Hari etc.); LT. 49, 148 etc.

162 Another term is yantra which on the one hand is wider in meaning, comprising
also three-dimensional devices serving similar ends and on the other hand indicates
a mandala of greater linear simplicity. Both may be permanent or provisional.
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and in us, on the way to the reintegration of consciousness".163 The mandalas—
in their simplest form yantras 'diagrams'—are used as 'support' for meditation,
as weapons against mental distraction and temptation. The Laksmi-Tantra,
devoting a chapter (37) to the so-called external sacrifice, describes inter alia
the delineation of the mandala of the nine lotuses164 and the ritual acts per-
formed in connexion with it. For instance, st. 20 ff.:

"When he is for some reason worshipping (the deity), the possessor of the mantra
should, on a flat surface made of flowers, or on (one made of) a piece of unwashed
(new), wholly white, incensed and perfumed cloth, or on a level sand-platform
that has been besmeared, recall to his mind the (mandala) of nine lotuses. In
conformity with the prescripts of the scripture (he may) also carve an image
of the deity in his meditation. He may (even) propitiate (the deity) in a pitcher
(instead of an image) made of gold or silver . . . " .

In view of the very developed state of tantric practices known to the com-
piler of the Jayakhya-Samhita it is not surprising to see that it is among those
works which include many references to mandalas, their varieties and rites
performed in connexion with them.165

No more than passing mention can be made here of chapters and passages
dealing with other rites and ceremonies, such as fire offerings166 (homa, agni-
kdrya)—a ritual with a great many details, which sudras are not allowed to
perform—;167 ritual bathing or ablutions;168 the characteristics of the ground
appropriate for the performance of rites and so on.169 The ritual acts to atone
for 'sins' of omission or commission, transgressions (prayascitta)170 purpose, in

163 G. TTJCCI, The theory and practice of the mandala, London 1961, p. VII. See
e.g. also DIEHL, I.P., p. 388 (Index); GONDA, R.I. II, p. 45; 48; the diagrams in
S. GOTTA, L.T. See also M. EIIADE, Patterns in comparative religion, Cleveland
1958 (1963), p. 373; 381 ff. and Images and symbols, London 1961, p. 53 distinguish-
ing two main functions of the mandala, "an imago mundi and a symbolic pantheon":
like the labyrinth it "is equivalent to an initiation ritual" and it protects, wards off
dangers, enhances concentration and helps the individual "to find his own centre".
Some texts are: ViS. ch. 9; 11, 3f.; VisvS. a. 15 (mandalaydga); VksS. a. 31;
NarS. a. 8; SanS. S\ a. 10.

164 See also the diagram in JS., edition (foreword).
165 JS. 13, 41ff.; 107; 16, 216; 20, 343 etc.; AhS. a. 25; 38, 21; for meditation:

26, 67 ff.
166 I refer to GONDA, V.S\, p. 79; DIEKL, I.P., p. 124.

167 Cf. ParS. 27, 31; in general and its connexions with pujd; its requisites etc.:
Par. a. 20; NarS. a. 4; 9; 12; 24; 25 passim; 19, 42ff.; VisvS. a. 11; 27 passim
etc.; LT. 47, 9ff.

168 E.g. JS. ch. 9; LT. 34, 92ff.; VisvS. a. 10 and see RANGACHARI, S.V.B., p.
53.

169 PS. a. 2; ViS. ch. 12; cf. e.g. AhS. 48, 40ff. (bhasmahoma, santi etc.). For
daksims- NarS. 15, 143; 20, 127.

170 E.g. NarS. a. 25; VisvS. a. 27; IsvS. 19, 299ff.; KapS. 31, Iff.; PrmS. K. 12,
606ff.; a. 19; 21; 22; SanS. R. a. 8; ViS. ch. 28 passim; MarkS. ch. 26; 28, Iff.; LT.
17, 88ff. and see H.D. SMITH, Praya^citta in the canonical works of the Pancara-
tragama, ALB 30 (1966), p. 23.
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this theistically oriented and largely liturgical literature, the removal of
separation and alienation between devotee and deity due to an imperfect
maintenance of flawless and uninterrupted worship of God in his image (area)
form. Those who are lacking in bhakti and thus separate themselves from
God's love and grace should avail themselves of the possibilities residing in the
prdyascitta rites. Among the situations demanding expiatory acts are various
errors made in the celebration of festivities, mistakes committed in worship,
lapses, omissions and carelessness in the liturgies, pollution, profanation etc.
The pertinent practices consist of confession and repentance, but mainly of
internal and external purification (by means of breath-control and sprinkling
water), expiatory austerities, fire-offerings, utterance of formulas, fasting,
gifts and a pilgrimage. These rites are sometimes simplified.171

Passing on now to some peculiarities of their temple worship172—which, as
is well known, reveals a religious life considerably different from that recom-
mended in the Veda—it may be observed that these texts reflect the rather
'advanced' ideas put into practice by the Pancaratras. Mention is of course
made of the arcakas (those qualified for temple worship) and the rites which
are their concern,173 worship (arcana) and the images intended to be worshipped
(arcd),17i either individually or in the domestic circle, or also in communal
observances. Says PaS. 3, 26, 2ff.:

"Although Hari (God) is the soul (atma) of all beings born, he draws near (spe-
cially) to dwell in images (pratima) by the virtue (virya) and the greatness
(mdhdtmya) of the mantras and the guru of the founder (sthdpaka).175 People
entreat Hari in this form for all their wishes. Hence the significance of this
consecration rite (pratistha). Just as fire permeates (objects) without burning
(them) but appears, burns and becomes otherwise useful when evoked by attri-
tion of two pieces of wood, so does Visnu, the All-Pervader, though invisible to
uncultivated men, become visible in the statue ('symbol', pratikrti) by the
authority (gaurava) of the holder of the mantra. Install therefore Visnu by
means of statues made by sculptors according to the rules laid down by the
sastras".

"I Cf. e.g. ViS. 25, 16-21 and 21-38.
172 For the Indian temple in general see S. KRAMRISCH, The Hindu temple,

Calcutta 1946; K. FISCHER, Schopfungen indischer Kunst, Koln 1959, p. 51; 153
(with a bibliography); RANGACHARI, S.V.B., ch. 16. The daily worship in temples
according to the Pancaratra system, p. 134; T.V. MAHALINGAM, Studies in the
South Indian temple complex, Dharwar 1970; GONDA, R.I. I, p. 328; 334; II, p.
124; V.S\, p. 75 etc. For pujd see above, p. 71; 73.

"3 E.g. NarS. 25, 343ff.; VksS. 31, 7.
174 E.g. NarS. 2, 74; a. 13; 15, 55 etc.; SPS. 2, 55; a. 5, 11-13, 18; LT. 2, 59;

on the six kinds of images (bera)—the large and immovable image in the centre of
the temple and smaller icons used for various liturgioal and festive activities such
as processions, bathing rites, annual festivals etc.—&PS. 14; ParS. a. 23; PrmS. K.
a. 6; lOff.; VksS. a. 17; 36 etc. A study of the significance of icons, holy places etc.
is in preparation: Miss K.K. YOUNG, The concept of divine place (divyadesa) in
Sri-Vaisnava literature from the 6th to 13th cent. A. D., Univ. of Montreal.

175 The man who founds a temple or erects a cult image.
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No wonder that not only the iconography of the images176 but also the conse-
cration and installation ceremonies177 receive the attention which they deserve.
Only after the pratisthd by which the spirit of God is infused into the image,
is this fit for worship; the power which quickens the icon is moreover supposed
to animate the whole temple in which it is erected. Among the particulars of
this rite that are of interest for the student of the phenomenology of religion
is the statement that the images ensure the stability of the world (NarS. 13,
174) and the direction that an icon to be installed should be placed in water
over which appropriate mantras are pronounced with the result that the image
by soaking up the power inherent in the formulas becomes infused with
life.178

It has already been intimated that in the chapters on the erection of tem-
ples179 the architectural technicalities180 are not in focus because these authors
turn mainly to the liturgies that accompany the construction. This deficiency
is more than counterbalanced by their importance from the ritualist and
religious points of view. They are a mine of information on the religious mo-
tives that led the devotees to undertake these enterprises, on the spirit which
animated and directed their execution, the merit earned by the patrons of the
enterprise181 and of the significance of the materials used182 and the activities
carried out. Nevertheless the various stages of the enterprise183 and the types,
dimensions or indispensable parts of these buildings,184 the choice,185 testing

176 jror a n anthology of the pertinent texts (untranslated) and succinct intro-
ductions in English see SMITH, V. I.; on the materials used see ch. II, on icono-
metry ch. I l l , on pedestals ch. IV, on iconography proper ch. Vff. See e.g. also
A. A. MACDONEIX, in JRAS 1916, I, p. 125; G. JOUVEAU-DUBREUIL, Iconography
of Southern India, Paris 1937, p. 57; J.N. BANERJEA, The development of Hindu
iconography, Calcutta 21956.

177 See RANGACHARI, S.V.B., p. 114; SMITH, Ppp., p. 46; 65. Some texts: ViS.
ch. 15-20; HP. I, ch. 33-39; KapS. 12, Iff.; ParS. a. 19; STS. a. 4; 10; 18; NarS. a.
15; a. 17; a. 18 passim; VisvS. a. 14. For the preliminary rites known as adhivdsana
see e.g. ParS. a. 18; ViS. ch. 17. For pratisthd etc. see also HARAPRASAD SHASTRI,
Descr. Catalogue Skt. Mss. Gov. Coll. I l l , Calcutta 1925, p. XLIX; 521.

17» I refer to RANGACHARI, S.V.B., p. 122f. Cf. e.g. PaS. K. 4, 12.
179 p"or a survey see H.D. SMITH, The temple-building activities of the {§rl-

Vaisnavas in South India according to available extant Pancaratragama texts, (un-
published) thesis Yale 1960; K. V. SOUND ARA RAJ AN, Kaustubha prasada, JOIB 17
(1967), p. 71; SMITH, Ppp., passim; for some interesting references—e.g. to a
hospital within the temple (£§PS. 31, 50), types of temples (a. 9; 23, 193), renovation
etc.—see V. RAGHAVAN, Foreword to &PS., edition.

iso See e.g. S. GUPTA, L.T., p. 229; 231 on the use of a gnomon and a compass.
See also PS. a. 3; HP. ch. 7 and 8; JS. 13, 31; PaS. K. a. 7.

181 E.g. NarS. 14, 138; ViS. 13, If.
182 *E.g. S~PS. 6, Iff.
183 Cf. e.g. Ppp., passim.
184 E.g. SPS. a. 8 and 9; NarS. a. 14; VksS. a. 34; VisvS. a. 21.
185 For instance, villages, banks of rivers, mountains, forests; cf. e.g. &PS. 5, 5ff.;

VksS. 34, Iff.; PaS. K. 1, 15.
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and preparation of the site186 as well as the measures to be taken in case of
dilapidation187 are, though often defective188, no less objects for consideration
than a variety of rites and customs to be observed.189 There are also chapters
and passages on other buildings such as temporary tents or halls erected on
ceremonial occasions (mandapa),190 incidentally also on town- and village
planning.191.

Most important are the festivals. Worshippers are still aware of the original
significance "generation, stimulation or production (of power)"192 of the
Sanskrit term which is usually translated by this equivalent, viz. utsava:
according to a saiva authority193 the word means "creation arisen or produced"
(udbhutasrsti). Festivals194 indeed do no less belong to the regular course of
life than the daily rites. There is a fixed festival calender for the week, the
parts of the lunar months (full moon day, the eighth day and the new moon
day),195 the month, different months and the so-called "great festivals"
(mahotsava). These are festivals that occur at regular intervals, but the "daily
or permanent festivals" (nityotsavas)196 are performed in the order of daily
worship of which they form part, both pujd and utsava being intended to
sustain the universe.197 In AnS. 25, Iff. five annual festivals are conjoined and
regarded as obligatory, viz. Krsna's birthday, the lamp festival, the harvest
festival, scriptural recitations and the pavitrdropana, to which we shall have
to revert.

Several descriptions of festivals are in accord with what is nowadays ob-
served in Tamilnad and other regions of the South, for instance the ceremonies
on the occasion of the 'floating festival' (plavotsava) described in &PS. 39,
21 ff. or those of the Vaikuntha Ekadasi, the eleventh of the bright half of the
month Margasiras (46, 15ff.). In other cases the festival described represents a
coalescence of a 'brahminicar ceremony belonging to the great or Sanskritic

186 E.g. PS. 42, Iff.; VksS. a. 1; AnS. 11, 25ff.; IsvS. 16, 14ff.
187 E.g. NarS. a. 17.
188 E.g. in the many chapters of VksS. dealing with this subject; PaS. K. a. 9.
189 E.g. &PS. 6, 29ff.
190 E.g. VksS. 1, 20; ch. 2; NarS. a. 16.
191 E.g. PaS. K. a. 2; AnS. a. 11; KapS. ch. 9; see SMITH, Ppp., p. 16.
192 J. GONDA, Utsava, in India Antiqua (Vol. J.Ph. Vogel, Leiden 1947), p. 146.
193 Purva Karanam, ed. Madras 1922, p. 654. PaS. 10, 6; AnS. 20, 1 explain

utsava as "remover of inauspicious things", PurusottamaS. 23, 5 as "that which
takes away samsara".

194 See e.g. S.M. NATESA SASTRI, Hindu feasts, fasts and ceremonies, Madras
1903; M. SINCLAIR STEVENSON, The rites of the Twice-born, London 1920; M.M.
UNDERBILL, The Hindu religious year, Calcutta 1921; P.V. JAGADISA AYYAR,
South Indian festivities, Madras 1921; W. FILCHNER and D. SHRIDHAR MARATHE,
Hindustan im Festgewand, Celle 1953; GONDA, R.I. II, p. 269; DIEHL, I.P., p. 158.

195 Compare e.g. the enumeration at ViS. 20, 2ff.; NarS. 11, 48ff.
196 Cf. RANGACHARI, S.V.B., p. 149; 152; DIEHL, I.P., p. 130; 136 etc.

197 Other distinctions are possible also. ParS. 22, 2: festivals for the purpose of a
holy ablution (tlrthabhiseka) and for consecration of the temple (vdstusiddhi).
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tradition198 and indigenous ceremonies celebrated in the South.199 A case in
point is the 'descent of the Ganga' by taking the deity to the riverside and
worshipping him there as the source of the flow of that river ;200 it celebrates
at the same time the yearly rising of the waters of the Cauvery. Some works
pay much attention to festivals; for instance, AnS. ch. 21 is an elaborate
description of the 'Great Festival' (mahotsava), and other chapters deal with
periodical ceremonies. &PS. ch. 45 furnishes us with an interesting description
of the 'Swing festival' (dolotsava) ;201 ch. 26 with an account of the wedding
ceremonies of the Bhagavan and Laksmi; ch. 38 with the annual Spring festival
(vasantotsava) ,202 41 with the ceremonies on the occasion of Krsna's birthday;203

ch. 46 with the festival that gives release (moksotsava). Elsewhere the reader
is given more comprehensive directions applicable to festivals in general; thus
ViS. 20, 6ff.:

"The one whose only resort is Visnu should, with bhakti, have Visnu's festival
celebrated. At the beginning of the festival he should hoist a flag bearing (the image
of) Garuda and in the eight directions according to rule splendid pennons.204

When the £lag(staff) has been erected no obstacle, no superior power is to be
feared. Then the raising of the flag must take place together with (the placing of)
a pitcher, after one has, as aforesaid, made a (temporary) hall . . .".205

Of special importance is the garlanding of an image of the Lord in this
sanctuary (pavitrdropana). Regarded as validating all other regular ceremonies
throughout the liturgical year and providing an ending to the cycle of five annual
festivals of which it is the last, it is also a prdyasdtta rite that enables the
performer to atone for mistakes in his piijd and for various personal 'sins'.206

The cult of sacred places, a typical feature of both !§ivaite and Visnuite
bhakti in the South, and probably one of its most popular elements, contri-
buted much to its spread. Attention is in this literature of course also invited

198 For this term (as opposed to the little tradition of villages, castes, regions) see
e.g. M.N. SRINIVAS, Religion and society among the Coorgs of S. India, Oxford
1952, p. 254 (Index); R. REDFIELD, Primitive world view and civilization, in The
primitive world and its transformations, Cornell Univ. 1958; E.W. HARPER (ed.),
Religion in S. Asia, Seattle 1964, p. 197 (Index); GONDA, R.I. II, p. 12.

199 Cf. V. RAGHAVAN, Foreword to Sriprasna-Samhita, Tirupati 1969.
200 E.g. &PS. ch. 42. Ch. 30-48 are serially devoted to utsavas.
201 Cf. MEYER, Trilogie, I, p. 160; 190; II, p. 264; GONDA, R.I. II, p. 273.
202 Cf. MEYER, Trilogie, I, p. 12; 187; P. JASH, Ancient Indian spring festivals,

VIJ 10, p. 102. On Laksmi and Narayana see D.C. SIRCAR, Studies in the religious
life of ancient and medieval India, Delhi 1971, p. 221.

203 For the &ravaNakrsnastarm see e.g. also VisvS. 16,64ff. For the birthday:
HARIMOHAN DAS, Janmastami and the bhakti cult, 18 AIOC (1955-58), p. 436.

204 For the flag and flagstaff—an important feature of the festivals proper
(utsava)—see e.g. also the detailed account (213 slokas) in VksS. a. 26; NarS. a. 18;
and "compare MEYER, Trilogie, III, p. 295 (Index); DIEHL, I.P., p. 161; 164.

205 For some other references to utsavas, chosen at random: NarS. 15, 247f.; a.
19; VksS. a. 27-30; PrmS. a. 17;NPR. 1, a. 11; 1, 12, 5ff.

206 For particulars see SMITH, in ALB 30, p. 34. See e.g. SS. ch. 14f.; AnS. a. 24;
TsvS. ch. 14; PrmS. K. a. 12; &PS. 2, 8, and GarudaP. ch. 42f.
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to those religious festivities which are called ydtrd, pilgrimages, processions,
festive trains, or (in general) festivals.207 There are ablution festivals (sndnaydtrd),
festivals of circular dance (rdsaydtrd), car festivals (rathaydtrd), and pilgrimages
to holy places on the bank of a river etc. (tlrtha); cf. e. g. ParS. 22,16ff.:

" . . . (then) one should bring the image of God for the purpose of a ydtrd, (an
image) made of gold, silver, copper, no other material being prescribed on this
occasion. It must be provided with conch and discus, be small of body, beautiful
in features. One should also bring a chariot or an elephant as the vehicle (for
God) for the ydtrd. The guru should, at an auspicious hour, bring together experts
in various musical instruments,208 numerous servants, umbrellas, flags and
canopies . . ., artisans, harlots,209 dancing-girls of God and, accompanied by
four of his disciples, obtain the permission of the brahmins. Then, performing a
•pradakqina round (the image of) God and bowing respectfully (to it) he should
announce quietly: 'Let the procession to the bathing-place take place' . . . He
should bear the image in his right hand, be restrained in speech and, accompanied
by the four disciples, go out of the sanctuary of the temple. One of the disciples
must carry a water-pot, one an opened umbrella, one the objects required for
worship, and the fourth the cooked oblations . . .".210

Many mantras are charms211 or incantations, by which various gods or demigods
can be subdued. In a collection of them, SanS. S. a. 3 it reads, for instance in st. 16:

"One should on the fourteenth day of the dark fortnight, after having abstained
from food, on a place for burning dead bodies or on a crossway, facing the
South,212 oneself mutter at midnight the Mahasudarsana-mcmtfra; there can be
no doubt that the demons (rdksasa) will grant (all) objects desired".

And among the many formulas to be used when serpents must by means of
the Garuda-mcm£ra213 be "made tractable or kept in check", influence can be
exerted on the planets or one can protect one's own person, e.g. 3, 80:

"Om homage to the adorable MahavisNU, culu, O Kunda, culu, O Canda, svdhd"21i

is also a formula for making water solid, 3, 207:

"Om homage to the adorable Vayu (Wind); tread upon, crush, make solid, jili,
restrain, thathaV

It should not however be forgotten that many mantras of this type are also
prescribed in those chapters of these manuals which deal with the regular
worship of the community.

2°7 Cf. S.M. BHABDWAJ, Hindu places of pilgrimage in India, Berkeley 1973;
AGEHANANDA BHARATI, Pilgrimage in the Indian tradition, in History of religions 3
(Chicago 1963), p. 135; also GONDA, R.I. II, p. 25; 153.

208 References to music and dance occur e.g. ViS. 18, 73; 20, 49; 83; ParS. 22, 6;
13; NPR- 4, 11, 23f.; for details S"PS. a. 34, 40ff. (on the melodies, dances etc. to be
employed on various ceremonial occasions).

209 Cf. MEYER, Trilogie, III, p. 308 (Index).
210 See also ParS. 25; ViS. 21.
211 For a protective formula called "coat of mail, amulet" (kavaca) see NPR.

lt 4, 81; 1, a. 5.
212 The region of the demons and the deceased.
213 See e.g. also LT. 36, 31.
214 Kunda and Canda: names of manifestations of the Goddess.
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Omina and symptoms of e.g. incantations and 'black magic' (abhicdra)
aimed at a king and methods to neutralize their influence are another recurrent
topic. Among the symptoms are, according to AhS. 22, 15f.:

"The unexpected death of horses, elephants, and ministers, a violent disease
attacking the king himself; lightning of frightful appearance striking objects in
his country, poor crops, a high mortality of cows . . ., the appearance of snakes
and white ants at the door of the palace or near halls erected on festive occasions
(mandapa); the falling of great meteors . . ."215

and ParS. 11, 24 ff. advises the wise man regularly to consult, alone, the
calender of the solar month, in order to determine the length of his life and to
learn his last hour, adding a list of the portents of death,216 evil dreams and
inauspicious signs217 which render expiatory ceremonies unavoidable.

Many more or less passing remarks are made on what may be called correct
and ceremonious behaviour and familiarity with the usages of the religious
community and of good society in general. The observances used in social inter-
course and the compliments paid by those who approach a highly placed
person are rarely omitted even when the scene is laid in the abodes of gods or
seers. Visitors honour their host with fruits and flowers; pupils throw themsel-
ves down before the man whom they invite to be their teacher who in his turn
blesses them with the imposition of Visnu's hand. Passages are devoted to the
proper behaviour of the spiritual preceptor (dcdrya).21* The reverential saluta-
tions with the joined open hands (anjali) are no less worth mentioning than
the obligatory circumambulation from left to right (pradaksina),219 or the
homage paid to God.220

Moralistic passages are not wanting, but they should be read and understood
in their ritualistic and philosophical context. E.g. NPR. 1, 6, 40ff.:

"Hari (Kr§Na) is satisfied by (pleased with) him who has satisfied his guest . . •
When a guest remains in a house all the deities (reside) continually (with the
host). When a guest is not worshipped . . . all merits, sacrifices, virtue, good
conduct, righteous acts . . . depart from there with the guest who goes back
without being honoured. And whence the guest goes away disappointed one's
Fathers, the gods . . . food, a firm foundation (pratisthd), Laksmi (fortune)

215 Cf. SCHBADER, I.P., p. 131. For a long enumeration of omina: ParS. 9 (an
examination of how the stick used for cleaning one's teeth has fallen st. 5ff.) see also
ViS. 14, 32; 24, 2 (an image of Visnu breaking); ch. 25; NarS. 7, 65ff. (the ritual
fire); 13, 32ff.; KapS. 8, 21 (germination times of seedlings indicating the quality of
the soil); cf. SMITH, Ppp., p. 66.

216 For omina in general e.g. ParS. 22, 7; 23, 6ff.
217 Cf. e.g. VksS. 7 (expected dreams as omina during the course of building a

temple etc.; SS. 19, 27; 24, 68ff.;IS. 17, 67f.;ViS. 14, 40;VasS. 3, 36); ParS. 8, 51;
9, 16; 19, 18. See KANE, H.Dh. Ill , p. 226; V, p. 728; J. VON NEGELEIN, Der
Traurftschlussel des Jagaddeva, Giessen 1912.

218 E.g. SanS. I. a. 9; VisvS. 3, 16 (cf. 3, 28); NarS. 10, 3.
219 W. CALAND, Een Indogermaansch lustratie-gebruik, Amsterdam Acad. 1898.
220 Cf. e . g . S S . 1, 4, l l f . ; J S . 1, 3 5 ; 67f . ; 2 , 4 ; 20 , 3 2 7 ; N a r S . a . 1 ; P a r S . 1, 2 ;

1 3 ; 1 6 ; 25f . ; S"PS. 1, l l f f . ; B B S . 1, 13 , 4 9 ; V i S . 15, 39 .



82 J. Gonda • Medieval Religious Literature

leave one's house and abandon that sinful man. That man who does not duly
worship a guest becomes like one who kills his wife or a brahman, who acts
deceitfully, who is sinful, who sells his daughter, who gives false evidence, who
steals a brahman's property . . ." .

Like the Bhagavata-Purana which extended the advantages of bhakti also
to the lower members of society the Pancaratra system admits even a siidra
as an initiate provided he is dedicated to Visnu.221 Men of all classes, including
sudras and even women should worship God with devotion and every devout
Pancaratrin, whether he belongs to the higher classes or is an outcaste, a sinner,
deformed or a member of a despised tribe is entitled to a place in Visnu's
heaven.222 But, although there theoretically should be no social distinction
among the members of the community because all of them are dependent on
Visnu's grace, the attitude towards class and caste varies among the texts
discussing matters of religious practice, some of them even taking a strictly
hierarchical stand.223 Even when he is initiated (diksita) a sudra is not author-
ized to read or hear the holy scriptures. For him tantric mantras are prescribed
to consecrate the rites,224 no Vedic texts. So-called pratiloma sudras (those
whose mother was of a higher social class than their father) were excluded
from most religious activities. Says PaS. K. 2, 53 f.:

"If by want of judgment such a sudra should build a temple or install a god, king
and kingdom would perish".225

Besides, the well-known bans and customs with regard to sudras and outcasts
are not abrogated: one should neither touch them nor eat their food,226 and not
all classes are authorized to perform all sacrificial rites or to perform them in
the same way.227

These tendencies did not prevent the authors either from discussing many
rites and ceremonies intended to promote the welfare of the king and his realm,
from giving, for instance, directions for miraculously destroying the army of

221 E.g. LT. 21, 39; according to ParS. 7, 24 also "sudras and women of good
birth, character and qualities".

222 E.g. ParS. 3, 29f.; BBS. 2, 5, llff.; cf. 1, 13, 56f.; BhS. 1, 14f.
223 According to HP. 1, 2, 16 (North India) any otherwise qualified man may

conduct a ceremony on behalf of members of lower classes; that means that a
member of a higher class is, as an acarya, preferable to a lower one; "sometimes"
a sudra is regarded as competent. See also JS. 18, 3ff.

224 E.g. ViS. 2, 8; ParS. 17, 13f. However, SanS. R. 9, 8ff. prescribes Vedic
mantras for brahmins, Vedic and tantric mantras for ksatriyas and tantric for the
others, the latter category being allowed for anyone. A sudra should be given a
name ending in ddsa "servant" (ParS. 17, 14).

225 As to the pratilomakas cf. PaS. K. 2, 16 (adding the opposite anulomaja to
siidra when regarding him as competent as a brahmin etc.); PaS. C. 1, 46ff.; ViS.
29, 72; SanS. B. 5, 3.

226 E.g. ViS. 28, 43; HT. 1, 2, 15; cf. also NarS. 25, 248.
227 NarS. 11, 33ff.; 20, 50f.; cf. also places such as VksS. 10, 56ff.; VasS. 4, 89f.
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an enemy.228 Many narrative episodes deal with kings and other persons of
high rank. Neither the time-honoured co-operation of king and brahman nor
the belief in the former's divinity pass unnoticed.229 On the other hand, poverty
should not make worship impossible and in discharging his ritual duties a
devotee should take full account of his financial situation.230

An ideal correlation of four principal modes of worship with the classes of
men—distinguished from social and religious points of view—is proposed at
SS. 2,7ff.:

"The yogins familiar with the eightfold yoga231 and satisfied with the worship
of the heart—they (alone) are authorized for (the worship) of the One who
dwells in the heart.232 The brahmans fond of mixed worship and versed in the
Veda are authorized for the worship, with mantras, of the four Vyiihas; (they
should) not (worship) God in any other way. Again, the three (other social
orders, viz. the) ksatriyas etc. who have seriously taken refuge (prapanna, with
God), should also, but without mantras, perform the rites connected with the
worship of the four Vyiihas. However, for (the worship of) the mantra diagram
(cakra) relating to the (thirty-nine) vibhavas and for the ceremonies connected
with this none are authorized but the seeing ones, who have completely cast off
egotism, are satisfied with doing their duty and wholly devoted, in deed, speech
and mind, to the Highest Lord".233

Passing mention has more than once been made of theological aspects of the
Pancaratra traditions. The passages dealing with God's samkalpa23* are, for
instance, among those which reveal some important theological tenets of
this school. Among the other points discussed are the conceptions of God's
qualities and omnipotence;235 distinctions between Visnu, Maha visnu, Sa-
da visnu;236 the doctrine of the plurality of His manifestations and of the
Visnulokas and the origin of his manifold forms and embodiments;237 of his
being the Primeval On© before the creation of the universe ;238 a description of
his 'own state' (svarupa) which is characterized by supreme bliss and happiness,

228 JS. 26, 86ff.; cf. 28, 23ff.; SPS. 42, Iff.; AhS. 38, 20; 38 (curing diseases);
39, 3ff.; 42, 14ff.; 46; 47; 48, 3; cf. also NarS. 25, 356. The same remark applies to
Sivaite agamas: BRUNNER, in BEFEO 61, p. 132; 178f. (NT. 17, 5ff.; 19, 88ff.).

229 See AhS. 16, 13ff. and compare e.g. Mbh. 3, 183, 22; cf. J. GONDA, Ancient
Indian kingship, in Numen 3 (Leiden 1956), p. 59.

230 ParS. 27, lOff.jS&nS. S. 1, 31; 8, 11; I. a. 4; R. 6, 2; ViS. 26, 73; cf. NarS. 23,
73; VasS. 4, 84.

231 See e.g. M. ELIADE, Techniques du yoga, Paris 1948; GONDA, R.I. I, p. 311.
232 See SS. 2, 13ff. This mode of worship is connected with the 'diagram of

sounds' (varnacakra); see e.g. also &PS. ch. 50.
233 Cf. also LT. 10, 17ff. and SCHRADER, I.P., p. 152, n. 3.
234 The term samkalpa occurs frequently in the AhS.; see e. g. 2,15; 3,36; 4, 20f.; 5,

27-59;6,59;7,42;8,54;10,34;38; l l ,48; 12,40;18, 6;13;16;57, 2;58,16; 59,56f.
a'35 Cf. e.g. ViS. ch. 3; AhS. 14, 13f.; 18, 4.
236 E.g. ViS. 27, 79; SanS. R. 1, 72; 3, 117; 7, 4, 12 etc.
237 See e.g. SanS. I. a. 6 and 7; VisvS. a. 4; NarS. 2, 21 (the sun); cf. also BBS.

1, 13, 39.
238 E.g. NarS. 1, 28.
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of his immaterial tejas (fiery energy) body;239 his willingness to annihilate all
sins.24o Characteristic epitheta are of course not omitted: the Highest Being or
Highest Principle (Paratattva) is eternal, imperishable, firm, omnipresent,
all-pervading, lord and guru of the world . . ., the Highest Brahman.241 He
is the most exalted one, praised by Brahma and others; the only help and
resort.242 Visnu's many names reflect the plurality of his aspects as well as his
syncretistic character,243 but, while their identity is stated or intimated244 a
preference for one of them is by no means excluded in particular cases.245

In studying these—and not only these—texts the fact should not be over-
looked that many medieval Sanskrit authors are Southerners—Tamil, Ka-
narese, or Kerala brahmins—who in many cases were strongly influenced by
indigenous traditions and conventions. Did not even the great philosopher
Ra-manuja, whose name has already been mentioned,246 follow, in evolving his
philosophical ideas, Yamuna, the grandson and spiritual heir of Nathamuni
(who died in 920), who was the first of the great Vaisnava teachers to follow
the Tamil Alvars? This South Indian Vaisnavism which had accepted non-
Sanskritic religious literature claimed conformity with brahminical 'ortho-
doxy'. Moreover, the ideology of the bhakti texts has to a great extent re-
mained, up to modern times, the ideology of the majority of the Tamils and
other Southerners. Literary works which are inspired or influenced by bhakti
are for them more than literature proper; they are appreciated as living
religion, as ideology, as prayers and ritual texts for temple and home.247 I t is
therefore not surprising that the indigenous bhakti cult and bhakti poetry
should have left their traces also upon the Pancaratra works under examina-
tion. Mention is for instance made of the recitation in temples of Tamil hymns
composed by Alvars.248 The session held in the months Karttika orMargasIrsa and
devoted to the recital of these Tamil hymns for ten days is described in SPS. 46,
7-12 (cf. st. 59) and it is in this connexion that the text refers also to the worship
of the images of their composers (bhaktabimba). In !§PS. 17, 56 we hear of the
religious reading (pdrdyana) of the poetical work of the Alvars (here called suris)

239 BBS. 2, 2, 3ff.; NPR. 2, 8, 34. MO See e.g. NarS. 24, 10.
241 E.g. JS. 1, 14ff.; 61; 16, 323.
242 E.g. ViS. 1, 41; ParS. 30, 60ff.
243 For Mukunda see e.g. ParS. 21, 1; for Govinda 31, 10; for Visnu-Narayana

AhS. 52, 34.
244 See BBS. 2, 2, 98f. and compare NPR. 4, 3, 3; 4, 8, 2.
245 The Visnu-Samhita prefers Vismi; according to NPR. 4, 3, 223 Rama is the

best name, equivalent to the thousand names enumerated in the preceding stanzas.
246 See above, p. 50.
247 I refer to K.V. ZVELEBIL, Tamil literature, in this History, X, p. 89; and the

same, Tamil literature (Handbuch der Orientalistik), Leiden 1975, ch. VIII;
GONDA, V.S., p. 77.

248 For copious information see V. RAGHAVAN, Foreword to &PS., edition, p. D.—
Compare e.g. S~PS. 17, 56; 40, 34 (divyadravidagathabhih); 42, 110; 46, 3; 55; 69;
73 mentioning the devotees (bhakta) and their hymns (gdthd); KRISHNASWAMI
AIYANGAR, Introduction to ParS., p. 12.
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along with purdna, dharmasdstra, Pancaratra work, Vedanta and itihdsa. In 42,
116 the compiler refers to Dravida works beside the Rgveda and other texts.

These works impart also useful information on the mutual relations between
Visnuism and other religions,249 especially Sivaism, on their friendly and
unfriendly contacts and the opinions the former fostered of the latter. Refer-
ences to other gods, philosophical systems and religious currents are not rare.
AhS. 33, 6ff., eulogizing Visnu's Sudarsana as the Wheel of Time which has
control over the whole world, states that the Highest Being—the One who
turns it—appears as Brahma, the creator, as Visnu in the period of continuance,
and as Rudra at the time of dissolution of the universe, as Buddha to the
Buddhists (bauddha), as the "One who bears an unveiled form"250 to the
Digambaras (here called S^mbara), as the Lord of the Jinas to the Carvakas
(the Materialists, meant are the Svetambara Jainas), as the Yajnapurusa to the
Yajnikas (Ritualists, the adherents of the Purva-Mlmamsa), as the Purusa to
the Kapilas (i.e. the followers of the Samkhya system). In 51, 40ff. mention is
made of some characteristic principles of those who are versed in the doctrines
of the 'purdnas' (paurdnika), the Pa^upatas and the Samkhyas. In 8, Iff.251

of the same Samhita Narada complains that there are so many different
opinions about creation; Ahirbudhnya answers that this variety of persuasions
has different causes: human speech cannot express adequately truths con-
cerning the Supreme; people often mistake different names for different things;
men differ considerably in intellectual attainments and finally, God has an
infinite number of different aspects one of which only is generally meant and
taught by a philosopher. In this passage we find references, not only to some
upanisadic and philosophical teachings but also to the Jainas, three Buddhist
schools—the Skandhavadins (Sarvastivadins), Vijnanavadins, and Sunya-
vadins252—and doctrines of other teachers (Kakuda Katyayana).253 Else-
where254 this variety is seen in another light: the Lord first established the 'origi-
nal religion' (ddya dharma), i.e. the Paiicaratra, but when it appeared that
everybody was liberated, he started with the help of Brahma, Kapila, and &iva,
and "for the bewilderment of men", five more systems, viz. Yoga, Samkhya,
Buddhism, Jainism, Sivaism, conflicting with each other and the Pancaratra.

As to Sivaism,255 its main currents were well known: Siva is considered the
author of three systems, viz. the Kapala (i.e. Kapalins), S\iddha Saiva and
Pasupata (PaS. 1, l,'5O), but their doctrines are rejected and regarded as
non-Vedic'. When the Visnu temple is in the centre of the village, diva's

249 For the trimiirti see e.g. BBS. 2, 2, 92; AhS. 51, 40.
250 The cult images of the Digambaras are naked.
251 Cf. SCHRADEB, I. P., p. 104 and the notes.
252 Cf. SCHRADER, I . P . , p . 9 9 .
253 Cf. e.g. E. FRATTWALLNER, Geschichte der indischen Philosophie, II, Salz-

burg 1956, p. 27.
254 PaS. 1, 1, 35ff.; ViTil. 1, 46ff.
255 Compare also PR., p. 26ff.; S"e§aS. ch. 2; BhS. Par. 1, 25.
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sanctuary is usually in the North-East.256 Attaching an obvious meaning to
name-giving Visnuites of higher rank and station often avoid pronouncing the
principal name of the rival god, and so Siva is very often called by the name
of one of his 'doubles', &amkara.257 He is on the other hand represented as a
devout worshipper of Visnu, on whom he depends, whose superiority he pro-
claims and whose religion he teaches.258 Thus this god is as Ahirbudhnya the
teacher of the true liberating knowledge in the Samhita which bears his name.
I t may be recalled also that one of the five traditional rdtras is called after
Siva, who for instance in the Sanatkumara-Samhita is said to have expounded
the second part of the work to Sanatkumara.259

That the proximity of Muslims was regarded as causing pollution to the
members of the Pancaratra community and to the processional deity appears
from the expiations prescribed in such a case.260 Persons who deny the authority
of the Veda and revile the gods or brahmins should not witness the ceremo-
nies.261 "Keep in the company of devotees of Visnu and avoid disputing with
them" (ParS. 3, 63).

There are on the other hand many places attesting to the Visnuite tendency
to comprehend also non-Visnuite gods, for instance as part of the sculptures
of the temples and in the worship of secondary or attendant deities: Ganesa,
Vighnesa, Kumara, Rudra, Vinayaka, Durga. Even contemplation of Sadasiva
is recommended.262

As already observed, ritual tasks should however be performed (exclusively)
by Visnuites.263 "Never resolve to practise other systems of worship".264

Among the Visnuites the Vaikhanasas265 seem to be next best.266 Although
a cult image that has been touched by one of them must be purified (NarS. 25,
250) there may be some contact and borrowing of ritual peculiarities, but no
intermingling, and the presence of non-Vaisnavas, Saktas and Kapalikas at
definite ritual acts is not allowed.267

ase AnS. 11, 13; KapS. 9, 20; PaS. K. 2, 40; SMITH, Ppp., p. 25.
as? Cf. GONDA, V.S., p. 14 etc. See e.g. SanS. B. 6, 50; 7,61; BSS. 3, 8, 81;

NarS. 25, 378; LT. 17, 18.
258 Cf. BBS. 3,9,27ff.; NPR. 1,2,7; 4,3,189ff.; 4,1,5 Siva andParvati are the chief

Visnuites. See GONDA, V. S\, p. 98. For Kubera worshippingMahalaksmi: AhS. 49,32ff.
259 On places sacred to Siva: NarS. 9, 156ff.
260 gps. 49, 60; 306; 421.
261 SanS. B. 6, 27f.; NarS. 15, 12f.; cf. 11, 36; cf. BBS. 1, 11, 18; ParS. 3, 47.
262 See e.g. STS. 5, 68; 9, 54; 82ff.; 23, 42ff.; 28, 163; 34,54f.
263 SanS. S". 9, 50; R. 6, 40; BhS. Par. 1, 38ff.
264 ParS. 3, 43; see also BhS. 4, 4; 28; 32; 43.
265 The Vaikhanasa doctrine is at VksS. 39, 272 mentioned together with

Paficaratra and Saiva (tantra); cf. 39, 275 f.; NarS. 25, 337: Vaikhanasa, !§aiva,
Pa&up&ta tantras and the Pancaratra mahatantra. For Vaikhanasas see also JS.
17, 54; 20, 266; 21, 78; 81; 22, 13ff.; SanS. B. 5, 22. For the Pancaratra as the
best of the Visnutantras see SanS. B. 10, 53.

266 Cf. SanS. B. 4, 30; NarS. 21, 25ff.; 25, 338; ViS. 2, 29; and see PR., p. 20ff.
267 E.g. SS. 21, 15; BBS. 3, 7, 149.



CHAPTER VI

A SURVEY OF THE MAIN SAMHITAS EXTANT

Tradition is no doubt right in holding 'the three gems' to be, or to belong to,
the most ancient scriptures of the Paficaratra religion. These works are often
quoted and occupy an authoritative position. The Pauskara-Samhita,1 held
in high esteem in the great centres of Srirangam and Conjeeveram, consists of
about 6000 stanzas and 43 chapters each dealing with a particular topic. It
derives its name from the dialogue between Narayana and Brahma, the lotus-
born (pauslcara), in which the former expounds in great detail a considerable
number of rites and ceremonies relating to temple cult; various forms of
adoration by means of image worship; some philosophical topics, cropping up
in chapters devoted to ritual expositions; and "peeps into the philosophical
background which explain the rationale of the system and serve to enlighten
the devotee by enabling him to realize the essential similarity between what
is taught here and the final conclusions of the upanishads".2

Among the subjects touched upon are, in a. 1—which in the edition begins
abruptly—the relation between a guru and a 'pupil', the former being indispens-
able to those who aspire to final liberation; 2: particulars about those places
(forests, mountains, banks of rivers, places of pilgrimage) which are suitable for
worship and sacrificial rites; the characteristics of the ground and the sacramental
rites to be performed there; 3: characteristics of the regions of the universe; the
shadow of the gnomon in different months; the foundation of towns and villages
in conformity with the advantages which may be expected from these; 4: the
measures etc. of the sacred place, the 'gate-keepers', the regents of the quarters
of the universe as objects of meditation; 5: a long enumeration of the names etc.
of the twenty-five mandalas,3 viz. sarvatobhadra etc.; 8: characteristics of the
cakrdbjamandala;4 worship of the Bhagavan in human shape; 10: meditation
(dhydna) upon the 'mystic diagram' called navapadma5 and the merits earned
by the worshipper. The following chapters are devoted to various images (statues,
bimba). 20: Worship of Visvaksena6 and his retinue (parivdra); on the use of

1 Sree Poushkara Samhita (sic) . . . edited by His Holiness SREE YATIRAJA
SAMPATHKUMARA RAMANTJJA MUNI of Melkote, published by A. Srinivasa Aiyangar
and M.C. Thirumalachariar, Bangalore 1934. This edition, now very rare, is
incomplete and bristles with mistakes.

2 T.E. SATAKOPACHARYA, in the Foreword to the edition, p. 7.
3 Cf. G. Tucci, The theory and practice of the mandala, London 1961; H. ZIM-

MER, Myths and symbols in Indian art and civilization, 2New York 1947.
4 See LT. 41, 11 and S. GUPTA, L.T., Diagram IV.
5 Cf. e.g. JS. 13, llff.; LT. 37,3ff.
6 See below, p. 95.
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food and flowers presented to images. 21: On Laksmi and an enumeration of
saktis; 22: the so-called 'support-seat' (ddhdrdsana)7 and the ddhdra-sakti;8

Bhagavan in the form of a mantra. Chapter 23 is entitled imposition of definite
deities on the body (in order to acquire their specific potencies: nydsa). 27:
srdddha ceremonies, which are divided into three classes, viz. those to be per-
formed on fixed occasions (nitya), those that are dependent on particular causes
(naimittika) and those securing special rewards (kdmya) .9 28: Ritual acts in
connexion with the enclosed place for keeping the sacred fire (agnikunda) ;10 29:
characteristics of the kunda; 30: the investiture with the sacred thread (pavi-
traropana); 31: various occasions for ceremonious acts and behaviour collec-
tively known as 'worldly dharma'; 32 etc.: domestic worship and a variety of
other topics; 42 and 43 on rites pertaining to the erection etc. of temples etc.

The Sattvata-Samhita11 contains 25 chapters (pariccheda) and 3492 stanzas.
According to tradition12 it is the best of the samhitds because the Bhagavan
himself is the 'teacher', Samkarsana being the questioner. Like the Pauskara
it is not infrequently diffuse.

Among the subjects discussed are, 1: the usual "descent of the scripture"; 2:
the regulations concerning worship ;13 3 and 4: definite mantras; 5: internal and 6:
external worship of the vyuhas;14 7 and 8: observances (vrata); 9 and 10: the
'special existences' (vibhava-devatd) ;15 11: meditation supported by a mandala
(mandaladhydna); 12: vibhava-devatd-dhydna; 13: dhydna upon the divine
weapons and ornaments of the Lord; 14: the investiture with the sacred thread;
15: bathing; 16, 18, 19: initiation (diked) etc.; 17: the mantra of the vibhava
Nrsimha;16 20: consecration of the dcdrya; 21: conventions of the community
(samaya), correct moral behaviour etc.; 22 mudrds; 23 on the pinda-mantras17

of the vibhavas; 24 and 25: the preparation and consecration of temples and
images.

The range of subjects covered by the third 'gem', the Jayakhya-Samhita,18

is considerably wider than that of either of the other two. It has 33 chapters

7 For particulars see BRTTNNER-LACHAUX, S!§P., I, p. 154.
8 Adhdradakti: according to tantrist 'physiology' the basic sakti existing as the

jivasakti in the lowest bodily region called muladhdra. Cf. e.g. PS. 22, 7. See S.
GUPTA, L.T., p. 374 (Index).

9 For particulars see KANE, H.Dh. IV, p. 369.
10 Cf. RANGACHARI, S.V.B., p. 102. For pavitrdropana see n. 118 below.
11 The Sathwatha-Samhitha (sic), edited by P.B. ANANTHA CHARIAR, Conjee-

veram 1902 (the first edition of a vaisnava dgama printed in devandgari script). In
AhS. 5, 59 there is a clear reference to this work; cf. also AhS. 15, 22 (SCHRADER,
I.P., p. 117). Cf. Satwata-Tantram, ed. A.S. PADHATE, Benares 1934.

12 Cf. DASGUPTA, H.I.Ph. I l l , p. 22.
1 3 For a translation of 2, 2-12 see SCHRADER, I. P., p. 150.
1 4 For a translation of 5, 9-21 see SCHRADER, I.P., p. 152.
15 Cf.ScHB.ADER,I. P.,p.43; for the twelve saktis mentioned 9,85 see SCHRADER, p. 55.
16 For whom see SCHRADER, I.P., p. 48.
17 A complete mantra consists of four elements one of which is the pinda. Each

element is in itself efficacious as a mantra.
18 Edited by EMBAR KRISHNAMACHARYA, Jayakhyasamhita of Pancaratra

Agama, Baroda 1931, 21967; on p. 72 a list of published and unpublished samhitds.
In the manuscripts this work is also known as Jaya-Samhita, and Jnanalaksmi.
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(patala), comprising 4600 slokas. It is considered an authority by several other
samhitas and some tantras.19 It is quoted not only by Vedantadesika20 but also
by Utpala Vaisnava (10th century)21 and must therefore be one of the oldest
Pancaratra texts, older than the Ahirbudhnya which mentions it (19, 64).
This is not to say that all arguments adduced in favour of a much earlier
date—5th century A. D.—are completely convincing.22 Although this work
also essentially is a ritual handbook that takes special interest in mantras it
starts with the statement that one cannot attain salvation merely by rituals
such as the performance of sacrifices, gifts, study of the Veda, and expiatory
penances without the knowledge of the ultimate reality (para tattva), Brahman,
i.e. Visnu, who is to be worshipped with bhakti.23 It focuses attention mainly
on domestic rites and personal piety. It is full of so-called tantric rites, and
almost all topics which are usually discussed in a full-fledged compendium of
the Tantra variety are touched upon24—"a tantric atmosphere permeates the
whole work"—but it does not refer to sdhta rites. The vaisnava goddesses
mentioned—Jaya, Kirti, Maya etc.25—have no cosmological functions.

The following is a survey of its contents:
Chapter 1: sdstrdvatarana ;26 2: the creation of the world by Brahma (brahma-
sarga); 3: the intermediate creation (pradhdnasarga), with deviations from the
Samkhya; 4: the first stage of creation (suddhasarga) :27 the highest Brahman,
being pure intelligence (cit) and bliss or supreme joy (dnanda, 4, 2) transforms
itself into Acyuta,28 who in his turn transforms himself into Satya (Reality,
Truth), which becomes the Purusa. As the Purusa Vasudeva resides (as anta-
rydmin)29 in all beings. 5: The practice of yoga (concentration on mantras) is
the only way of acquiring that knowledge which is not different from Brahman.
6: The selection of the principal mantra; nydsazo on the body in order to derive
success from the mantra. 7: The mantras of the assistants. Chapter 8 enumerates
a number of mudrds and describes their form and making; 9: the method of the
ritual of ablutions.31 10: The preparations for meditation etc. (dhydna, samddhi).
11: Mantranydsa by which the various parts of the body are assigned to the
deities of the mantras. 12: Having come to "consist of Vismi" the devotee must
worship Him with a mental sacrifice which is described together with its pre-

Jaya "Victory" is a manifestation of the Sakti. She is elsewhere one of the apsarases
(see GONDA, Aspects, p. 260, n. 128).

19 See SMITH, P.N.V., p. 19.
20 Vedantadesika, Pancaratraraksa, see p. 184 (Index) of the Adyar edition.
2 1 SCHRADER, I. P., p\ 28.
22 See above, p. 54.
23 Cf. JS. l,21ff.
24 For a specification see B. BHATTACHABYYA, Foreword to the edition, p. 27.
25 Cf. e.g. JS. 6, 77; 79; 81; 82.
26 See p. 130.
27 For particulars see BHATTACHABYYA, op. cit., p. 18.
28 One of the names of KrsNa-Visnu, in the Paftcaratra system a form of Vijriu

as well as a name of Vasudeva.
29 Antarydmin: the inner controller of BAU. 3, 7 etc.
30 See p. 19 above.
31 For this topic compare S. GUPTA, L.T., p. 196, n. 2.
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parations.32 13: External sacrifice.33 14: The so-called threefold japafyajna),
the muttering of prayers and formulas as a sacrifice which is, in 15, followed by
the fire-rite, from the preparation of the kunda (the enclosed place for keeping
the fire) till the sprinkling of the fire and the eatables presented to the deity
(naivedya) into the water. 16: A detailed discussion of the initiation (diksd).3*
17: The various classes of 'disciples' (sisya). 18: The ceremonies connected with
the consecration (abhiseka). Chapter 19 deals with the characteristics of an
efficacious performance of a rite. 20 is a long section on images, their measures,
component parts, construction, types of substructures, etc., including a rite
aiming at the rectification of mistakes committed by the artisans. 21: A meti-
culous description of the festive ceremonies in connexion with the investiture of
the god's image with the sacred thread (pavitrdropana). 22: The characteristics
of a true VaisNava who is to be known by his behaviour according to the dharma
of the Bhagavan. 23: A detailed description of the srdddha rites in honour of the
departed spirits of the dead ancestors. 24: The funeral rites (samskara of a dead
person) with a long appendix on how to perform these rites for those who have
died beyond the range of sight. 25: Ritual acts to atone for various errors of
commission and omission (prdyascitta). 26: The so-called mulamantrasddhana,
i.e. the accomplishment of various acts by means of the basic mantra with a
view to pursuing worldly objects such as the appeasement of evil spirits, counter-
measures against poison, subjugation, incantations to effect somebody's destruc-
tion and so on. Chapter 27 deals with the results that can be obtained by means
of the mantras of the Saktis, viz. Laksmi etc. 28 and 29: The results obtained by
the so-called angamantras, i.e. the performance of nydsa on parts of the body
with special mantras, etc. 30: The so-called parikarasddhana, i.e. that which in a
similar way can be achieved with the help of the mantras of God's decorations,
weapons etc.35 31: The mantras of Vasudeva, Samkarsana, Pradyumna etc.; 32:
mantras of Vighnesa and Vagisvari;36 33 the voluntary restraint of the breath
during the mental recitation of mantras (prdndydma) and other elements of
yoga practice.

One of the most important works of this class, written in uncomplicated and
reasonably correct Sanskrit, is also the Sanatkumara-Samhita;37 according to
PaS. 4, 23, 197 it is one of the 'six gems' among the authoritative writings of
the Pancaratras.38 It is also the main text of which the sections are rdtras.Z9

S2 Cf. L T . ch . 36.
33 Cf. L T . ch . 37.
34 Cf. L T . ch . 4 1 .
35 For an enumeration see SMITH, V.I., p. 276.
36 Vighnesa, "the Lord of obstacles", another name of the god Ganesa, the god

of success and remover of hindrances. Vagisvari is one of the Saktis (cf. e.g. LT.
20,35; 37, 69).

37 Edited by PT. V. KRISHNAMACHARYA, Adyar-Madras 1969. It is called after
the expounder, the rsi Sanatkumara, in epic-puranic mythology—he is often
mentioned in purdnas—a mind-born son of Brahma who is "always a youth"; in
the Mahabharata he is regarded as identical with Pradyumna. He figures as Na-
rada's teacher in ChU. 7, 1, 1 etc. (cf. 7, 26, 2). The Mahasanatkumara-Samhita,
mentioned by SCHRADER, I.P., p. 9 and SMITH, Ppp., p. 187 is the identical work.
For a more detailed survey of the contents and preliminary remarks: V. VARA-
DACHARI, in ALB 35 (1971), p. 227; on other texts of the same name, ibidem, p. 231.

38 The other 'gems' being Padma, Parama, Padmodbhava, Mahendra, and Kanva.
39 See above, p. 43ff.; 86.
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Each rdtra is divided into ten chapters, except the first which is in eleven
adhydyas. However, one of the rdtras, the Brhaspati, is only cited and not
available.40 The first three adhydyas of the first section (brahmardtra) are lost.
The colophons call the work a Mahasamhita; the last one adds that the number
of its stanzas is 10.000. What we have is 3549 stanzas. The dialogue frame-
work does not state that Narayana revealed the contents of the Samhita to
Brahma etc., but Brahma, Siva, Indra and the rsis related these to Sanat-
kumara. The prevailing background of the treatise—which is "not very
sectarian"41—and the nature and treatment of the topics point to some anti-
quity. The main subject-matter is, of course, Visnu worship according to the
Pancaratra traditions; the range of the subjects treated is comparatively
large. The following resume may give an idea of the contents:42

I, 4: The conventions of this Vismiite community (samaya), viz. 'civil' and
religious law, dharma, legal procedures, administration of justice etc. (vyavahdra) ;
samskdras. 5: The behaviour of the social classes (varndcdra). Chapter 6 com-
prehensively called pratisthdvidhi "ceremonies connected with the installation
and consecration of halls, images" deals also with allied subjects; 7 with the
images, the materials for them, defects in them and the distinction in placid or
auspicious (saumya) and inauspicious (agneya) images, those of the sivaite cult
belonging to the latter category (7, 59ff.). 8: On temples (prdsdda), their erection,
forms and so on. 9: On worship and propitiation of the divine powers including
the use of mantras etc. 10: Gifts, after an enumeration attention is drawn to
their results. Among these are "three gifts of knowledge", viz. a secular one
(Arthasastra), the Veda and one concerning the Atman or Supreme Spirit
(adhydtma), viz. Yogatantra, the best of which is Visnutantra. 11: Mantras of
several deities. II (Sivaratra), 1: The sacrificial ceremonies for the fifteen lunar
days (tithi) of the bright half of the month, with a detailed account of the
preparations, the setting up of the images etc. 2 and 3: A classification and
enumeration of mantras: those relating to Visnu are saumya (see above), others
are agneya or mixed. 4: A short chapter on the 1008 parivdra-devatds, i.e. the
attendant deities, the list being more or less an enumeration of Visnu's "thousand
names". 5: The ceremonies relating to the oblations of cooked rice. 6 and 7: The
flo-v̂ ers and leaves used in worshipping. 8: The performance of the bathing
ceremonies.43 9: The so-called ankuraropana "the planting of sprouts", the
sowing of seeds in pots a little in advance so that they sprout at the time of the
main function—rites with germinating seeds or sprouts are to promote a pros-
perous growth and successful performance of the ritual or to support the god's
potency44—and other ceremonies. 10: Mandalas.45 I l l (Indraratra), 1: On ma-
terials used in making images. 2: Mantroddhdra.46 Chapter 3, called PuraNa,
deals with the stories of the manifestations, Varaha (the Boar), Narasimha,

40 The rdtras of this work contain mutual cross-references. The Brhaspatiratra
(the fifth) is cited at Rsiyatra (the fourth) 2, 98. For more particulars see V. RAGHA-
VAN, in JAOS 85 (1965), p. 77.

4 1 To quote RAGHAVAN, 1. cit.
42 For a longer summary see RAGHAVAN, op. cit., p. 78.
4 3 Cf. RANGACHAEI, S.V.B., p. 142.
4 4 Cf. GONDA, Aspects, p. 259; 261; RANGACHARI, S.V.B., p. 115.
45 See p. 74f. above.
46 See p. 69.
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Matsya (the Fish), Kurma (the Tortoise), Tarksya (=Garuda), Vamana (the
Dwarf), Hayagriva, Kapila, Jamadagnya (=Parasurama), Rama and Sattvata
(Krsna).47 4: Seven different sacrifices. 5: The highest position of Visnu accom-
panied by attendant deities such as Brahma, Sadaiiva;48 the seven VaisNava-
matarah, i.e. the goddesses Vagisvarl etc. (st. 38f.); the positions (placements)
of the images of these deities. 6: A section on the VidyesVaras, i.e. twelve divine
figures descending from the Vyuhas49 followed by a list of one hundred Visnus
for the 'worlds' of Varaha, Rama etc., called the leaders (ndyaka) of these
different worlds (loka), a passage which is again reminiscent of the Visnusahas-
ranamastotras. 7: A description of these worlds; the rivers, gates, gatekeepers
etc. of the Varahaloka and so on. 8: On (ritual) purity of seed and womb, their
respective good and bad qualities, distinctions made on account of difference in
social class. 9: The characteristics of a guru. IV (Rsiratra), 1: The observances
of the five moments (pancakdla) ;50 breath control and other references to yoga.
2: Mudrds. 3: Yoga. 4: Asceticism or austerities (tapas) and the places and
times suited to it; muttering of formulas (japa). 5: Flower sacrifices. 6: Bali
offerings (consisting of food thrown on the ground). Chapter 7 deals with the
rsis, the metres and the deities of the mantras. 8: Conventions (samaya) and
atonements (prdyascitta) for violation of rules of conduct. 9: Rules to be observed
in connexion with the five products of the cow (milk, curds, clarified butter,
urine, dung) which are to be consumed by the man who has to undertake the
penance called brahmakurca.51 10: The weapons (dyudha) of the deities.

The Srlpras'na-Samhita,52 containing about 6700 slokas in 53 chapters, gives
the impression of an old work which in its present form is a recent redaction
"produced in a prominent Vaisnaiva temple centre in Tamilnad, most probably
Kumbhakonam".53 That the book was at least revised in the Tamil region
appears from the references to the Alvars (suri or surin).bi Since the earliest
mention of the practice of reciting their Tamil hymns in temples is probably
in an inscription of Rajaraja the Great (985-1014) the terminus a quo seems to
be +1000 A.D., but passages on Turuskas or Tuluskas "Turks", i.e. Muslims,55

who are even said to live in villages along with the Hindu population, point to a
much later date. There are however references in the text to the older form of
the mark on the body of a Vaisnava (pundra), to yoga practices and/to an
impersonal form of divinity56 which may be regarded as betraying an ancient

47 Notice the names and the order in which they occur. For the avatdras see p. 29f.
48 One of the five 'faces' of &iva, for which see e.g. GONDA, R.I. II, p. 205;

V.g., p. 224 (Index).
49 See above, p. 60f.
50 See p. 72.
51 Cf. W. GAMPEBT, Die Siihnezeremonien in der altindischen Rechtsliteratur,

Prague 1939, p. 61; KANE, H.Dh. IV, p. 146.
52 Editions: K. RAMASWAMI BHATTAR (BHATTACHARYA), Kumbakonam 1904

(Grantha script); SEETHA PADMANABHAN, Tirupati 1969. The book is called
!§rlprasna because of the question (prama) put by &rl and the reply given by the
Lord on the subjects dealt with.

53 V. RAGHAVAN, Foreword to S. Padmanabhan's edition, p. I.
54 Cf. &PS. 17, 5 6 ; 40, 34 (divyadravidagdthdbhih . . . gdyanti); 42 , 116.
55 &PS. 49 , 6 0 ; 3 0 6 ; 4 2 1 .
56 &PS. 16, 134; a. 3; 1, 29; 3, 9; 23, 207; the beginning of a. 51.
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background. The occurrences of the name ^riprasna in other Paficaratra
samhitas57 may therefore refer to an older form of the work. As many other
compilations of this class it is a derivative text, borrowing much from the
Padma-Samhita and other works (Sattvata and Isvara Samhitas and Yoga-
tattva-TJpanisad).58 This has not however prevented the author from composing
a well-arranged and well-written book which is a welcome source of informa-
tion, in the first place on kriyd, his speciality. While paying much attention
to festivals (a. 3Off.), different kinds of temples (prdsdda, a. 9) and halls (man-
dapa, a. 10), music and dance, he presents different points of view on some
important ritual details. However, he furnishes his readers in addition to
these subjects with a lucid treatment of the initiation and equipment of the
priests and allied subjects (a. 16f.). Like the Paficaratra literature in general
the Sriprasna makes also mention of non-Vaisnava deities, concentration on
Sadasiva (28, 163f.) etc. This work is up to the present day held in high esteem
in the !§arngapani temple at Kumbhakonam.

The Isvara-Samhita,59 traditionally associated with the Sattvata-Samhita
(from which it is held to derive), is in any case one of the oldest South Indian
treatises of this class. It is quoted by Yamuna60 who died in the first half of
the 11th century, and since the Visnuite dgamas quoted are important authori-
ties for this author, this work must have been in existence at his time for at
least three generations.61 Being a long work (8200 slokas divided into 25 chap-
ters) this Samhita is closely associated with the worship prevailing at the
temple in Melkote, although the Padma-Samhita is here also the basic text.
It excels in its attention to important particulars, the clearness and coherence
of its descriptions and the detailed precision of a great many of its expositions.
Being encyclopaedic in scope it contains sixteen chapters devoted to ritualistic
worship (interspersed with philosophical doctrines), the others dealing with
images, initiation, meditation, mantras, expiation, the methods of self-control
and a description of the holiness of the Yadava hill. It is one of the most
useful sources of knowledge of the Paficaratra doctrines and traditions.62

57 Kapifijala, Purusottama, Bharadvaja, Visvamitra, Visnutantra, Hayasirsa
Samhitas.

58 See S. PADMANAB^AN, Introduction to the edition, p. LXVII; SMITH, Ppp.,
p. 190. Many verses agree completely with the corresponding slokas of the Padma,
of which some parts of the Sriprasna are, perhaps, even an abridgment.

59 E d i t i o n s : b y P A R T H A S A R A T H I A I Y Y A N G A R , Mysore 1890 (in Te lugu s c r i p t ) ;
b y A N N A N G A C H A R Y A , S u d a r s a n a Press , Conjeeveram, 1923; see DASGTTPTA, H . I . P h .
I l l , p . 22.

60 Yamuna, AP. (ed. VAN BTJITENEN), § 135 (translation, p. 117).
61 SCHRADER, I.P., p. 20 surmised "before 800 A.D."; SMITH, Ppp., p. 186

."abouth 9th cent. A.D.". This does not exclude the occurrence of younger inter-
polations (e.g. 20, 280 an allusion to Ramanuja).

62 For a very short (ca. 640 slokas) and apparently incomplete other text called
Isvara-Samhita, which is exclusively devoted to the Nrsimha-mantra, see SMITH,
V.I., p. 299 and Descriptive Bibliography (1975), p. 87.
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The Parama-Samhita63 must be one of the older works of this literature
because it was quoted by Yamuna. The conclusion drawn by the editor64 that
it dates back to the 2nd or 3 r d century B. C, if not earlier, is however not admis-
sible. I t is a "general handbook on the principles of the Pancaratra" and
occupies a high place in the estimation of the preceptors and spiritual guides
(dearya). I t consists of 31 chapters and some 2200 slokas. In ch. 1, called
"answer to questions", it is told that Devala65 once came to Markandeya66

in order to learn the way to salvation. Markandeya taught him, in an abbre-
viated form, what he had, on the advice of Visnu himself, learnt himself from
Sanaka in Svetadvipa. These communications are identical with that which,
immediately after the creation of the world, Brahma, the demiurge, had heard
from the Highest Being (Parama), the God of gods, who in the following chap-
ters reveals the treatise (tantra).

The main subjects discussed are the emanation of the universe, the method of
worship and rules of conduct to be adopted by Visnu's devotees; modes of
worship; objects used in worshipping and disposal of various ritual articles;
mantras; initiation (dlksd); omina; yoga (explained as that which keeps the
mind steady and composed: 10, 6); portents of death; dharma (defined as those
deeds which please the Lord, 12, 3); worship for gaining the realization of one's
wishes; mudrds; purificatory rites; rites preliminary to consecration (adhivd-
sana); installation of the image of God in accordance with the prescribed rules;
the fire ritual; sacred bathing (of the image); festivals (ydtrd) which are said
to be of two kinds, viz. one for the purpose of a holy ablution and one for the
consecration of a temple (22, 2); the materials to be used by expert artisans in
charge of the making of images; the sizes and measurements of images; the
so-called worship by the learned (vidvatpujd, 24: considering that the true form
of the Supreme is unrealizable a wise man should offer worship to and contem-
plate upon that form of God which is intended for worship and our benefit:
24, 3ff.); pilgrimage; a description of the universe (the so-called puranie geo-
graphy and cosmography in which all creatures move about in samsdra); acts
of worship prescribed for periods of emergency; various ritual duties and perfor-
mances; esoteric doctrines.

The Aniruddha-Samhita,67 a work of comparatively small compass (1800
slokas, 34 chapters), deals with a wide range of subjects, viz. various rituals,
methods of expiation, maridalas, ritual behaviour, installation of images, rules
regarding their construction, the characteristics of an acdrya, temple-building

63 Edited and translated into English by S. KBISHNASWAMI AIYANGAR, Baroda
1940.

6 4 KRISHNASWAMI AIYANGAR, op. cit., p. 24.
65 (Asita) Devala: in a Rgveda anukramani mentioned as the rsi of RV. 9, 5ff.,

and frequently occurring in the Mahabharata; living in the days of yore he observed
the duties of a householder while practising the vow of religious studentship and
celibacy (brahmacarya). He obtained great yoga powers in Adityatirtha (Mbh. 9,
a. 50) eventually to adopt the religion of final emancipation (molcsa), and to
obtain the highest success (siddhi). See also BhagP. 1, 19, 10; 9, 4, 57.

68 See below, p. 106 n.
67 Edited and published by A. SRINIVASA IYENGAR, Mysore 1956.
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etc. Its main concern is the performance of festivals (utsava) and various
ceremonials, but even these sections are rather succinctly worded.

Special mention may be made of chapter 10: the characteristics of a king who
is said to be the soul of his realm, his body; 11: the planning of villages etc.;
14: the so-called residence in water (jalavdsa): the images are in procession
taken to a river or tank to be immersed;68 28: the offering of sesamum-seed
(tiladdnam) ;69 31: the garbhanydsa rites to be performed, at the beginning of the
building proper, for temples as well as for villages, towns etc.,70 being part of the
first liturgies for a temple (etc.)-to-be; 34: the bhaktapratisthd ceremony, i.e. the
establishment of an image of eminent devotees such as Sathakopa (i.e. Nammal-
var, one of the Alvars).71

The main concern of the Visvaksena-Samhita,72 which consists of 39 chap-
ters and circa 4250 stanzas, is kriyd and caryd. It claims to be based on the
Veda (sruti), and to be no less an authority than the manuals of Vedic ritual
(kalpasutra); it destroys all evil and bestows health and a long life on those
who study it (8, 6f.). The beginning is uncommon: Visvaksena, the narrator,
announces that he will deal with the examination of the site (bhupariksd) on
which a temple is to be erected. This seems to corroborate the supposition73

that our text is only part of a considerably larger work, and that this old, or
even "very old"74 version was the text that has been utilized by Ramanuja and
others. Although this Samhita "provides a thoroughly interesting and chal-
lenging source-material"75 in matters of temple-building—a subject on which
it is perhaps one of the earliest texts—the data which it contains must be
carefully weighed and checked, because the treatment is defective and mistakes or

68 Cf. RANGACHARI, S.V.B., p. 122; 151.
09 For the ritual significance of sesamum see J. J. MEYER, Trilogie altindischer

Machte und Feste der Vegetation, Zurich-Leipzig 1937, III, p. 319 (Index).
7 0 Cf. SMITH, Ppp., p. 20; 79; 81; 91.
71 Cf. GONDA, R.I. II, p. 130. In other Paricaratra passages also the term bhakta

refers to these poets, whose images and worship in temples are referred to e.g. &PS.
24, 89; 25, 51; 46, 53f.; 79.

72 Edited by LAKSHMI NARASIMHA BHATTA, Tirupati 1972. Recensions are
preserved in Madras, Melkote, Mysore. This samhita is called after Visvaksena, a
legendary person who, according to Patanjali (4, 1, 114; see also B.N. PTJRI,
India in the time of Patanjali, Bombay 1957, p. 187), bore a Vrsni name. He
occurs several times ifi the Mahabharata as a particular aspect of KrsNa-Vismi
and is often mentioned in the Pancaratra samhitas. He is to be worshipped as an
attendant deity for the sake of protection against the powers of impediment (the
obstacles, vighna) that try to nullify the efforts of the sacrificers (cf. e.g. PS. 20, 6ff.)
and as such he is held in special honour in Visnuite piety and practice and icono-
graphically represented as a benign figure. His worship is enjoined in LT. a. 40
and other texts. He is also believed to preach the PaNcaratra doctrine in the
present Kali age. Cf. e.g. also ParS. 27, 24; 29, 61 f.; BhS. 1, 84; LT. 38, 75; ViS.
11, 70; 19, 18; 21, 91 etc. etc. and for his story PaT. 3, 32, 113ff.

" SMITH, V.I., p. 304.
74 DASGTJPTA, H.I.Ph. I l l , p. 24. For Ramanuja quoting Pauskara-, Parama-

Samhita etc. see VAN BTTITENEN, Y. A.P., p. 28.
w SMITH, Ppp., p. 193.
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omissions are numerous. It is interesting because' 'it has passed through the hands
of an expert in silpa"—not a very learned person, however—rather than a priest.

The Paramesvara-Samhita76 is a long work (almost 8700 slolcas; 26 chapters)
which is held to be an expanded continuation of the Pauskara-Samhita;
but there is some internal evidence in favour of the supposition that it has been
abbreviated in the course of time. It is of special interest because it describes—
"reflects and dictates"77—the worship patterns at the famous Ranganatha-
svami temple at Srirangam.78 Or, as a devotee79 puts it: "The importance of
this Samhita is evident from the fact that Lord Ranganatha of Srirangam—the
foremost incarnation of the Lord—has ordained this Samhita to be followed in
worshipping Him". The text demonstrates, inter alia, the application of the
general rules to be observed in temple building to a specific place. It moreover
adheres to the division in jndnakdnda and kriydkdnda (cf. 1, 95), although
with the exception of 14x/2 slokas in a. 1 all chapters deal with the latter
subject.80

Owing to Schrader's pioneer work81 the contents of the Ahirbudhnya-
Samhita are, at least in the detailed survey published by this scholar in English,
probably in the West the best known of all Paficaratra writings. I can confine
my observations to the following. Written in fairly correct Sanskrit and
consisting of 60 chapters (adhydya) and about 3800 stanzas this important
work82 is no doubt one of the oldest samhitds extant.83 Its remarkable 'unsecta-
rian' character points to an early date (8th century), and there are almost no
indications of a later origin.84 Internal evidence may lead to the conclusion
that it was composed in Kashmir.85 It derives its name from Ahirbudhnya,
i. e. a form of Siva as the teacher of liberating knowledge. It deviates from the
usual type of samhitd in being, first and foremost not a ritual compendium, but

76 Edited by U.V. GOVINDACHARYA, Srirangam 1953. This edition, prepared by
an eminent expert in the ritual as performed at Srirangam, is especially useful and
valuable because of the many diagrams illustrating injunctions found in the text
and passages on the disposition of the divinities throughout the temple precincts.

7 7 SMITH, V.I., p. 301.
78 H. VON GLASENAPP, Heilige Statten Indiens, Miinchen 1928, p. 80. For temples

in general see e.g. K. FISCHER, Schopfungen indischer Kunst, Koln 21961, p. 378
(bibliography).

79 S. KRISHNASWAMI IYENGAR, Preface to the edition, p. 4.
80 See also SCHRADER, I.P., p. 23.
8 1 SCHRADER, I.P.; see esp. p. 94-146.
82 Edited by PT. M.D. RAMANTTJACHARYA under the supervision of F. OTTO

SCHRADER, Adyar-Madras 1916; 2nd edition, revised by PT. V. KRISHNAMA-
CCHARYA, 1966.

8 3 SCHRADER, in ZDMG 68, p. 102; I.P., p. 96. S. JAISWAL, The origin and
development of Vaisnavism, Delhi 1967, p. 42.

8 4 SCHRADER, I.P., p. 97.
85 AhS. 26, 75 and 45, 53 mention birch-bark as writing-material (but the

author may have only read of this frequently mentioned bark); 39, 23 snow-
mountains.
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an exposition of the theoretical part of the Pancaratra system. Schrader's
evaluation:86 "a work of unusual interest and striking originality" is no exag-
geration: the prominence of the theoretical concerns,87 which in the other
works are subsidiary to the religious practice of the community, are an almost
indispensable source of knowledge of Pancaratra philosophy.88 As to its con-
tents, 'philosophy', mantras and so-called mdyd-yoga occupy each of them
about one-fourth of the whole Samhita; there is nothing about festivals, and
only a few occasional references to image-making and temple-building. There
is however a chapter (20) on initiation, one (15) on sociological subjects, two
(31 f.) on yoga and two on worship. The theory of mandalas etc. is represented
by no less than about eight chapters.

In the initial 'philosophical' section (ch. 1-14) the compiler deals with the Lord's
protective (but also menacing) Discus Sudarsana89 personified. Being highly
honoured and worshipped by the Pancaratra in his own shrine for help, relief
from disease and other benefits this figure is considered to denote God's will-to-be,
on which everything in the world is believed to depend. Chapter 15 deals with
the several goals of life (purusdrtha) ,90 the system claiming to guide its adherents
to final emancipation, as well as castes and periods of life; 16-19: the manifesta-
tion of Sudarsana or God's kriyasakti in the form of mantras; 20: initiation;
21-27: diagrams (yantra) and the method of meditating upon their deities;
28-29: worship or propitiation (aradliana); 30: creation of primordial matter
(pradhdna), purusa, Prajapati and of Sudarsana and Visnu's weapons (astra)
as instruments against the wicked; 31-32: yoga theory and practice (worship of
the heart); 33: the Mamsekhara episode;91 34-35 and 40: the weapons; 36:
worship of the Sudarsana yantra; 37: construction and worship of an image of
the sixteen-armed Sudarsana in times of war; nydsa in the sense of taking refuge
with the Lord; 38-39: on diseases, their origin and cure; 41: the first intervention
of the Lord in order to fight evil; 42: two episodes; 43-44: the power of the
great Sudar^ana-mantra; 45: an "ancient story"; 46: the ideal purohita; 47: a
royal ceremony called a Mahasantikarman; 48-50: stories; 51-59: Vismiito
mantras; 60: a resume of the whole work.

There is an appendix (parisista) calling itself "Panegyric of the thousand
names of Sudarsana", although it actually enumerates no more than 560 such
names arranged in (incomplete) alphabetical groups. I t opens with a dialogue
between Narada and Vyasa.

The Laksmi-Tantra92 contains 57 chapters (ch. 56 is missing) totalling over

8 6 SCHRADEB, I . P . , p . 9 4 .
87 The Samhita characterizes itself (59, 70) as "equal to Samkhya, Yoga etc.";

cf. 60, 17.
88 See DASGTJPTA, H.I.Ph. I l l , p. 34.
89 Cf. GONDA, Aspects, p. 96; SCHBADEK, I.P., p. 162 (Index).
9« See KANE, H.Dh. V, Index, p. 168.
»i See p. 126f.
92 Editions: by the Sadvidya Press, Mysore 1888 (in Telugu script); PT. V.

KRISHNAMACHARYA, Laksmi-Tantra. A Pancaratra Agama, Adyar-Madras 1959.
For a complete translation with notes: SANJUKTA GTJPTA, Thesis Utrecht 1972
(Leiden 1972).
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3600 slolcas. The problem of locating its origin is still unsolved. It cannot be
much earlier than the Bhagavata-Purana.93 It is the only Pancaratra work
that is exclusively devoted to Laksmi, the Lord's spouse—a feature of Visnuism
that makes its appearance in the Gupta period (4th-7th cent.)—the Visnuite
mother-goddess and Sakti of Visnu-Narayana.94 The author makes it his
object to establish the supremacy of Laksmi as a philosophical principle
ranking, if not higher than Visnu, then at least as equal to him. That is why
he emphasizes the doctrine of unity in duality accepted by the &akta theo-
rists.95 He is moreover in sympathy with the particular practices aiming at
salvation (sddhand) of left-handed Tantrism that require a female partner,
envisaged as identical with Laksmi, arguing that, "though not free from the
moral danger involved in disregarding strict convention the practice is not
sinful since the participants are lifted to a supra-mundane level".96 Since how-
ever the Pancaratra dgamas generally propagate the doctrine and wrorship of
Narayana in a single or multiple form, this treatise stands somewhat apart
from the other97 samhitds. Another striking feature of this work is the special
attention it devotes to mantras, their composition, analysis and applications
(cf. especially ch. 18-26; 33; 43f.; 46-50). Third in importance comes ritual
worship. The predilection for these subjects is easy of explanation because the
author concerns himself almost exclusively with the individual adept who
desires to be released from samsdra. This can be achieved by the yogic sddhand
advocated in the text, which consists in worship of the Lord and meditation
visualizing Him as the personification of a mantra that should be repeated.

These centres of interest have determined the disposition of the subjects
treated. Although an attempt is made to follow the pattern of four divisions,
the only part of the kriyd pdda that has received attention is the rite of installing
a private image (ch. 37; 41 ).98 The caryd section has been reduced. The ri-
tualistic aspects of religion are much neglected; iconography is discussed only
in sections on meditation (dhydna) upon the most important divine figures.
The jndna pdda, on the other hand, occupies almost one third of the entire
book (ch. 1-18). That means that the emphasis laid on Pancaratra philosophy

03 Cf. S. GUPTA, L.T., p. XX and XXI.
94 For Laksmi see e.g. GONDA, Aspects, p. 264 (Index); V.&., p. 59; JAISWAL,

op. cit., p. 262 (Index); D.Ch. SIRCAR, in C.H.I. IV, p. 138; in H.C.I.P. I l l , p. 419;
J.B. CARMAN, The theology of Ramanuja, New Haven and London 1974, p. 238;
SCHRADER, I.P., p. 29 etc.

9 5 Cf. e.g. E. CONZE, Buddhism, 3()xford 1957, p. 191; D.L. SNELLGROVE, In-
troduction to the Hevajra Tantra, I, London 1959, p. 22.

96 Cf. LT. 27, 44ff.; 42, 30f.; 43, 75ff. It is therefore not surprising that gaktist
authors mention and cite the Laksmi-Tantra (KRISHNAMACHARYA, Sanskrit Preface
to the edition, p. 39).

07 It is sometimes regarded as a 'secondary', though not less valuable, book.
98 See also S. GUPTA, L.T., p. XXI: in ch. 53 the term kriyd pdda is even used

in the unusual sense of updsand and drddhand.
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is its most striking feature. Without following any particular philosophical
system it is basically eclectic. While incorporating many earlier traditions of
this Visnuite religion and attempting to synthetize all the various concepts
current among Pancaratras and Tantrists it is constantly preoccupied with
establishing Sakti (Laksmi) as the supreme metaphysical principle. She is an
integral part of the Lord, Narayana, and the embodiment of His sovereign will
as well as the instrumental cause of creation." This does not mean that the
author ignores such important Pancaratra tenets as the vyuha theory. On the
contrary, while following the tradition of both the Sattvata and Jayakhya
Samhitas, he elaborates on the philosophy of the former and states the meta-
physical implications of the vyuha theory and their bearing on the mantrasdstra
in a clear way (LT. ch. 4). In regard to the ritualistic aspects of worship he
follows the Jayakhya-Samhita which accords a central position to the cult
and adoration of Visnu and Laksmi, emphasizing, as already stated, the
worship of the latter,100 which in his opinion is the way to obtain liberation
(ch. 16).

The Visnu-Samhita,101 a work of about 2700 stanzas divided into 30 chap-
ters (patala), deviates in tenor and contents from the generality of Pancaratra
literature in that it tends to abstractions and a philosophic treatment of the
material discussed, interspersing its statements with 'philosophical symbolism'.
Being much under the influence of the Samkhya school of thought it holds the
Purusa to be all-pervasive, investing him with dynamic activity by dint of
which the prakrti passes through evolutionary changes. The five powers of the
five senses, on the other hand, are regarded as the power of Visnu which in its
transcendental form—that is, as Visnu's subtle body—is power as conscious-
ness, power as world-force and cause, as omniscience and omnipotence.102

God's fivefold power has also a gross form by which He, though absolutely
without qualities, reveals Himself through all the sensible qualities. The
dynamics of prakrti can therefore be said to exist in God—"the prakrti and
God exist together as it were in union" (4, 2). The prakrti, i. e. the manifestation
of God's power, produces and withdraws all existences within it in accordance
with the directions of the Purusa (4, 6), God's power, although it creates the
impression of being an independent agent (svatantrd). The description of
human souls as all-pervasive is against the Srlvaisnava point of view. This
samhitd is characterized by a good literary style, but its exposition of techni-
calities is rather unmethodical; the iconographical topics are generally better
handled than the architectural sections. It is a source of the Tantrasamuc-
caya.

99 For the philosophy of this treatise see S. GUPTA, L.T., p. XXIII. Cf. also
AhS. 3, 2ff.

100 Worship of Laksmi is indispensable: BBS. 1, 11, 52.
ici Edited by T. GANAPATI &5.STRI, Trivandrum 1925.
102 For some details see DASGUPTA, H.I.Ph., I l l , p. 23; 31.
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The longest of the published works of this class, the Padma-Samhita103
(also Padma-Tantra), traditionally associated with the Jayakhya of which it
is held to be an expansion, is divided into four sections called pdda (and dealing
with the four subjects jndna, yoga, kriyd, and caryd),1Oi and 82 chapters
containing more than 9000 slokas. It is one of the best Pancaratra works and an
important source of information, stating many tenets and problems with
unusual precision or in somewhat divergent formulation. Outstanding for
its scope, detail, clarity and encyclopaedic range of interests, it is a very
popular work enjoying an authoritative position and perhaps the most influen-
tial and as a guide to worship most widely-followed of the samhitds currently
available.105 The twelve chapters on doctrinal matter deal partly with puranic
cosmography, partly with the traditional Pancaratra theory and its con-
nexion with the Veda. The ten chapters of the kriydpdda—a liturgical manual
for the dcdrya supervising the construction of the edifice—edited by Smith
are unique in the whole collection of Paiicaratra scriptures for temple-building
injunctions. They deal, respectively, with such preliminary activities as the
examination of the site, village-planning, the ritual ploughing and levelling
of the ground, the construction of a miniature model of the edifice and the
planning of the structure, the placement of the 'first bricks', the so-called seed-
vessel, the placement of which is a sacramental act for the temple in statu
nascendi, the construction of the substructure, the varieties of temple (prdsdda)
structures etc.

Closely related to the Padma-Samhita106 is the Visnutilaka107 of 3500 slokas.
It "is comprised of eight lengthy and rambling chapters".108 However, chap-
ter 6 provides a good survey of injunctions on architecture and iconography;
the long chapter 7 deals with various sanctification rites (pratisthd etc.).

The Visvamitra-Samhita109 is a ritual handbook consisting of 27 chapters
and about 3000 stanzas. Since it is not quoted by those Pancaratra authors
who may be assumed to have lived early in the period of its literary history, it

!03 Published: by the Sadvidya Press, Mysore 1891 (in Telugu script); by the
Ethiraj Jir Math, Melkote 1927 (Telugu script; this edition, mentioned by SMITH,
V.I., p. 301, has not been available to the present author); by Y.S. RAMANU-
JAMTXNI, Bangalore 1927 (2 vol., Telugu script). Chapters 1—10 of the kriyapada
were edited and annotated by SMITH, Ppp. See also A.M. ESNOTJL, in Indologica
Taurinensia 3 (an edition, translation etc. of the doctrinal chapters is in course of
preparation). Vol. I {jnana and yoga) also Mysore, n.d. (ca. 1965).

104 See p. 3 above.
105 SMITH, V.I., p. 301.

106 And perhaps one of its sources, although the mutual relation between the
two is not quite clear (SCHRADER, I.P., p. 92, n. 2).

107 The text was published at Bangalore 1896 (in Telugu script),
los SMITH, V.I., p. 304.

109 Edition: U. SHANKARA BHATTA, Tirupati 1970 (with copious indices etc.).
Visvamitra is a famous Vedic rsi, whose name is also frequently mentioned in the
Mahabharata and in purdnas. See B. KAPADIA, Visvamitra in the Vedic, epic and
puranic literature, Vallabh Vidyanagar (Gujarat) 1971.
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may probably be regarded as a later, in any case post-Ramanuja, compilation.
Its contents are said to have been revealed by Bhagavan to Brahma, who
communicated them to VisVamitra, who in his turn became the teacher of
Kasyapa. From the following survey which may give an idea of the subjects
treated, it will appear that the work touches on just about all the topics
usually dealt with in the Paficaratra literature.

Chapter 1: Tantrdvatarana110 2: Explication of the name Pancaratra; its ex-
cellence; enumeration of the Paficaratra samhitas; the merits of following the
doctrines enunciated in the text. 3: The characteristics of guru and 'pupil'
(sisya). 4: The 'origin' of the bodily shapes of Vasudeva etc. 5: The emanation
and dissolution of the world. 6 and 7: The eight-syllabled, twelve-syllabled and
other mantras.111 8: The names and the significance of the sounds which compose
mantras. 9: Initiation (diksd). 10: Rules for the many ceremonious acts consti-
tuting a Visnuite's regular worship. 11: The fire ritual. 12: Worship of those
gods whose images are placed in the courtyards, Garuda (one of the attendant
deities), the guardians of the temple-gates, as well as the gods who preside over
the points of the compass (here named Indra, Agni, Yama, Nirrti, Varuna,
Vayu, Soma, Tryarnbaka etc.).112 13: Mudrds: a long enumeration with brief
explanations. 14: Installation ceremonies. 15: The ceremonious acts called
mandalayaga, worship of aspects of the Highest Being in a mandala. 16: The
four months' or seasonal sacrifices and the worship of KrsNa on the eighth day of
the dark half of the month ^ravana (when KrsNa was born).113 17: Ceremonies in
connexion with 'great festivals' (mahotsava), the description of the flag (dhvaja)
on which the figure of Garuda is to be drawn; the ceremonies to be performed
with it; the invocations of the gods; the ahkurdrpana ceremony.114 18: On
festivals (utsava). 19: The rites in connexion with the sacred bath (snapana).
20: The rites of the bath with a thousand pitchers.115 21: Temple-building con-
cerns, "but the treatment is not complete enough either in outline or in details to
be followed by artisans in their work".116 22: Iconometry.117 23: Repairs of
dilapidated sanctuaries, old images etc. 24: The pavitrdroparia ceremonies which
every year are to neutralize all bad or injurious consequences of defects and
mistakes committed in worshipping the Lord: the investment of the image of
the deity with a sacred cord.118 25 and 26: The ceremony called kahldrakusu-
mdropana: the worship of Visnu with white water-lilies and the worship
with leaves of the damani.119 27: Atonements.

The Naradiya-Samhita,120 a work of 3681 slokas divided into 30 chapters,
was known to Vedantadesika who quotes it (PR., p. 16 etc.) and to the corn-

no See p. 195.
in See p. 68.
112 Cf. SMITH, V.I., p. 209; 233; 237; 250; 256; 263 (in a different order).
us Cf. e.g. KANE, H.Dh. V, p. 128.

U4 Seep. 72; 146.
ii5 See p. 127.
lie SMITH, Ppp., p. 193.

ii7 Cf. SMITH, V. I., p. 61.

us Cf. KANE, H.Dh. V, p. 339.

119 Cf. MEYER, op. cit., I, p. 48.

120 Edited by R.P. CHATJDHARY, Tirupati 1971.
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pilers of other samhitds.m Since however the name of Buddha is repeatedly
included in the number of the Lord's avatdras122 the text cannot in its present
form be much older than those texts, for instance the Matsya-Purana,123 which
mention this incarnation. That it dates back to a period earlier than the 9th

century is hardly probable. It derives its name from the fact that its contents
are expounded by Narada who was instructed by Visnu himself. Being largely
concerned with ritual, images, various forms of worship, this work is a useful
source of information relating to temple-building, iconography etc. There are also
chapters on mudrds, initiation, mandalas, conventions, the daily rites and so on.

The Naradlya is not to be confused with other works casually entitled
Narada-Paficaratra. However, fate decided that the so-called spurious Nara-
diya, or rather the Narada-Paficaratra was the first, and for many years the
only, work of this literature published.124 This book, which is divided into five
rdtras125 and contains about 3400 stanzas in 60 chapters, was transmitted in
Bengal. It is a late, non-representative work that was regarded as apocryphal
by the Ramanujiyas. Having given up the essential tenets of the Paficaratra
it sings the glories of the boy Krsna and his (Hari's) service through bhakti as
the highest method of attaining final liberation. There are six modes of adora-
tion, viz. remembrance of Krsna, utterance of his name and glory, salutation,
resorting to his feet, constant worship with devotion, surrender of the soul to
him. The work begins by relating Narada's visit to the palace of Sankara
(Siva) from whom he seeks instruction in the greatness of Krsna. At the gates
of this palace are pictures and sculptures relating to Krsna's childhood and
famous deeds.

The Bharadvaja-Samhita,126 "perhaps the most widely spread of all the
samhitds",127 is the "rare (if not unique) instance" of a work of this class

121 Cf. KapS. 1, 15; PaS. Jn. 1, 100.
122 See NarS. 1, 60; 13, 301; 17, 21 etc.
123 Which however is of uncertain date (various suppositions: +200—±600:

see V.S. AGRAwALA, Matsya Purana. A Study, Varanasi 1963, p. III). Buddha
occurs together with other forms of Visnu in a temple of (probably) the 8th cen-
tury (A. HOHENBEKGER, Die indische Flutsage und das Matsyapurana, Leipzig
1930, p. 83). He is in any case recognized as an avatara in Ksemendra's Dasava-
taracarita ( +1050, Kashmir), ch. 9. In drawing chronological conclusions of this
kind one should however be aware that innovations and new ideas were not, as a
rule, adopted and introduced in all communities and in all regions of India at the
same time.

1 2 4 The Narada Pancha Ratra, ed. by K.M. BANERJEA, Calcutta 1865, reprinted
New York 1974. See SCHRADER, I. P., p. 1. For a detailed survey of the contents see
A. ROTJSSEL, Etude du Pancaratra, in Recueil de travaux d'erudition offert a Ch.
de Harlez, Leiden 1896, p. 251. Translation: SWAMI VIJNANANANDA alias H.P.
CHATTERJI, Allahabad 1921. See also BHANDAEKAB, ^7&., p. 40.

125 Most colophons add a second title, Jnanamrtasara.
126 Edition: Naradapaficaratra (Bharadvajasamhita) published by KH. SRI-

KRSNADASA(SRESTHIN), Bombay 1905, with a commentary (tlkd). Also: Madras
1912; Calcutta 1922.

127 SCHRADER, I.P., p. 23, n. 4.
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dealing with conduct only and especially with prapatti,128 its varieties, the
success to be achieved by this only method of winning Visnu's goodwill, and
so on. It consists of four chapters (three of which have 100 stanzas, of chapter 2
only one stanza is left) and a longer supplement (parisista) of three times 100
and 98 stanzas. According to the colophons the content of the Samhita proper
is 'instruction in nyasa'; the supplement deals—not without repetition of
topics touched upon in the preceding chapters—with dharma and correct
ritual behaviour of the adherents of the Pancaratra, the samskdras, cult etc.

This work is to be distinguished from another Samhita under the same name
but of a more encyclopaedic character.129

The voluminous Brhadbrahma-Samhita130 (over 4600 slokas constituting
four parts (pdda) which are divided into 40 chapters) is a rather recent work.131

After an initial chapter entitled "origin and commencement of the tradition"
(sampraddyapravrtti) the compiler informs us in ch. I, 2 that Narayana pro-
poses to destroy, together with his discus (cakra) Sudarsana, the spiritual
ignorance, the power of illusion (avidyd). Those who will not put on their
bodies the sacred mark of the discus will not go through the gateway to final
liberation (1, 2, 109). The chapters 3ff. deal with the story of Srivatsa, the
personification of the curl of hair on Visnu's breast132 (Visnu reveals to Srivatsa
the majesty and peculiar virtue of the eight-syllabled mantra (a. 6)); with the
true form or state (svarupa) of Visnu133 and his 'world' (loko vaisnavah); with
the lower world and the abodes of the sinners. In the following chapters the
compiler expatiates upon Krsna's 'sport' or 'play' (Ilia) with the milkmaids—
among them his beloved Radhika (Radha; 2, 5, 37)—in Vrndavana.134 I l l , 1
describes Visnu's highest 'presence' (dhdman), in the Goloka, his heavenly
'Cow-world' ;135 the chapters 3 etc. the journey of the liberated souls to Visnu's
heaven. In 7 the reader is informed of the importance of dharma, moral conduct
and ritual purity. I t is followed by the long Bhadrasana episode.136 Book IV is
devoted to the discussion of mental (internal or spiritual) worship (antarydga),
'external worship' and the purification of the five elements of the worshipper's
body (bhutasvddhi) ;137 prescriptions for the service or adoration of the Bha-
gavan; fire ritual (vahniyoga), that is the offering of oblations into the conse-
crated fire (homa), which is obligatory at the end of pujd; srdddha ritual; the

128 See p. 37 above.
129 Published at Mysore (no year) by YOGI PARTHASABATHI AIYYANGAR (in

Telugu script).
130 Editions: by the Srlvenkatesvara Press (no name of an editor), Tirupati 1909

(inTelugu script); aBenares edition 1909 (inDevanagarl); by H. A. APTE, Poona 1912.
131 Cf. F.O. SCHRADEB, in ZDMG 68, p. 101.
132 See p. 123.
133 I refer to EIDLITZ, K.C., p. 50.
134 Cf. EIDLITZ, K.C., p. 113; 118; 366 etc.
135 Cf. EIDLITZ, K.C., p. 151.
136 For the episodes see p. 123.
137 Cf. e.g. LT. 38, 3f. and 35, 1; see S. GUPTA, L.T., p. 203, n. 2.
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peculiar virtue of the eleventh day of every fortnight which is sacred to
Visnu; fasting on this day produces considerable religious merit. There is
however little information on temple worship. The book ends with the Ru-
dragita section (ch. 6-10).

The extant Sandilya-Samhita138 (46 chapters comprising over 2400 slokas)
creates the impression of being a late work, that in all probability is not
identical with the text of the same name known to Vedantadesika.139 This
supposition is not inconsistent with the work's claim to be the fifth portion of a
treatise dealing with the four purusdrthas (dharma, artha, kdma, moksa). I t
adds Krsna bhakti—man's highest object (1, 1, 19)—as its fifth subject embrac-
ing the goal to be reached (sadhya) as well as the endeavour and discipline
needed (sddhana). This part (ca. 3600 slokas and some longer stanzas) has
been preserved and edited. The four other subjects, regarded as preparatory to
bhakti (cf. 1, 1, 11), have been referred to by the author but probably less
carefully transmitted by the faithful.

The ^esa-Sambita140 (about 2800 slokas, some prose; 64 chapters), doubtless
a comparatively recent work, was obviously composed in a period or milieu
when Pancaratra "was equated with the pancakdla observances, with taking
the pancasamskdra sacraments and with certain vratas and celebrations".141

I t is written "with the concerns of laymen in mind and is exclusively focused
on mantras, lacking the scope of more typical samhitd texts".

The Kapinjala-Samhita, a compressed but encyclopaedic work of 1550
slokas (in 32 chapters), calling itself an abstract containing all that is essential
(sdra) in the samhitds, is regarded142 as having taken shape during the later
period of productivity in the Pancaratra community: it is not quoted by early
authors of this tradition.

There exists a small Kasyapa-Samhita (854 slokas in 13 chapters),143 "po-
pularly assumed to be a Pancaratra piece" ;144 it deals with the Garuda-mantra
and its application in cures of poisons and snake-bites, and also with other

138 Edited Bombay 1887 and by GOPINATH KAVIRAJ, The Sandilya Sanhita,
Bhakti Khanda, (in 2 vol.) Benares 1935-36.

139 Who quotes it in his Rahasyatraya (SMITH, V.I., p. 305).
wo Published at Mysore 1935.
141 SMITH, V. I., p. 305.

142 SMITH, V.I., p. 299. Published by K. RAGHAVACHARYA and DH. GOPALA-

CHARYA, Cuddapah 1896 (in Telugu script); by SITARAMANUJACHAKYULTT, Bha-
drachalam (A.), n.d. Cf. SCHRADER, I.P., p. 13; 21. Kapirijala occurs also, in a list
of names, at MatsyaP. 200, 8.

143 Edited by YATHIRAJA SAMPATHKTJMARAMUNI, Madras-Triplicane 1933;
quoted e.g. by KANE, H.Dh. V, p. 710 n. Kasyapa: a famous Vedic sage, who
according to the epic tradition was the father of a very diversified offspring and
was therefore called Prajapati. In Mbh. 1, 18, 11 he received from Brahma the
knowledge of neutralizing poisons.

1 4 4 SMITH, V. I., p. 300.
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mantric incantations believed to remove serpents or to render their poisons
innocuous. Kasyapa acts as the teacher, Gautama as the questioner.

The Parasara-Samhita (after the 12th and before the 15th century) is "a
minor work of some 200 slokas divided into 31 chapters, devoted mainly to
mantras, their composition and applications".145

The chapters II-XXI of the 33 divisions of the Purusottama-Samhita146

(1800 slokas) deal with temple-building, the fashioning of images and the
consecratory services connected with these. Most of the remainder is devoted
to the temple-oriented practical concerns of the Paficaratra priests. It is
likewise of uncertain date, "perhaps after Vedantadesika",147 but most probably
after Ramanuja ( + 1100).

A number of—as far as the present author is aware—hitherto unpublished
samhitas may be subjoined to the enumeration of the above works.

An unpublished Agastya-Samhita can be reconstructed in part "by bringing
together fragments found in secondary collections of the Paficaratra school".
It presently consists of some nine chapters of varying lengths, part of which
(II-IV) concern themselves with the worship of Rama and Hanumat and
images, and seems to be earlier than the other work of the same name.148

The (incomplete) Bhargava-Tantra is a work "of comparatively high literary
style"149 (about 1580 slokas in 25 chapters have been preserved). Among the
subjects dealt with are the measurements of images and temple-building
activities.

145 SMITH, V.I., p. 301. Edition: Bangalore 1898 (in Telugu script). Cf. SCHRADER,
I. P., p. 54. DASGTJPTA, H.I. Ph. I l l , p. 22 mentions another work of the same name
("available only in manuscript") which consisting of eight chapters deals with the
methods of muttering the name of God. Parasara: a Vedic figure (RV. 7, 18, 21),
author of a dharma work and a disciple of Kapila; he received the Vismi-Purana.

146 Edited by P. SITARAMACARYA, Bhadrachalam 1932 (in Telugu script). By the
same editor Paramapurusa-Samhita, Bhadrachalam 1938 (Telugu script). Puru-
sottama: the Highest Being, Krsna-VisNU.

147 SMITH, V.I., p. 301.

148 S M I T H , V . I . , p . 2 9 8 ; cf. P p p . , p . 185 a n d i n S o m e n o t e s o n . . . a P a f i c a r a t r a -

Agama, the Agastya-Samhita, in ALB 27 (1963), p. 1. There exists another Aga-
stya-Sarnhita or dialogue between the sages Sutiksna and Agastya (published by
RAMANARAYANADASA at Lucknow 1898, with a Bengali translation by KAMALA-
KRISHNA, Calcutta 1910; Ayodhya n.d., Mysore 1957), which, however, is an
apocryphal work containing inter alia dhydna-slokas on Rama, Sita, LaksmaNa and
Hanuman and was produced by Rama worshippers. See also BHANDARKAR, V.&.,
p. 67, n. 2; ALB 1, p. 93; JBORS 22, p. I l l ; SCHRADER, I.P., p. 6; 19; KANE,

H.Dh. V, p. 84; 88; 1135 n.; N.C.C. I, p. 24. Agastya: a Vedic rsi and a celebrated
personage in the epics etc.; the mythological promulgator of the Aryan culture in
the South.

149 SMITH, Ppp., p. 186.
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The Hayaslrsa-Samhita150 (about 6500 slokas) consists of four parts (kdnda)
called Adikanda or Pratistha, Samkarsana, Linga and Saura,151 of 42, 37, 20
and 45 chapters respectively. All the kdndas deal with iconography and
architecture, that is with activities concerning the installation of images of
Visnu and various minor gods, the construction of temples and their subse-
quent consecration.152 Its concerns are, however, almost exclusively silpaic
(technical) and in this it is unique.153 The second kdnda professes to deal with
worship (pujd) but contains much on image-making (pratistha), the construc-
tion of wells and tanks etc. The third is altogether !§ivaite ;154 the fourth is
concerned with the worship of the Sun. An imperfection of this samhitd is its
"consistent lack of detail".155 The Adikanda—the only one wich is in print—
has been published separately.156

The Markandeya-Samhita, a work of somewhat limited scope and moderate
detail (32 chapters; over 2200 slokas), is a good source for materials dealing
with activities connected with the erection of temples; it contains also three
chapters (VIII-X) on image-worship etc. Since it has not been quoted by one
of the 'classical' Paficaratra commentators, it does not seem to be an early
text.15?

A Vasistha-Samhita, of the length of 1500 slokas in 25 chapters, seems to be
available in at least three versions. These, or the original work from which they
derive, must have been of high quality. Its treatment of pratistha rites and
temple-building concerns have been praised.158

The Vihagendra-Samhita,159 containing some 1225 slokas in 24 chapters,
deals exclusively with Sudarsana worship.160 Since it is mentioned by Vedan-
tadesika161 it must be older than the 14th century.

150 Another (synonymous) name is Hayagrlva-Samhita or Hayas'Irsa-Pancaratra.
In 1, 1 the origin of this Horse-head form of Visnu is told in a dialogue by Brahma
to Siva. Hayagriva is the restorer of the Veda whieh he recovered from the demons
(see e.g. HP. 1, 1, 8ff.).

151 Cf. also SCHRADEB, I. P., p. 23 according to whom this work has so far been
found in Orissa only. Its contents generally refer to the Northern school.

152 Treatises of this class are called pratisthd-tantra (cf. HP. 1, 3, 14).
153 See above, p. 77. 1 5 4 SCHRADEB, I. P., p. 23. 1 5 5 SMITH, V.I., p. 306.

ise The Hayasirsa Pancaratra, ed. by BH.M. SANKHYATIBTHA, 2 fascicles,
Rajshahi 1952-1957.

157 SMITH, V.I., p. 302. MarkaNdeya, a sage remarkable for his austerities and
great age, is the reputed author of the Markandeya-Purana; according to Mbh. 3,
a. 186f. he discovered the universe in the body of a boy who appears to be Narayana
floating on the flood at the time of the great dissolution of the world. An edition is
about to appear at Tirupati (1975).

iss SMITH, Ppp., p. 191.

1 5 9 See SCHRADEB, I.P., p. 14 about the possibility of identity with other sam-
hitds that are called after Vismi's bird. For some quotations see SCHBADEB, I. P.,
p. 166 (Index).

160 for this worship see above, p. 97.
161 Vedantades"ika, Pancaratraraksa, p. 23 (Adyar ed.).
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The Visnu-Tantra—not to be confused with the Visnu-Samhita mentioned
above—must have been "a piece of considerable length and scope".162 About
one sixth of its (ca. 65) chapters is concerned with temple-building, but for
this subject it is a poor source of information.

Of the Visnutattva-Samhita, once in all probability a very elaborate and
important work, no more than 39 chapters seem to remain.163 They deal entirely
with rituals of image-worship, ablutions, purification etc. I t is one of the rare
texts in which the division into four pddas was strictly observed.164

162 SMITH, V.I., p. 304; cf. Ppp., p. 192.

163 SMITH, V. I., p. 303.
164 It may be noticed that, according to indications found in catalogues, the

generic name samhitd is also given to writings of other sampraddyas. The l§rl-
Vaisnavas for instance have an Upendra-Samhita (Government Oriental Mss.
Library Madras 5209; cf. SCHRADEB, I.P., p. 117), recommending inter alia the
leading of a virtuous life in Srlrangam and a Kasyapottara-Samhita (ibidem 5215).
On the other hand, the name Pancaratra is for instance given to a Sivaite work
called Mahakala-Pancaratra (HARAPRASADA SHASTRI, Descriptive Catalogue of
Sanskrit manuscripts, Asiatic Society of Bengal, V, Calcutta 1928, p. 856).



CHAPTER VII

THE PANCARATRA SA1VIHITAS: THEIR RELATIONS WITH THE
EARLIER RELIGIOUS SANSKRIT LITERATURE

The brief observations on the relations between the samhitds and other
genres of literature which are to follow may be prefaced by two introductory
remarks.

We should not be misled by the preponderantly 'philosophical' character
of the Ahirbudhnya, the only Pancaratra work which for many years was
accessible to a somewhat wider circle of readers. In fact the 'philosophy' is in
the course of time ever more atrophying and the transcendent aspects of the
Highest arrest little attention, while the ritual subjects which form the prin-
cipal content are disproportionately increasing in length and importance.
Already in one of the oldest works, Padma-Tantra, the proportion is one to
ten.1 The question may even arise as to whether in part of the texts there ever
was a theoretical part. These facts are in harmony with the impression created
by the Yamuna's Agamapramanya. In this earliest apology of the Paficaratra
known to us this 'system' is first and foremost presented as a tradition of
ritual worship characterized by certain typical sacraments such as pujd
(devout worship) to images (area) of the different 'modes'—the characteristic
vyuhas—, forms, appearances (avatdras) and energies in which God, though
One, is comprehended by his worshippers; by rites such as that of the "five
times" (pancakdlikd),2 propitiation (drddhana) and so on.

These authors like to underline that the subject-matter they transmit is
intended for the initiated. It is often explicitly stated that the doctrine, the
knowledge of the Lord's nature, being the most excellent knowledge, as re-
vealed in the beginning, is a secret or esoteric doctrine (rahasyam) which is to
be concealed carefully (guhyam).3 This esoteric character is largely explicable
in the light of the fact that these works deal mainly with ritual practice and
that a correct performance of the rites together with an understanding of
their meaning is of the utmost importance. This knowledge can result in final
emancipation or consist in a secret method of self-surrender which is considered

1 See above, p. 3; 100.
2 See above, p. 72.
3 E.g. SS. 1, 16; 2, 7; BBS. 1, 1, 51; 1, 4, 25; 1, 13, 80; 2, 5, 5; ViS. 1, 52; AhS.

35, 3; 36, 52; 37, 24; 59, 70; 60, 1 etc.; ParS. 2, 116; VksS. 10, 114; 140; gPS. 2,
34. Cf. e.g. BhagP. 2, 9, 30.
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the main doctrine of the community.4 Just as it was customary for an aspirant
to make a request for initiation to his preceptor the sage interlocutors of anti-
quity are said to have solicited their divine or holy informants for instruction.5

The sacred lore must be taught and learned with devotion (bhakti), faith
(sraddhd), and confident willingness to accept it as truth.6 It should by no
means be communicated to unworthy persons such as those who are not
initiated or are no pupils, to those who give up themselves to samsdra—SPS. 1,
47 specifies: who are not bhaktas, who are thieves, haters of Visnu, women
etc.—but only to wise vaisnavas, who sit at the feet of a teacher.7

An important problem confronting us is the origin of the subject-matter of
this literature. It would for instance be an interesting—but far from generally
feasible—enterprise to trace literary motifs, philosophical ideas etc. back to
their first occurrences in Vedic and Sanskrit literature. Unfortunately the
anonymity of the authors and the often uncertain authorship of their possible
sources, the enormous extent of the latter, the absence, in many cases, of
reliable indices and concordances, and last but not least the strong inclination
on the part of the compilers to what in modern eyes would be plagiarizing and
to using in references to their predecessors their own discretion makes the
identification of the sources a difficult task. A task which would indeed have
been difficult enough if these writers had only borrowed passages from the
best known purdnas. Moreover, in quoting authoritative works the ancient
Indian writers often took for granted that the authorship of authoritative
statements (pramdnavdkya) was too well known to require any indication or
specification. That is why only a few observations can be made on this point.8

As already intimated the authors often refer to authorities. Leaving Na-
rayana, Narada etc. on one side one may notice names such as Kasyapa, Gau-
tama, Bhrgu, Asvalayana, Angiras, Yajnavalkya, Gargi, well known from
Vedic and upanisadic literature.9 Sanaka,10 Markandeya, Suka (Vyasa's son,
the narrator of the Bhagavata-Purana and once a parrot (suka) in Siva's
paradise)11 and others are noted figures.12 These references do not however
prevent authors from regarding the divinity or sage instructing those transmit-

4 E.g. SS. 2, 3; NPR^2, 5, 19 (cf. 4, 3, 186ff.); LT. a. 17.
5 E.g. NarS. 1, If.; LT. 1, 13; ParS. 1, 79; 3, 4; 6, 2 (cf. 4); BBS. 3, 1, 1.
s E.g. JS . 1, 53ff.; ParS. 2, 116.
i E.g. VisvS. 27, 57; BBS. 1, 13, 199; NarS. 1, 17f.; 3, 67; 72. Cf. also NPR.

2, 5, 8.
8 For the idea of kdla "the mysterious power existing in time, which urges on

(prakalinl) everything" (AhS. 4, 48; cf. AVS\ 19, 53, 1; 19, 54, 3) see F.O. SCHRA-
DKB, IJber den Stand der indischen Philosophie zur Zeit Mahavlras und Buddhas,
Thesis Strassburg 1902, p. 17. As to anonymity: P. HACKER, in ZDMG 111, p . 483.

9 E.g. LT. 41, 72; BBS. 3, 8, 2ff.; 3, 9, 99 etc.
10 Cf. G.A. GRIERSON, in JRAS 1909, p. 634.
" Cf. GAIL, op. cit., p. 10; GRIERSON, in JRAS 1910, p. 103.
12 E.g. ParS. 1, 1; 125; SandS. 1, 1, 16; 18.
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ters of the doctrine who figure in their narratives as the only omniscient
expert.13 But any competent guru is like Visnu; he is worthy of honour, even
when he speaks only one single sloka, the more so when he reveals the Lord's
true nature. He is the fount of salvation because he preaches the religion.14

The relations with and references to the Veda require a longer discussion.15

Throughout this literature there is the uncontested tradition that it is based
on the Veda;16 like other authoritative writings of Hinduism it sometimes
claims to be the 'Fifth Veda'. The three Vedic samhitds (Re, Sanaa, Yajus)
taken collectively are in the traditional way known as "the triad" (trayi).17

The Atharvaveda (atharvdngirasah) is sometimes added to the re, yajus and
sdman texts.18 It is the pretension of a text such as BhS. 1, 5 that its teachings
are found in the scriptures known as Veda, Vedanta,19 Dharmasastra and the
authoritative works of celestial origin (divyasdstra, explained as the Pancaratra-
Samhitas).20 The same book enjoins the study of the Veda with its auxiliary
works (3, 36). The rites taught are said to be Vedic, the 'system' (tantra) to be
based on the Veda,21 which is believed to establish the vaisrmva doctrine
regarded as the highest dharma.22 The importance and power attributed to
the Veda is for instance apparent from the statement that Brahma must make
use of them for creating the world which is impossible without them (AhS. 41,
11). On the other hand, the Vedic rites are transcended by temple worship,23

and the merit gained by the latter is no less than that of the former.24 The
adoration of Visnu is the best sacrifice and the references to the Vedic ritual
are in fact no more than a sort of allegories, meant to claim superiority to the
traditional 'orthodoxy' which on the other hand one does not wish to disavow.

13 E.g. AhS. 10, 6; ParS. 1, 6; NarS. 20, 2; BBS. 1, 1, 6; SandS. 1, 1, 7.
14 Cf. e.g. JS. 1, 58ff.
15 Cf. e.g. AhS. 12, 7ff. See K. BHATTACHARYA, Le Ve'disme de certains textes

hindouistes, JA 255, p. 199. At LT. 11, 25 Vedavid is an avatdra of Visnu, at 20, 48
Vedavidya a sakti.

16 See also DASGXJPTA, H.I.Ph. I l l , p. 18; VamanaS. p. 1264f. as quoted from
the Utsavasamgraha (ms.) by H.D. SMITH, in JOR 34-35, p. 115.

17 E.g. ViS. 27, 7 ("silktas containing the essence of the triad"); AhS. 12, 5;
15, 21; SS. 19, 19; see SCHKADEB, I.P., p. 163. For the three names see e.g. AhS.
11, 20. For rgsaman- e.g. PS. 38, 7.

18 See AhS. 12, 6 rco yajumsi sdmdni hy atharvahgirasas tathd. Cf. 42, 4; 44, 14;
ViS. 6, 18; 17, 45f.

19 For Veda-Vedanta see e.g. SandS. 1, 1, 7.
20 For the expression vedopanisada see e.g. BBS. 4, 1, 97. Cf. e.g. also PrmS. 1,

4f.;NPR. 2,6, If.
21 BBS. 1,5, 1; ViS. 2, 11; cf. also &PS. 2, 41. For the combination Vedic

(vaidika) and tantric (tdntrika), e.g. ViS. 4, 19; for Vedic features in the ritual e.g.
SanS. B. 6, 11 If.

22 BBS. 1, 7, 10. At ViS. 3, 46f. it is intimated that "Veda, Samkhya, Yoga,
Pancaratra, Dharmasastra and Pureum" contain the same Visnuite doctrine.

2 3 PaS. K. 2, 46; SMITH, Ppp., p. 23.
24 I refer to SMITH, Ppp., p. 76. Cf. also NarS. 3, 67.
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It is therefore neither surprising that Visnuite pur anas should at NarS. 15, 144
be coupled with study of the Veda,25 nor that a Vedic and a Tantric sacrificial
rite (makha) are explicitly distinguished and described as a twofold cere-
monial.26

Considered as a whole these works quote Vedic texts rather frequently. From
the references occurring in the Sri-Prasna-Samhita27 it appears that most of
these quotations (mantras) belong to the Rgveda, many to the Taittirlya-
Samhita28 (some of them being Rgvedic in origin), and to the Taittirlya-
Aranyaka.29 References to two or three suktas in the same passage are not very
rare.30 The mantras are as a rule quoted in the usual way, i.e. by their first
word(s), the suktas often by their names.31 In particular cases Vedic passages
have exerted influence so as to contribute to the genesis of a new mantra: when
for instance Laksmi at LT. 50, 176 says that she is known as the glory of
'food' (annasya yasah), adding that the complete nine-syllabled formula om
annasya yasase namah bestows upon the devotee all objects of enjoyment, this
can hardly be dissociated from Vedic and upanisadic passages dealing with
'food'.32

Among those Vedic hymns which are mentioned by name the famous
Purusa hymn (RV. 10, 90)33 ranks first. Traditionally believed to be 'seen' by
the rsi Narayana this first expression of the idea that creation is the self-
limitation of the transcendent Person—soon identified with Narayana—
manifesting himself in the realm of our experience, came to be the exemplary
model for creation of every kind and, among the Visnuites, the key-stone of
their philosophy. Its first five stanzas are explained in AhS. 59, 2-39 where
this text is used in connexion with the vyuha theory.34 The interpretation,
according to which the stanzas 1-4 refer to the four vyuhas, is of course hi-
storically and philologically untenable. It may suffice to mention one passage
bristling with fantastic 'etymologies': The first words "With a thousand
heads, a thousand eyes, a thousand feet", expressing the supermundane
greatness of the Primeval Being, are said to refer to Vasudeva's connexion
with Laksmi, the individual souls (purusa) and nature (prakrti) respectively.

25 For vedasastrdgama see NarS. 9, 347.
26 BBS. 4, 3, 4; and ef., e.g., ViS. 1, 9.
37 See the edition, p. LVIII (87 quotations).
28 E.g. SanS. S\ 8, 145: TS. 1, 1, 1, 1 i§e tva.
29 For the use of these Vedic texts as mantras see below, p. 151. For TA. e.g.

&PS. 27, 95; TA. (Andhra rec.) 10, 68. The name Ahirbudhnya is reminiscent of
AiB. 3, 36, 5 (SCHBADER, I.P., p. 96).

30 E.g. BBS. 1, 5, 5 (Srlsukta, Pavamanasiikta (RV. 9, 1, 1) and Bhumisukta
(TS. 1, 5, 3, 1)); VS. 27, 80 (Purusasukta and Visnusu'kta (RV. 1, 154)).

31 But RV. 1, 22, 16 is at AhS. 47, 60 quoted as the beginning of a silkta.
32 Cf. e .g . T S . 4, 5, 2, 1 ; J B . 1, 4 0 ; ApS"S. 6, 2 1 , 1 ; M a i U . 6, 10 .
33 I refer to GONDA, Vedic literature, p. 137; V.&., p. 25ff.; 57; 80. See e.g.

SanS. B. 4, 41 f.; 50; 54; 61; 5, 127; 6, 55; 9, 88; 9, 97; S\ 1, 286; 8, 60; AhS. 47, 24.
3 4 See SCHBADER, I. P., p. 143.
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AhS. 18, 33 may be quoted in illustration of the method followed in inte-
grating this Vedic material. Discussing the development of mantras (uddhdra),
the author says that the Purusa- and Srisuktas—often mentioned together35—
have arisen from the first two syllables of the Saktimantra. Elsewhere these
two hymns are said to have derived, for the benefit of the world, from the
Highest Male Being and Laksmi,36 or to have been produced, the former in
order to propitiate Visnu, the latter, Sri.37 Or they are described as two nectar-
like hymns, emerged from the churning of the Word-Brahman (Sabdabrah-
man).38 The Srisukta (RV. khila 2, 6)39 is likewise frequently mentioned.40 It
is for instance identified with the Sakti of the Person, and the Laksnri-Tantra
expatiates upon its ritual significance in a long chapter (a. 50) entitled "The
power of the !§risukta", where God's !§akti, Laksmi, is described as imparting,
inter alia, the following information: 50, 17f.; 24ff.; 31; 36:

"The (Srisiikta) possessing female characteristics, (and) adorned with the charac-
teristics of Brahman, that is (i.e. exists really and eternally), has its foundation
in my own greatness and is accepted as my own . . . With the stanzas (of this
sukta) the adept, psychically well-prepared, should (start) worshipping me, the
Supreme Goddess seated on the lap of the paramount God. He should inde-
fatigably invoke (us) with the first stanza (re); with the second he should offer
a seat to the paramount God. With the third he should offer a respectful offering
and water for washing the feet to God (and to myself as his guests) . . . The
worthy adept should bathe us while reciting the sixth (re), should offer clothing
with the seventh and ornaments with the eighth . . . Alternatively, the invocation
may be performed with the first four stanzas (rcas) . . . This sukta contains my
fifty-three names. Listen now to the enumeration of these . . .".

As might be expected the well-known and oft-quoted stanza RV. 1, 22, 17
etc. "Here Visnu strode out" is not absent and is likewise used as a mantra to
accompany and consecrate ritual acts.41 The Visnusukta (RV. 1, 154) is
repeatedly cited in the Ahirbudhnya and elsewhere.42 As we shall see further
on43 Visnu's highest step (padam) referred to in RV. 1, 22, 20 "That highest
step of Visnu the patrons ever behold . . . " has left its traces in innumerable
passages dealing with the devotees' highest goal.

The sdvitrl (R.V. 3, 62, 10) is of course very well known and prescribed in
ritual contexts.44

35 E.g. BBS. 1, 8, 48; 52; 3, 7, 41; LT. 40, 105f.; 49, 93.
36 AhS. 59, 2. Compare also LT. 31, 10; 36, 79. For the Purusasukta see also

AhS. 47, 24; NarS. 15, 80; ViS. 3, 17; BBS. 1, 5, 4; 27.
37 Cf. BBS. 1, 8, 52.
38 LT. 36, 72f., where RV. 10, 90 is called the hymn of Purusa Hari ( = Visnu).
39 Cf. GONDA, V.L., p. 36 etc.
4» See e.g. SanS. £. 1, 112; BBS. 1, 5, 5; LT. 29, 23; 36, 73. For single stanzas

see e.g. LT. 36, 122.
41 SanS. B. 6, 33; &. 8, 66; ViS. 26, 64.
42 E . g . A h S . 47 , 2 9 ; 6 0 ; 6 4 ; V i S . 2 1 , 7 1 ; 28 , 52.
43 Compare LT. 2, 1 etc.
44 E.g. ViS. 27, 81.
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References to such basic texts as the oldest wpanisads are not absent.45

The following is a random collection. The condition of the soul described in
AhS. 31,8f. ("without eyes, ears . . ., yet all-seeing, all-hearing") reminds us
of BAU. 4, 3, 23ff. "while he does not see there, he is verily seeing etc."46 The
'theory' of the three elements of ChU. 6, 4 was known to the author of AhS.
8, 2, who no doubt borrowed the simile "(borne . . .) just as leaves are held
together by a spike" (8, 37) from ChU. 2, 23, 3. The discussion between the
sage Kahola and Yajnavalkya on the relation between dtman and brahman is
notwithstanding the Samkhya terminology used clearly reminiscent of BAU.
3, 5. The Laksmi-Tantra reminds us, at 13, 10 of KaU. 2, 23; at 50, 1 of
KaU. 4, 8; at 50, 75f. of KaU. 3, 3f. (the simile of the Self as the owner of the
chariot, i. e. the body and the intellect as the charioteer, and still more clearly
at BBS. at 3, 3, 39).47 As to the characterization of the absolute Brahman in
LT. 15, 8ff. (sacciddnandalaksanam) compare TU. 3, 5 and 6 (and the Ve-
dantic tradition); as to LT. 50, 168 and AhS. 53, 49 see TU. 2, 6, 1 (sac ca
tyac ca). The idea of God's miraculous power is likewise upanisadic.48

It is of course not surprising that these works should contain many passages
reminiscent of the most influential fundamental texts recognized by the
Visnuites. There is, for instance, a close similarity in teachings between many
chapters of these manuals and the Bhagavadgita. Reminiscences seem to be
more numerous than quotations proper. The seven sages of old in SS. 9, 92
occur also at BhG. 10, 6; the vibhava Visvarupa recalls the famous theophany
and especially BhG. 11, 16 ;49 the relation between the embodied and the
highest soul (jiva and para) an advaitic passage such as BhG. 13, 27 ff. The
term dehin for the embodied soul (LT. 7, 24) is known from BhG. 2, 13 etc.
AhS. 52, 23 (cardcardni bhutdni. . . bhavadvapuh) is a reproduction of BhG.
11, 7 (ihaikastham jagat . . . sacardcaram) .50 JS. 21, 230-232 a constitutes an

45 See e.g. SCHRADER, I.P., p. 125 and elsewhere and D.L. DE, Pancaratra and
the upanisads, IHQ 9 (1933), p. 645, discussing twenty-two more or less convincing
parallels or sources of samhitd texts, e.g. AhS. 2, 26ff.: KaU. 5, 9f.; LT. 2, 8f.:
SVlT. 6, 11; 17. Cf. e.g. gPS. 2, 54.

46 For AhS. 6, 48ff. and BAU. 3, 8, 9 see SCHRADER, I.P., p. 64.
47 Which reads: pranavam ratham druhya buddhisdrathind dhrtam / manah-

pragrahavdn dhiro ydti visriph par am padam "having mounted the syllable Om as a
chariot which is controlled by the buddhi as charioteer, having 'mind' (manas,
the psychical central organ) as the reins, the wise man goes to Vismi's highest
place".

48 See e.g. LT. 3, 28: BAU. 2, 5, 19; SVlJ. 4, 9f. For SVlJ. 6, 13 see SCHRADER,
I.P., p. 56. It would be interesting to collect all points on which these samhitds and
upanisads etc. are explicitly or implicitly in agreement. Cf. e.g. SCHRADER, I.P.,
p. 95 on Rudra as a teacher of liberating knowledge (also in the Jabala U. and cf.
Padma P. 81, 5).

49 Cf. also A h S . 44, 36-52 (in longer verses) a n d B h G . a. 11 .
50 Cf. e .g. also A h S . 8, 3f.: B h G . 7, 4f. ( S C H R A D E R , I . P . , p . 104); on B h G .

14, 3f. see S C H R A D E R , I . P . , p . 7 3 ; for B h G . 2, 69 S C H R A D E R , I . P . , p . 25. L T . 2, 5
echoes B h G . 13, If.; 18, 26.
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expanded repetition of BhG. 11, 10. BhG. 4, 7 and 8 are in a varied form
quoted at BBS. 2, 7, 9f.:

"For whenever dharma withers away on earth and its opposite arises, then
(Namyana is speaking here) do I generate myself, for the protection of the good,
for the destruction of evil-doers, for setting up dharma I have been born under
the name of Rama".

A reference in the form of a prophecy occurs at BBS. 1, 6, 38:

"My dear, I (Narayana is speaking) shall enunciate to you the exposition given
by the Lord's (Bhagavan) mouth, and I shall impart instruction to Nara embodied
as Arjuna".51

That these works have topics in common with certain later wpanisads,
especially with those which as to their contents are nearly related—the Maha,
Narayana, Atmabodha and Subala Upanisads52—is perfectly intelligible. The
first and second of these small texts proclaim Narayana as the Highest Being and
the central and fundamental principle of everything existing. The second moreover
imparts instruction in the meaning and efficacy of the mantra Om namo ndrdya-
ndya.b3 The third is an expanded repetition of the last section of the Narayana.54

From the observations made in some of the preceding sections it is suffi-
ciently clear that the existence of associations with the Mahabharata cannot
be denied.55 Attention has—to mention only this—been drawn to a number
of personal names occurring in the epic as well as the Paficaratra corpus. The
description of the liberated as radiating spiritual atoms of the size of a mote
in a sunbeam in AhS. 6, 27 f. "is evidently connected"56 with Mbh. 12, 332, 14
where it is said that they become atomic after having been burned up by the
sun.57 The term samayajna, a designation of the initiate in these samhitds,
occurs as one of Visnu's thousand names at Mbh. 13, 135, 52.58 Further on,
there will be occasion for discussing some mythical themes which Pancaratra
has in common with the epic and puranic classes of literature.59

Reminiscences of passages or statements or mention of names occurring in
purdnas, especially in the Bhagavata, are numerous.60 A complete collection

si Cf. also BBS. 4,4,4f. Another verbal reproduction is e.g.&PS. 2, 5 f.: BhG. 7,15.
52 For the first three see P. DEUSSEN, Sechzig Upanishad's des Veda, 3Leipzig

1921 (Darmstadt 1963), p. 743; 747; 750. Other upani§ads worth mentioning are
the Maha-Narayana, Mukti, Vasudeva, Brahrnabindu, Ramatapaniya.

«3 See p. 68.
54 See e.g. also SCHRADER, I.P., p. 123; S. GUPTA, L.T., p. 35; 36.
55 For references to sruti and smrti see BBS. 1, 6, 37; 1, 7, 30; 3, 7, 4.
56 SCHRADEE, I . P . , p . 5 7 .
57 For Time (kola) see SCHRADER, I.P., p. 59 (Mbh. 12, 220, 29).
58 Cf. JAISWAL, O.D.V., p. 23; 140; see JS. 16, 59.
59 See below.
60 I refer to the notes on LT. 8, 30ff. by S. GUPTA, L.T., p. 46; on 9, 8ff. (p. 49);

on 10,1 (p. 54); 10, 37ff. (p. 57); 38,47 etc. (p. 243); 39, 29f. (p. 251) etc.; V.
RAGHAVAN, Foreword to SPS., edition, p. K.



The Paficaratra Samhitas: relations with earlier literature 115

would no doubt bring to light a considerable number of identical details,
parallels and borrowings, which find their explanation in the religious concep-
tions and traditions. Part of these are due to the common historical descent
of Bhagavatas and Paficaratras, part to the authority of the great Visnuite
purdnas, part also to the continual interchange of ideas as well as the well-
known diffuseness of many ideas and concepts of Hindu systems of religious
teaching (sampraddya) and their tendency to assimilation and incorporation.

The term purdna(m)61 is at times used in a wide sense "(tale of) a past
event",62 then again in the traditional way coupled with itihdsa "traditional
histories", or also with dharmasdstra.63 Says ParS. 25, 27:

"A wise man should diligently listen, in holy places, to itihdsas which, being
conducive to bhakti, are there arranged from generation to generation".

Elsewhere the term pur ana is followed by dharmasdstra, Vedanta, itihdsa and
work of the dlvdrs (suri).6i

Parallels between the samhitas and non-Visnuite dgamas, tantric texts
(whether Hindu or Buddhist) may be left undiscussed.65

Nor can it be part of my task to institute a systematic investigation into
the various influences exerted by the schools of philosophical thought (darsana)
on the samhitas and the reminiscences of their teachings in particular passages.
Suffice it to draw attention to a trace of the Vedantic66 theory of reflection
in LT. 6, 38:

"Just as this universe is enclosed within me ($ri-Laksmi), who am consciousness,
so also it is enclosed within the knower in the same way as a rock is enclosed in a
mirror";

and to LT. 46, 28 alluding to those who believed that mercury ritually treated
can turn into nectar.

According to the views held by the adherents of the Samkhya system, as
reflected in the Laksml-Tantra, 15, 24f.:

"knowledge of the principles (samkhya) is of three types, viz. knowledge (sam-
khya) with reference to the things of this world, speculative (discursive) know-
ledge (carcand) and complete intuitive knowledge (of truth . . . dhi)".

This is no doubt a reference to the well-known Samkhya doctrine with regard
to the sources of knowledge of which it accepts three, viz. perception (pra-

61 On a misunderstood puraru'c topic (or a corrupt place, VisvS. 16, 110) see the
introduction of the editor to VisvS., p. VI.

ea E.g. SanS. I. 3, 1.
63 E.g. SanS. R. 1, 12; SPS. 2, 7; AhS. 12, 14; 13, 33.
64 E.g. &PS. 17,56.
65 See e.g. V. RAGHAVAN, Foreword to &PS., edition, p. L; S. GUPTA, L.T., p. 40,

n. 5 and compare places such as BBS. 3, 9, 84ff. referring to Agastya's words in
the Sivaglta, the Isvaragita and the Pasupata sastra.

66 The term Vedanta is in these texts also used to cover Vaisnava literature; see
e.g. LT. 4, 15.
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tyaksa), inference (anumdna) and scriptural testimony (sabda). AhS. 12, 19ff.
gives information on a Visnuite Samkhya system of sixty divisions, divulged
by Kapila and consisting of a part of thirty-two metaphysical (prdkrta "dealing
with nature") and one of twenty-eight ethical (vaikrta "dealing with modifi-
cations") sections; all the former were adopted by the Pancaratra system. This
passage may be supposed to refer to a Samkhya-Yoga system—the only one
known to the Ahirbudhnya-Samhita—, consisting of sixty 'ideas', called
Sastitantra.67 The explanation of the 'subtle sense' of the word namas "re-
spectful obeisance" in AhS. 52, 25ff., viz. "no (na) selfish regard (mamya) for
one's self (svasmin) and one's own (sviye)", presupposes the well-known
Samkhya formula ndsmi na me ndham. Kapila, the sage who is assumed to
have founded the Samkhya system of philosophy, is repeatedly mentioned and
admitted to the group of the vibhavas™ The "method described by sruti and
smrti, i.e. by the Veda and Veda-based tradition (as far as remembered by
human teachers)" is at LT. 15, 23 f. explicitly distinguished from the "second
method, i.e. the knowledge of the principles (sdmkhyavijndna)".

The account of the creation found in the late Narada Pancaratra (2, 3, 19ff.)
is, while thoroughly Visnuite, full of traditional matter and reminiscences:

The Lord (Bhagavan), the eternal Supreme Spirit is ever residing in the likewise
eternal VaikuNtha heaven. Being alone in the universe he assumed the form of a
shepherd boy and began to roam about. Looking round he saw the void every-
where. He therefore wanted to create and divided himself into a female part,
called Visnumaya, the mulaprakrti and remained himself as the male other
part.69 The woman, being afraid, was on the point of running away, but VisNu
caught hold of her and placed her on his breast . . .

Cases are not rare in which one of the samhitds quotes another. The Laksmi-
Tantra, for instance, refers to the Sattvata and very often and extensively
to the Jayakhya;70 the ̂ ri-Prasna mentions the gems by name (49, 473). The
name SVi-Pras'na as a Samhita occurs in many other works of this class, Ka-
pifijala, Visvamitra and others.71

67 For particulars: F. O.SCHRADER, Das Sastitantra, ZDMG 68 (1914), p. 101;
I.P., p. 110; A . B . K E I T H , The Samkhya system, Calcutta (1918) 1949, p. 72;
E. FRATJWAXXNER, Gesehiehte der indisehen Philosophie, I., Salzburg 1953, p. 320.

es E.g. JS. 29, 59; SCHRADER, I.P., p. 159.

69 Cf. BAIL 1, 4, 3.
70 S. GUPTA, L.T., p. XIX and 307; see e.g. LT. 11, 28; 45, 90. See e.g. also

AhS. 19, 64.
71 V. RAGHAVAN, Foreword to §PS., edition, p. I.



CHAPTER VIII

THE PANCARATRA SAMHITAS: STRUCTURE, THEMES, MOTIFS,
STYLE

Just as the related genres of Sanskrit literature the samhitas are for much
the greater part composed in so-called epic slokas (two lines of sixteen syllables
each).1 Some works—e.g. the Jayakhya—are entirely written in this metre,
others—e. g. the Visnu and the Sanatkumara—make exceptions for mantras;
a work such as the Naradiya rarely deviates from the traditional Moka.2 Like
the authors of epic and other texts many of these compilers are inclined to
use longer stanzas when they have arrived at culminating points of their
arguments or inserted hymnic poetry.3 The theophany in AhS. 44, 36-52 is
clearly reminiscent of BhG. a. 11, both texts being characterized by an eleven-
syllabled metre enabling the poets to use longer compounds. Nor was the
custom of long standing4 to mark the conclusion of a section or chapter with a
stanza in a different (longer) metre unknown to them.5 This sloka poetry is
largely characterized by the use of stereotyped phrases and recurrent formulaic
expressions.6 There are of course verse fillers and redundant words, and style
and versification are more than once somewhat loose and slovenly. In most
cases the integral unit of expression is a sloka. Cases of enjambment, though
comparatively rare, are not systematically avoided.7

1 Linguistic peculiarities are few in number. Worth mentioning is the abstract
noun bhagavanmayata (AhS. 13, 11); cf. also BBS. 2, 2, 14 madayattasihititvat;
3, 1, 25; 3, 7, 7. There are, of course, many technical (ritual, philosophical) terms,
some rare words or compounds (e.g. &andS. 1, 1, 11 abhi-sddh- and parydsanna),
interesting meanings: updddna "taking alms"; murta "manifestation of the Lord
in a particular corporeal form"; some popular or vernacular words, e.g. dimba
"egg, embryo" (NPR. 2, 2, 37f.; 2, 42f.). On ambiguities: SCHKADER, I .P . , p. 59;
81. Grammatical lapses do occur; see V. RAGHAVAN, &PS., edition, Foreword, p. M
(and a list on p. O etc.); L. NABASIMHA BHATTA, VksS., edition, Foreword, p. ga;
U. SHANKARA BHATTA, VisvS., p. V. On Tamilisms, see RAGHAVAN, op. cit., p. G.

2 Cf. NarS. 14,80; 15, 25.
3 E.g. AhS. 49, 55-62; 60, 24-26; see also a. 24; BBS. 1, 4, Uff.
4 See GONDA, V.L., p . 175.
5 E.g. BBS. 4, 4, 143; 4, 10, 76f. (end of the whole work); AhS. 26, 95; 27, 45f.;

32, 76; 35, 99; 36, 67; 43, 36; 47, 69 etc. but not at the end of 38; 39; 40. Also in
!§ivaite agamas, e.g. MT. 1, ch. 2; 4; 5 etc. Part of VksS. a. 27 is in prose.

s For stopgaps: SanS. S". 9, 45; 10, 42; I. 1, 30; 1, 35 etc.
7 E.g. &PS. 1, 2f.; 1, 26; ParS. 1, 17ff.; NPR. 1, 4, 3ff.
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Like numerous other works composed in accordance with the epic-puranic
tradition the main structure of these samhitds is that of a framework which in
an often somewhat complicated way holds together a number of different
treatises, or rather discourses. This structure allows the author to introduce
more than one ancient authority famous for his authentic knowledge of the doc-
trine and impressively to explain the initial stage of the uninterrupted succession
of its transmitters. The credibility of the expositions is enhanced and the prin-
ciple of gradual revelation and transmission recognized and demonstrated.8

Thus, in the beginning o! the Jayakhya-Samhita Samvartaka asks his father,
1, 5ff.:

"to inform him of that knowledge that will enable him to deliver him and others
from the samsara." In his answer Aurva relates "the evil plight of the rsis in the
first age of the world (krtayuga) who in spite of severe asceticism sustained for
thousands of years could not find an escape from their bewilderment and mis-
erable condition." A mighty voice sounding in the air emphasizes the inade-
quacy of sacrificial worship, study of the Veda, rites and observances and
declares that the knowledge of the eternal and imperishable Highest Principle is
the only way to final beatitude. Guided by their asceticism they apply to the
sage ^andilya for instruction, ^andilya, who resides on mount Gandhamadana
(1, 31), answers them that the esoteric lore was revealed by Visnu himself at
Badari a&rama to Narada and a company of gods, holy persons of supernormal
faculties (siddhas) and rsis. It was Narada who had imparted the essence of the
religion (dharma) to f§a,Ndilya who now is willing to instruct the sages.

Throughout the whole book the Lord (the instructor) and Narada (the que-
stioner) are the partners in that conversation which constitutes its main,
structure, and even at its end the author does not remind his readers of the
initial conversation between Aurva and Samvartaka.

Another example may be subjoined. In the Isvara-Samhita it reads, 1, 4ff.:

"The sages, desirous of learning a method of attaining final emancipation,
worshipped with bhakti NarayaNa who was absorbed in meditation at Nara-
Narayana dsrama. In course of time the divine seer (devarsi) Narada, wishing
to see NarayaNa, descended from heaven and having seen him, saluted him
reverentially, joined the hollowed palms, his whole body covered with bristling
hair and joy beaming in his face. Eulogizing him with various hymns of praise,
and bending down again and again, he worshipped god Narayana. Then the
latter said to the chief of sages: 'The sages abide here praying for Hari's foot
(highest footstep or place: pada). Thou art worthy to teach them the Sat(t)vata
doctrine'. Having spoken thus NarayaNa made himself invisible . . .".

In the Sattvata-Samhita, the author informs us that Narada taught to
hermits what Cakrapani (i.e. Visnu) had revealed to Halayudha (=Balarama).
In the Naradiya-Samhita the tradition is handed on from Vasudeva to Narada,
who transmits it to Gautama, who teaches Bhrgu, the instructor of Atri;9

8 Compare also the observations made by EIDLITZ, K.C., p. 168 with respect to
the Bhagavata-Purana.

9 Cf. e.g. BhG. 4, Iff. and the beginning of the Mahabharata.
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Gautama is the questioner, Narada the teacher, but at the end (30, 3If.) the
compiler does not—after the eulogy upon the Samhita!—forget to mention
that Bhrgu, having communicated the contents of this work, disappeared and
that Atri, as a devout bhakta worshipping the eternal Visnu, and mastering all
knowledge, became the foremost of all sages.

This structure, very well-known from innumerable epic, puranic, and
didactic works was originally conditioned by and is traditionally also pre-
served under the influence of the time-honoured Indian custom of transmitting
their subjects and religious traditions orally. The catena of divine and pre-
historic transmitters is the counterpart of the exact indications of the precep-
tors and ancestors of a commentator so often found in exegetical works: the
gurwparam'pards guaranteeing the reliability of the tradition. The actual
authors or compilers do not introduce themselves in their expositions or in the
many dialogues. They hide themselves completely behind the divine figures
and sages whom they introduce as instructors and questioners. Formally these
personages are bound by the utterances of the text which gain enormously in
importance and impressiveness by their great and in many cases undisputed
authority. This does not however mean that the compilers are not committed
to that which is taught in their books. They expound, as well as they can, the
religious doctrines of their community, that is of the Pancaratra school of
thought as handed down in a definite region and in definite milieus of which
these authors are learned guides.

It is worth while to dwell for a moment on the questioner. Like the other
figures—as far as there are any—he is a type symbolizing his function, although
attempts are made to create, by elaborating details, the illusion of reality.
Among the characteristics of his person and function are his qualifications for
initiating the transmission of the religion, his ardent desire to receive instruc-
tion, his inability to realize his ambitions in any other way,10 and the help
rendered to him by a holy or divine person of high rank who directs him to the
fount of wisdom and salvation. In his eyes the narrator, whom he addresses
most courteously and ceremoniously, is the only authority.11 Although he often
shows his acquaintance with—or rather curiosity about—details or at least
his knowledge of technical terms he is also ready to declare that he is in doubt
and uncertainty and that his mind is not yet steady and sufficiently prepared
to receive the doctrine.

His intervention is in most cases restricted to the beginning of chapters12

or other more or less natural pauses in the argument, and there they may be
regarded as the counterparts of our headings and introductory lines. Hence
such typical transitional stanzas as AhS. 21, Iff.:

10 Even Brahma is (at ParS. 2, 13f.) unacquainted with the origin of creatures and
things.

" AhS. 43, 2; JS. 4, 34; AhS. 17, If.; NPR. 1, 10, 2; JS. 6, 1.
12 See e.g. the Naradiya-Samhita.
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"Reverence to thee . . . Your words, O adorable one, which I have heard are
more than marvellous, heavenly and difficult to find even in the scriptures of
Vedanta. I am satisfied. But I wish to hear once again the excellent amrta of
thy words. What is the diagram (raksd) and how should it be made . . .?"13

These questions for further information are sometimes briefly worded, no lon-
ger than one sloka1* and essentially of the type "Thou hast spoken about. . .,
now deign to speak about. . ."15 or—also at the end of a longer interruption—
requests for the removal of the causes of doubt.16 These interruptions may be
so brief and infrequent that any suggestion of a fictive conversation fades
from the reader's memory.17 Interventions of some length are not rare how-
ever,18 and many of them are aptly inserted to furnish the hearer with a re-
capitulation of the foregoing which ends in a question.19 Short recapitulative
questions repeating some words spoken by the instructor are not wanting.20 In
other cases the interlocutor puts a long series of partly motivated, partly con-
nected questions so as to furnish the listener with a sort of survey of the contents
of the following section.21 However, what follows is not always consistent
with the introductory questions.22 Not infrequently such questions broaching
new subjects for discussion bring about abrupt transitions.23 Elsewhere they
are however meant to refer to some point that has been touched upon in the
beginning of the chapter.24 Occasionally the narrator himself reminds his
partner of what he has already told in a preceding part of his explanations.25

More than once the instructor is solicited to be brief.26 The reason for this

13 See e.g. also AhS. 26, 1; 41, If.
" E.g. AhS. 29, 1; 37, 35 cd 36 ab; 48, 8; JS. 3, 9f.; notice also the questions in

the Pauskara-Samhita.
15 Instances are very numerous, e.g. AhS. 12,24; 31, 1; cf. 34, If.; 35, If.;

SanS.B. 11, 15f.; JS. 24, If. Also in Sivaite texts, e.g. NT. 6,1. Also of course "I
have told you . . . ; now I shall proceed to expound . . . " (e.g. ParS. 3, 15); " . . .
what do you want to hear (now)?" (ef. AhS. 15, 76). For correspondences between
the end of a chapter and the beginning of the following chapter see e.g. AhS. 2, 62:
3, 1; 10, 52: 11, 2; JS. 2, 75f.: 3, 1.

16 E.g. AhS. 33, 5; 36, 5.
! ' Instances are the Sattvata-Samhita where Narada is no partner in the con-

versation, and the Visnu-Samhita, the chapters of which begin with "Now I shall
tell . . . " . Notice also the difference between ratras 1 and 2 on one hand and 3 on
the other in NPR.; in 3, 7, 1 Narada's name occurs in the third person.

is E.g. JS. 17, If.; AhS. 8, Iff.; 52, If.
is E.g. AhS. 10, Iff.; 14, Iff.; 25, Iff.; 36, Iff.; 51, Iff.
20 E.g. AhS. 37, 22; cf. also cases such as NarS. 17, 1: 16, 29.
21 Cf. e.g. LT. 18, 6ff.
22 E.g. NPR. at the end of rdtra 1, viz. 15, 13-29 (the solution of the problems is

to follow); see also AhS. 39, If.
23 E.g. NarS. 8, 1; 25, 1.
24 E.g. JS. 22, 64: 22,3.
25 E.g. in the S"ivaite NT. 9, 4: ch. 3.
26 E . g . S S . 19 , 2 ; J S . 3 3 , 6 0 ; N a r S . 6 , 1 ; 1 0 , 1 ; 1 6 , 2 . E l s e w h e r e h o w e v e r h e

wishes to hear a detailed description (&PS. 30, 7; ParS. 26, 1).
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request can sometimes be that the answer is expected to contain many details
that are too well known to mention at some length—no doubt one of the
circumstances leading to a scanty treatment of certain topics—, in other cases
however it reflects the conviction on the part of the authors and their readers
that the expositions as found in the samhitas are a sort of resume of the original
revelation,27 an account of its essence. In any case, they are the counterpart
of allusions to brevity in the narrative passages.28 Such a request of the que-
stioner is however well adapted to the circumstances and the relations between
teacher and pupil: the latter should not ask too much and should express
himself politely.29

This means that the 'conversation' is, generally speaking, really a literary
reproduction of tuition imparted in the traditionally Indian way to a pupil
who has to invite his teacher.30 In this it resembles the instruction given by
Mahadeva in his 'conversation' with his consort Devi in one of her forms. That
is to say, the interlocutor asks questions which are not only answered but also
amplified and enlarged by the authority who, acting as the teacher, tends to
deliver a treatise which due to the inserted injunctions and exhortations in
places assumes the character of a sermon. This is one of the characteristics of
these works which show that they occupy an intermediate state between the
pur anas and the tantras.

The style of instruction, demonstration and argumentation is very often
assertive, dogmatic, apodeictic, the facts being represented as clearly estab-
lished. Opportunities to emphasize the excellence of their own doctrines,
customs, traditions are seized, the fundamentals of the religion inculcated.31

The listener's attention is arrested by vocatives,32 invitations to hear, statements
of the importance and indispensability of the doctrines taught and rituals
enjoined.33 The same importance compelled the authors in many places to
express themselves accurately and to treat the ritual rules and precepts at
great length.34 Hence also the frequent references to alternative executions of
ritual prescripts: if for instance a definite utensil cannot be procured or a
prescribed act cannot be performed, mention is made of a valid substitute.35

*' Cf. e.g. ParS. 1, 47f.; ViS. 1, 45; JS. 1, 50.
38 E.g. JS. 30, 1; AhS- 51, 69; ParS. 15, 2; ViS. 8, 1 etc.
29 Cf. e.g. AhS. 41, 2; for a polite mode of expression see e.g. JS. 13, 4; AhS.

11, 1; 13, 1 ff.; 14, 1 ff. (in some of these cases the homage paid to the teacher creates
the impression of a resumption of the instruction after a pause or interruption);
29, 3; 42, 7. For a polite motivation of the teacher's readiness: AhS. 36, 52; 41, 3.

so Cf. KANE, H.Dh. II, p. 326.
31 Compare also BBS. 1, 5, 101 ff.; 1, 6, 45f.; 3, 9, 30ff.; VisvS. 12, 68; 20, 59.
32 E.g. PS. 4, 78; some samhitas make hardly any use of this device.
33 E . g . A h S . 12, 24 ; 12, 3 2 ; L T . 3 1 , 64 ; 34, 90 ; P a r S . 2 1 , 5 1 ; 25, 49ff.; J S . 15,

173ff. See also M T . 1, 13, 14; 2 7 ; MalT. 3, 16; 4 1 ; 52.
34 E . g . SS. 18, 4ff.; 2 1 , 27f. (flowers unsu i t ed t o r i tua l purposes ) ; J S . 15, 58ff.;

P a r S . 5 ; N a r S . 12, 9ff.; 13, 83ff.
as E.g. ViS. 14, 29; 28, 72; NarS. 22, 13; 23, 10; 23, 45; 25, 44.
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This is however not to say that there are no inaccurate passages or that all
parallel accounts are equally circumstantial.36

Leaving the principal framework on one side we find that also in the narra-
tive chapters dialogues and conversations are far from rare. Now the inter-
locutor moots another subject by means of a question, or interrupts the narra-
tor with one or more questions which are simply answered or give another
turn to the expositions; now he asks for some more detailed information, or
enters into a conversation with his instructor.37 Tone and wording are always
courteous, but the 'dialogue form' is mostly didactic and dogmatic, hardly
ever dramatic. Real dialogues of moderate length or repeated interruptions of
the exposition are however very rare,38 although in the late Narada-Paiicaratra
dialogues and passages with longer or shorter quotations of words used by
speakers are comparatively frequent. Generally speaking however, it is in the
initial chapters that speakers succeed each other with some frequency. Ir-
respective of the conversations between teachers and questioners direct speech
is no rare occurrence.39 Cases of a sudden switch to direct speech—not always a
conscious device of style, and often rather a 'primitive' or popular feature—do
not seem to be numerous.40

The discourses are on the whole largely digressive. For instance, the Laksmi-
Tantra, after opening with the usual introduction, passes on to discuss the
theology (jndna) of the community, but within the relevant chapters (II-
XVIII) other topics often creep in, while theological subjects crop up persi-
stently in other chapters. Episodes are numerous and often intended to illu-
strate the argument, to give information on the origin of an institution, to
glorify Visnu's mighty intervention, to propagate the ideas and opinions held
by the author and his milieu and especially to inculcate the doctrines of this
school of thought and devotion to Visnu. Thus a considerable part of the
ancient stories (purdvrttd itihasa) inserted in the Ahirbudhnya-Samhita41 are
intended to illustrate the might and effect of the divine weapons and amulets
discussed in those parts of the work which come before and between them.
The explanation of the evolution of the universe is interrupted by a variant of
the epic and puranic story of the two demons Madhu and Kaitabha, e.g. JS.
2,45ff.:42

They conquer the whole world and take away the Veda so that Brahma loses
his higher knowledge and "brahmaship". The world falls into a bad situation.

36 For inaccurate and defective descriptions see e.g. SMITH, Ppp., p. 8; 94; 110 etc.
37 E.g. AhS. 14, 5; 14, llf.; 6, 19; JS. 4, 26ff.
ss Cf. e.g. AhS. 1, 42ff.; NarS. 23, Iff.; JS. ch. 4.
so E.g. AhS. 33, 40; 33, 41 (in direct speech); 33, 18ff. etc.; ViS. 10, 6; ParS.

8,63; 8, 66; JS. 32, 7.
40 E.g. AhS. 33, 45f.; cf. also instances such as 33, 71 f.
41 AhS. 45, 9; for the stories see a. 33; 42; 45; 48; 49; 50; for the weapons see a.

30; 34; 35; 40.
42 See also the variant version in AhS. 41; cf. SCHRADER, I.P., p. 44; 127.
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The gods and sages awake Brahma. They praise the Bhagavan who by means
of his 'knowledge' (vidya) form restores the Veda and with a maya body fights for
many thousands of years with the two demons, eventually killing them with a
body consisting of mantras that represent his sakti.

The legend of king Ambarisa (VisvS. 25, 2ff.) who, on the advice of his
priests, had to kill young Sunahs'epa in order to expiate the fact that when he
was performing his hundredth horse sacrifice Indra made the sacrificial animal
disappear, is a—defectively narrated—younger visnuized variant of the
Vedic Sunafrsepa story:43 it is inserted in order to demonstrate the origin and
importance of a rite with a white lotus in honour of Visnu who at the end of
the story is to be placated.

God does not desert the man whose body, even after death, is marked with
His emblems. A certain Somasarman who had worshipped other deities on an
equal footing with Visnu was after death not delivered from all earthly fetters
before he had come into touch with the smoke of the funeral pyre of the
exclusive vaisnava Harisarman (BBS. 1, 5, 49-114).

Other episodes inform the reader of the relations between, for instance,
Brahma and Visnu, or dwell on Vrndavana, on king Bhadrasana who lost his
realm because Visnu had become angry with him.44 In another episode it is
told how Bhadrabahu and Gautama had become worshippers of the Bhagavan
by means of the Rudragita and the intermediary of Siva who eulogizing
Visnu describes his nature and omnipotence. Another story deals with the
seer Srivatsa who was devoting himself to austerities on a Visnuite ground in
Dravida land when king Visnudharma desired to see Visnu before he was to die.
Srivatsa informs him that Visnu can only be approached by bJialcti. Narada
orders Srivatsa to give himself a new bodily form in the Dravidian South and
to preach the religion. He takes the king with him to the hermitage of Narayana
who reveals his doctrine. A story inserted in the Narada-Paficaratra shows the
merit of eating the food presented to God (naivedya).45

An episode or digression introduced into the body of the main argument is
not infrequently interrupted by (as a rule) brief descriptive or commemorative
passages, eulogies46 or some form of direct speech. It may safely be assumed
that these at first sight superfluous insertions contributed much to the live-
liness and attractiveness of these passages. Pictures of the natural scenery of a
famous hermitage and places of pilgrimage, for instance that of mount Kailasa
or mount Gandhamadana,47 are quite in tune with Indian literary traditions,
and the number and variety of other topics that might induce the authors for a
moment to interrupt their argument or the train of their thought is likewise

43 See GONDA, V.L., p. 395; for Ambarisa see also G.A. GBIERSOH, in JRAS
1910, p. 281 and in IA 37, p. 252, n. 8.

44 BBS. 2, a. 1; 2, 4, 93ff.; 3, 8, 60ff.; 4, a. 6; 1, a. 3 and 4.
45 NPR. 1, 2, 68ff.; cf. 1, a. 4 (glorification of naivedya).
« Cf. e.g. AhS. 1, 30ff.; 16, 13ff.
4v E.g. SS. 1, 9; AhS. 1, 24f.; JS. 1, 32ff.; NPR. 1, 8, Iff.
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considerable. There is, for instance, the trend—which they have in common
with many other Indian writers—to digress on topics of ritual, cosmogonic,
social or eschatologic interest or to insert portraits of noble kings, deities or
devout ascetics.48 For instance, in describing the condition of the universe
before creation the author adds that it was (ParS. 1, 48 f.):

"all darkness, not to be understood, without distinctive marks, incapable of
being described or even conceived, as if all was asleep all round".

While dealing with raksds and yantras the author of the Ahirbudhnya-Samhita
cannot refrain from dwelling on the bad condition of the world in the kali age
(25, 5ff.). In order to explain the origin of diseases he feels impelled to expatiate
on the dissolution of the world (38, 5ff.). The description of a fire sacrifice to
be performed for the king affords him an opportunity to recall the qualifica-
tions for the function of a purohitaA9 There are further such typically Visnuite
topics as God's Vaikuntha heaven, Visnu's highest place also known as nirvana,
his manifestations, the palace of MahalaksmI and this goddess herself.50

Some descriptions are more detailed or even of considerable length. They
are inserted in narratives or arguments such as, for instance, the account of the
amazing strength of the discus Sudarsana in Visnu's fight with the demon
Kalanemi, of Visnu's personal appearance on a battlefield, battles, important
persons, e. g. Narada, the ideal teacher, the town of the gandharvas, the duties
of a king, the "highest place called nirvana".51 Ritual acts, festivities and
other ceremonies are often set forth in full detail52 and so are mantras, nydsa
practices, the sites for building temples and conventions of the community.53

Descriptive passages such as e. g. that of Mount Kailasa with its flora and
fauna, where Narada visits Krsna, Siva and Ganes"a (NPR. 1, a. 7) or that of
Vrndavana in the Narada-Pancaratra54 are digressions of considerable length,
delaying the progress of the narrative for a long time.

The expositions and explanations of the mostly ritual subject-matter,
though generally speaking fairly homogeneous in style and argumentation,
may be markedly divergent in particulars.55 They are often concise, exact and
well-informed and characterized by a certain fluency56 but also not infre-

48 E.g. AhS. 50, 4; 1, 26ff.; 1, 20ff.
« Cf. e.g. also AhS. 37, 40ff.
so BBS. 3, 2, 79f.; NarS. 9, 232f.; AhS. 33, 78ff.; 33, 94ff.; SanS. I. 3, 3ff.; AhS.

49, 45ff.; 49, 5Iff.
51 AhS. 1, 46ff.; 41, 38ff.; 49, 14f.; 50, 102ff.; 1, 20ff.; 20, Iff.; 42, 46ff.; 15,

lOff.; 50, 40ff.; JS. 9, 232ff.
52 E.g. SS. 5, 9ff.; ParS. a. 20 (fire rites); a. 21 (bathing); JS. 6, 5ff.; 13, 178ff.;

a. 15; SanS.S". a. 8; NarS. 10, 9ff.; 13, 177ff.; 18, 22f.; 19, Iff.; 19, 58ff.; 19, 146ff.
53 E.g. SanS.S". 2, 15ff.; AhS. 15, 60ff. (on the samnyasin); PaS.K. 1, 19ff.
54 NPR. 1, a. 7; 3, a. 5.
55 I refer also to the observations made on the stylistic qualities of individual

sanihit&s in chapter VI.
56 E . g . A h S . 48 , lOff.; 48 , 50ff.; 49 , 5ff.; 50, 8 3 .
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quently dull and monotonous,57 worded in series of similar sentences. There
are, on the other hand, many passages that create the impression of confusion
or carelessness, obscurity and incompleteness.

It is clear that some subjects are often only superficially treated because the
authors who compose first and foremost liturgical guides regard them as
extraneous to the matter under discussion.58 A tendency to a certain syste-
matization is seldom wholly absent and sometimes carried through more or
less consistently and felicitously, especially when the author avails himself of
the many tripartite classifications that are so typical of the structure and style
of works of this genre.59 One of the clear examples of a well-arranged chapter is
SPS. a. 30. After an 'etymological' explanation of the term for festival (utsava)
the author proceeds to discuss three classes of religious festivities—the regular,
occasional and optional ones—, another tripartition, based on the three gunas,
time and duration of the festival, and so on.

Prescriptions concerning the performance of rites and ceremonies are often
relieved by some information on their meaning and raison d'etre or observa-
tions on their theoretical foundation.60 That the expositions sometimes tend
to become exhortative in character61 or are couched in the form of injunctions
is as intelligible as the occurrence of a promise or a prospect of success or
happiness put into the mouth of a divine interlocutor.62

That these samhitas should contain myths or at least allusions to myths and
that these myths are often very well known from the purdnas is far from
surprising. Myths form part and parcel of the more or less popular theology
of the Narayana and Bhagavata religions. They may even throw light on such
processes as the absorption of originally independent or extraneous religious
or philosophical ideas and the blending of popular fantasy and imagery with
philosophical thought. Although it is neither always easy to give a final opinion
on the place and function of a mythical theme in Hindu religious systems nor
possible to decide in every case how far its original function has remained
unaltered, it may safely be said that a distinction can be made between those
myths which are essentially visnuite or are in a marked manner visnuized63

on one hand and more peripherical mythical stories on the other. Generally
speaking the former class will consist of myths proper—often dealing with
'origins', a favourite and important subject—; the latter of 'mythical narratives',
that is stories in which superhuman beings are the leading figures and marvel-

57 Notice also passages such as SanS. I. 1, 14-28 (fifteen parallel stanzas dealing
with similar acts, containing the same verb and ending with the same words "is
honoured in Visnu's world") and NPR. 2, 7, 10-53.

58 Cf. e.g. NarS. a. 8; ParS. 1, 44ff.; a. 27; &PS. 2, 16ff.
59 Cf. e.g. SanS.R. 3, 2ff.
60 E.g. JS. 13, 197ff.; ch. 16.
61 E.g. NarS. 15, 250; ParS. 6, 60f.; 7, 70 etc.
6a E.g. LT. 9, 38; cf. also ParS. 4, 93; 6, 46 etc.
63 For 'recast' of myths and legends see GONDA, V. S\, p. 104; 135.
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lous events are enacted in order to illustrate the doctrines and ethics of the sam-
praddya. The suggestive and exemplary force of a 'pious legend'—such as that
of Narada who preferred bhakti towards Visnu to the dignity of Indra64—is
unmistakable.

The mythical episodes are not infrequently characterized by a comparati-
vely vivid style, digressions, allusions to various incidents. The seventy-seven
stanzas beginning at AhS. 33, 24 ff. dealing with the story of Manisekhara may
be resumed in illustration.

The story is typically introduced by the formulaic "Hear me tell an old event",
which is followed by a stanza which makes us acquainted with a royal person,
his name, Durdharsa, preceding, in the usual way, his title, some epithets, the
names of his father and of his residence. After the stereotyped statement that
he protected (ruled) in accordance with the dharma the whole earth the narrator
adds that he had a wife Vatsala and a son Manisekhara, the principal figure of
the story who was "handsome, heroic, learned, a conqueror and illustrious". He
married Praci. His father abdicates and retires to the forest devoting himself to
asceticism. Manisekhara, "ruling like his father", and Praci have seven sons
(notice the number!). Now follows the main incident which is elaborately de-
scribed (31-37). At that time the demon Vikataksa—who had obtained a boon
from Brahma-—and his many descendants had become the plague of the country.
An attempt to buy off the demon is ineffective. When the king, at the request
of all his subjects (a stereotyped motif) prepares for war his ministers inform him
of the demon's invincibility which had been granted to him by Brahma because
of his austerities (40-42 is a flashback put in the ministers' mouth). So, Mani-
sekhara takes the advice of his purohita (another stereotyped motif) to whom he
(curiously enough in the eyes of a modern reader) "communicates the whole
event with regard to Vikataksa according to fact". Having "pondered (the
matter) over for a long time" the purohita tells the king that none but Visnu,
"the lord who bears conch-shell, disc, and club" (other epithets in 49 and 50 ab)
is able to conquer the enemy and render effective help and advises him to have
recourse to this god "who is prepared for the protection of his devotees". Also
on the priest's advice and accompanied by him the king goes to the sage (muni)
Durvasas—well-known from epics and puranas—"who knows how to obtain
access to Visnu" and who resides, performing austerities, on a lovely peak of the
Himalaya (a well-known motif). Stanza 55 describes Durvasas, 56 and 57 the
usual ceremonial reception of the guests; 58-67 are Durvasas' address of welcome
(he knows his guests already); eulogizing the king in a series of descriptive and
qualificatory adjectives and stating that with this priest any undertaking must
be crowned with success he advises the king to perform all his tasks with the
assistance of that functionary (60-66), winding up with the question as to why
the king visits him (67). The purohita answers (68), informs the sage of the
molestation caused by the demon (69-71) and, entreating his help, asks him
how to conquer the latter. The sage, "extremely compassionate", gives then
the most excellent Saudarsana mantra and enjoins the king to try to accomplish
his designs together with his purohita, whose indispensable co-operation is
again underlined in st. 75—77'. Thereupon he recounts the Varaha avatdra in the
digression st. 78-86: Visnu, assuming the bodily appearance of a boar, raised
the earth out of the ocean, whereupon the goddess Earth (Vasumdhara) implored

« NPR. 1, a. 8, cf. st. 2Iff.
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him to stay, in order to please his devout adherents, for ever in the mundane
world in a friendly outward appearance. That is why Visnu is since residing at
Salagrama on the Sarasvati. This fact and the holiness of this place are de-
scribed in st. 81. Durvasas advises Mamsekhara to propitiate Janardana (Visnu)
and then by the grace of God to conquer the evil-doers. The king and his priest,
after bowing reverentially, mount "a victorious aerial chariot" and go home
whence they travel to Salagrama. There they worship God devoutly ("with
extreme bhakti") for a month with reverential adoration, muttering of prayers
and meditations. Thereupon God appears in his discus form with eight arms
bearing club, conch, bow etc.—the description of His outward appearance fills
three stanzas, 93—96. Out of His breast He emits the Aindra Cakra ('Indra's
disc', which is described in a. 40,23f.), first one, then ten, then a hundred etc.,
which fill all space and kill the demons (st. 97-99 in longer metres). And Mani-
£ekhara could continue ruling the earth.

The Manisekhara episode is inserted to show that God, when devoutly
worshipped, is willing to appear in his discus form in order to protect his
adorers and to check the enemies.65 The same purpose is served by stories of
Visnu's intervention, such as the Madhu and Kaitabha episode, references to
the Nrsimha and Varaha avatar as etc.66

Other mythical tales should rather be characterized as aetiological. Thus the
succinct narrative of the gods being oppressed by the demons (daiteya),
Indra's consulting Brhaspati (the divine purohita) and the latter's "placing"
the Saudarsana-Nrsimha yantra which destroys all enemies is no doubt meant
to recall—as a visnuization of an ancient theme—the institution or first
application of this mighty defence against thieves.67

In their main structure and the choice of their motifs these mythical tales
are generally speaking fairly uniform.68 The Visnuite tenor is evident; through
God's grace, the help or advice of sages or the instrumentality of ritual devices
some devout worshipper succeeds in carrying out his enterprises, or in over-
coming opponents or difficulties. The chief figure of the story is duly and
somewhat circumstantially introduced.69 The might and influence of Visnuite
sages is emphasized. Enemies of Visnuism come off losers. Visnuization is
quite common: when Indra having killed Vrtra was guilty of murder of a
brahmin he had to conciliate Narayana and to perform a bathing rite with
a thousand pitchers (VisvS. 20, Iff.), Intercourse between men and divine
beings is always possible.70 Names of father or parents, abode and country of
the principal figures—even brief descriptions of the latter71—help to uphold
the fiction of historical veracity of the facts and events narrated.72 A brief

es Cf. AhS. 33, 23.
ee E.g. AhS. a. 41; JS. 29.
67 AhS. 27, 18ff., cf. st. 17.
«8 Compare the resumes in SCHKADER, I. P., p. 99ff.
69 E.g. AhS. 42, 35; 44, 4; 50, 2f.
'o See e.g. AhS. 50, 69ff.
?i E.g. AhS. 48, 83; 49, 2.
'2 E.g. AhS. 42, 41 f.; 50, 2f.
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recapitulation of some of the main elements of the preceding part of the story
in a conversation held with a person who hitherto had not participated in the
events narrated, is no uncommon feature.73 Nor are flashbacks, for instance in
the form of references to events in somebody's former life, absent.74

As might be expected these narratives are not always uniformly transmitted.
Thus there exist several traditions regarding the demoniac figure of Vastu-
purusa, the genius loci who is to be appeased at the commencement of building
activities. At least two of these traditions are preserved in the literature under
discussion. According to ViT. 5, 36ff. Vastupurusa was born of the sweat
of Bhargava (i. e. Sukra, the preceptor of the demons); although he was ex-
ceptionally strong he was defeated by the allied gods. They threw him out of
heaven, so that he lies sprawled face down on the earth. A slightly different
version has however been preserved in SanandaS. 10, 39 ff.

Some words should be said about the mythical figures occurring in these
works. There are on the one hand such well-known and ancient gods and sages
as Indra (represented as a mundane royal person accompanied by the Vasus,
Rudras and Adityas), Brhaspati (who in the Narayaniya is associated with the
mission of propagating the Narayaniya doctrine), Agni Jatavedas, Kubera
(Guhyakesvara), Vasistha, Kanva, Agastya, Vasuki;75 Visnuite figures such as
Nrsimha and Varaha;76 mount Mandara and mount Kailasa, the dasyus,
devas, gandharvas, snake demons, kings of yore such as Pururavas, Ambarisa
(a worshipper of Visnu);77 aspects of Laksmi (Mahalaksml, Bhadrakali, Ma-
hesvari etc.).78 Reference is of course made to mythical 'worlds',79 to the
hermitage (dsrama) at Badari where Visnu imparts the doctrine to the first
transmitters, to the gate-keepers of Vaikuntha.80 The Narada-Paiicaratra quite
intelligibly mentions episodes from Krsna's life, e.g. 1, 12, 7:

"The chief of the singers began to recite the play of Hari's going to Mathura.
with airs and gestures . . .".

I t would be an arduous task to try to identify all persons mentioned in
these stories,81 but the differences between what is told in the samhitds on one
hand and epic and (or) puranic traditions on the other are worth studying.

" Cf. AhS. 49, 29ff.; 50, 94f.
74 See e.g. AhS. 45, 18ff.
75 E.g. AhS. 50, 73 (cf. 1, 26); (Mbh. 12, 322, 43ff.); 44, 18; &PS. 34, 57; AhS.

57, 29; 49, 32; 48, 16; 48, 80; 48, 83; ViS. 17, 35. &PS. 1, 49 Bharadvaja, Vasistha,
Visvamitra, Kaundinya (cf. e.g. BAU. 2, 6, 1 etc.). See e.g. also S. GUPTA, L.T.,
Index.

76 E.g. AhS. 53, 73 and 75.
77 E.g. AhS. 49, 22; 48, 11; 50, 48; 47, 8. See also SCHRADER, I.P., passim.
78 E.g. LT. 4, 40; see also SCHRADER, I.P., p. 62.
79 E.g. SanS. I. a. 7.
so Cf. JS. 1, 45ff.; LT. 37, 46.
81 E.g. at AhS. 45, 10 a certain Kusadhvaja is king of the Janakas, at BdP.

2, 84, 19; VaP. 89, 18 a person of that name is the ruler of KasI (Benares).
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Whereas in the Mahabharata Aurva who became the Aurva Fire or Mare's
Mouth or Horse's Head which at the end of this age will consume the ocean
"relates to the dissolution (of the world)" (samvartaka),82 Samvartaka is at
JS. 1,5 Aurva's son, a personification which is not foreign to purdtias.83

Praise84 and hymns of praise are a fairly common device in Sanskrit li-
terature. A hymn of praise addressed to a powerful deity is sometimes a lauda-
tory digression but very often intended to mollify him or even to compel him
to one's will to the extent that he (or she) will grant requests, favours, boons or
blessings or lift the obstacles in the way of the one who implores him (or her).85

In reading these passages one should form a clear conception of the significance
of names, epithets, references to the god's deeds and abilities, because it is
the very knowledge of his aspects and character which enables the speaker to
exert influence upon the addressee or to gain control over him. These eulogies
are of variable length and composition. Some of them consist almost entirely
of vocatives of epithets, e.g. NPR. 1, 8, 16ff.:

"I reverence thee, O lord of the world, my lord, O life of the tree that is all
existence . . . "

Others, of greater length, consist mainly of a series of datives governed by
namah "reverence, or obeisance to . . .", e.g. AhS. 41, 17-22:

"Om reverence to Vasudeva, whose nature is pure knowledge, who is a 'bull 'of
unlimited bliss, . . . reverence to the treasure of energies . . . reverence, reverence
to the lotus-eyed Purusa, accompanied by !§rl . . .".86

In JS. 2, 5-26 such a passage addressed to the Adorable is followed by a
varied enumeration of his avatdras, aspects, functions, exploits, and a prayer.
Elsewhere—e.g. AhS. 49, 55-62—almost all stanzas of the eulog}^—in this
case in a longer metre87—end in an imperative beseeching the goddess for
help. Some eulogies or laudatory statements are characterized by a felicity of
expression throwing light upon those aspects of the god addressed which in the
context are in the limelight.

Part of these eulogies are explicitly intended to be used as shorter or longer
prayers.88 Thus it reads in ParS. 29, 20-37:

" . . . Then, having worshipped the Supreme God daily with undisturbed mind,
let him pronounce the following prayer when the time for it should have arrived:
'Victory to Thee,89 O fotus-eyed One. Reverence unto Thee, the promoter of all.
Let me worship Thee, O Lord . . . ' " .

82 I refer to E.W. HOPKINS, Epic mythology, Strassburg 1915, p. 180.
83 Cf. BdP. 1, 12, 35; VaP. 29, 33.
84 For praise see e.g. also VisvS. 9, 92; AhS. 50, 74f.; BBS. 4, 1, 3ff.
85 See e.g. AhS. 43, 36ff. (cf. 44, 1).
86 See e.g. also AhS. 1, 30-42; JS. 2, 5ff.; &PS. 1, 28ff.; BBS. 3, 8, 136.
" Also at BBS. 1, 2, 112ff. etc.
88 For prayers see p. 73; for a short formulaic prayer e.g. SS. 15, 17f. Compare

also NPR. 1, 7, 85ff.
89 For "be victorious" (jaya) see also BBS. 3, 8, 101.
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At NPR. 4, 4, 20 the worshipper is enjoined to please after reciting the pre-
ceding eulogium (stuti, st. 3-19), Krsna in order to obtain the realization of the
four objects, viz. dharma, artha, kdma and moksa. BBS. 2, 7, 19-51 may
exemplify another type: a short formula "Rama is my refuge" (srirdmah
saranam mama), recommended as an object for meditation, passes into a long
eulogy each sloka of which ends in these three words.

One of the most characteristic features of various classes of religious didactic
literature is a traditional introductory chapter, in casu the so-called "descent
of the authoritative lore" (sastr avatar a), the first chapter in which the ano-
nymous author informs his audience of the revelation of the doctrine and the
initial stages of its transmission. There are also the usual expressions of re-
verence to God at the beginning of a book or chapter.90 A sort of table of con-
tents is not always lacking.91

The foregoing may lead to the conclusion that the structure of these works
creates the impression of a certain incoherence and lack of systematization. I t
is in the eyes of a modern reader not always clear why the chapters and sub-
jects follow each other in the order and arrangement found in our texts, the
less so as there is, in this respect, considerable divergence between these
works.92 On closer inspection however it becomes clear that allied subjects are
often dealt with consecutively. Besides, the occurrence of many interruptions
and additions93 does not detract much from the utility of these writings as
ritual handbooks. That does not however alter the fact that, for instance,
AhS. a. 31 and 32 dealing with the "worship of the heart" constitute a curious
interruption of the discussion of God's weapons.

I t is a feature not only of early but also of definite genres of popular, more
or less uncultivated literature that the principles underlying large units of
composition are equally applicable to smaller units. The latter are in the
samhitds often characterized by the same loose and apparently incoherent
structure that is, in modern eyes, so typical of the composition of these works
in their entirety.

Sometimes, an answer given to the preceding question may at first sight
seem to be somewhat inappropriate.94 Much more frequent are the cases in
which the answer proper is preceded by a more or less formulaic introduction.95

Cases of difference of opinion are not wanting. Not only do two different
works, e.g. AhS. 3, 11 and LT. 4, 48—to mention only one example—disagree

90 E.g. !§PS. 1, 1; JS. 1, 1 and the formulas preceding the chapters of the Ahir-
budhny a - Samhita.

91 Very clearly in ViS. 1, 46-50.
92 I refer to section 5.
93 Even of supplements such as LT. a. 51; see S. GUPTA, L.T., p. 356.
94 E.g. ParS. 2, 3: 2, 2.
95 E.g. LT. 18, lOff.; ParS. a. 11. For an announcement made by the instructor

see e.g. AhS. 9, 45; VksS. 8, 9; the stereotype "now I shall speak about . . ." at the
beginning of chapters in ViS.
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with regard to the reason, why Laksmi must be regarded as Visnu's wife,
different views introduced by "some (authorities) however . . . " are also found
in one and the same work.96

The well-known Indian propensity to classification, specification97 and
categorizing manifests itself in passages dealing with a fourfold division of the
four age groups "students, householders, twice-born people in the third stage
of their religious life (vdnaprastha) and samnydsins", or with "four classes of
women, viz. virgins, widows, re-married widows, and 'independent' women".98

Many of these distinctions exist in ritual practice or are ritually relevant: types
of pitchers; sorts of cow-dung; colours, sounds and smell of the sacred fire.99

The five lands of images (made of stone, wood etc.), the five daily observances,
the six constituents of bhakti, the eight forms of supra-animal existence are
only a few of the many other groups of concepts characterized by a definite
number.100 'Numerical argumentation'101 and classifications utilizing numbers
that are of frequent occurrence in Hinduism—sixteen,102 one hundred and
eight,103 one thousand and eight—tend to turn up almost everywhere. The
special dominance of the number three and the prominence of various forms of
triadicity—very frequent in Indian literature104—deserve special mention:
there are three Visnus: Sadavisnu, Mahavisnu and Visnu; flowers are of three
sorts, viz. those that have been cultivated, that are taken from a garden and
that are bought; there exist three types of temple; various entities are "good,
middling or bad"; a circumambulation should be performed three times.105

Triads are correlated with, for instance, the social classes, or with morning,
noon and night.106

96 E.g. SanS. B. 7, 120: 123; S". 9, 8; 1.4,15. For different descriptions and
views of the same subject-matter see also SMITH, Ppp., p. 11; 12; 38; 47; 48; 68; 75;
129 etc.; SCHBADEB, I.P., p. 82 (on AhS. a. 7 and 15). Juxtapositions such as
-gunopeto nirgunah (BBS. 1, 7, 52) are of course intended.

97 Notice for instance the eight times one hundred Visnus in eight worlds (SanS. I.
a. 16). Sivaite instances are not wanting; see e.g. MT. 1, 12, 3ff.

98 SanS. B. 5, 6ff.; I. 8, 2. For Sivaite examples see e.g. NT. ch. 7, passim.
89 E.g. SanS.S\ 8, llff.; 10, Iff.; JS. 15, 198ff.
100 I refer to the Numerical Index in SCHBADEB, I. P., p. 170, and to ibidem, p.

128; 62. See also SanS. B. 7, If.
101 For 1000 see e.gr ViS. 3, 30f.; for one-sixteenth, NPR. 2, 2, 2; for Visnu's

might described in 'ascending progression', ViS. 3, Iff.
102 E.g. BBS. 1, 12, 104f.; VisvS. 20, 11; ViS. 28, 34; VksS. 1, 34; 10, 101; 20,

222; NarS. 19, 16; 20, 11.
103 E.g. JS. 14, 7; NarS. 19, 43; 23, 18; 25, 77; ViS. 28, 38; BhSPar. 2, 84.
104 Cf. J. GONDA, Triads in the Veda, Amsterdam Acad. 1976. See e.g. SanS. B. 4,

19; 4,34.
105 SanS. B. 4, 46; S". 6, 1; S~. 1, 38; PS. 2, 23; SMITH, Ppp., p. 132; cf. also NarS.

7, 12; 9, 316; S"PS. 49, 468f.; ViS. 20, 31.
loe E.g. SanS. B. 4, 69; 5, 95ff.; NarS. 7, 32. Sivaite parallels are not lacking:

NT. 6, 6ff. speaks of three procedures, a rough, subtle and highest one; 20, 9f.;
MalT. 4, 28.
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It is indeed in the nature of many of the subjects described that they induced
the authors to co-ordinate two series of entities. When an author has to
explain that various names of Radha are believed to protect the parts of the
worshipper's body, he says at NPR. 5, 7, 9f.:

"Let Srl-Radha protect my head and Radhika protect my forehead; Srimati
protect my eyes, GopendranandinI my ears . . .".107

In many cases these passages are based on traditional correlations, for instance
between definite social distinctions and the quarters of the universe, seasons,
colours etc.108

Nearly related to the tendency to analytical expression and the predilection
for juxtaposition and paratactic sentence structures is the propensity to
enumerations.109 Irrespective of whether an author deals with flowers that
can or cannot be offered to Visnu, with species of trees, with places suitable
for worship, with the characteristics of persons to be instructed, with cult
images or oblations, with mandalas or sinners, the enumeration is the obvious
mode of expression.110 Ordinal numbers are not always absent.111 I t must
however be admitted that in many passages—for instance those dealing
with ritual or iconographical details—monotonous enumerations can hardly
be avoided.112 Occasionally, an enumeration assumes the form of a ca-
tena.113

It is hardly worth noticing that such well-known stylistic phenomena as
anaphora,114 chiasmus,115 various forms of repetition etc.116—which are so to
say to be found in any Sanskrit work—are no rare occurrences.117 Repetition

107 Cf. also NPR. 1, 5, 13; 2, 1, 38f.; 3, 2, Iff.; ParS. 2, 32f. Sometimes there is
a certain 'logical' or 'etymological' connexion between a name and a function or
part of the body.

los E.g. ParS. 9, 5; SanS. I. 4, Iff.; NarS. 13, 5; ViS. 12, 7; VksS. 1, 6f.; 10, 57;
cf. also ParS. 4, 12; NarS. 23, 39ff.

109 Compare also passages such as SanS. B. 10, 32f.; JS. 4, 44ff.; AhS. 3, 7ff.;
15, 60-75; NPR. 2, 5, 24ff. In givaite texts: NT. 13, 37f.; 16, 10ff.; 33ff.; 18, 6ff.;
MT. 1, 13, 35; MalT. 1, 3; SvT. 10, 466ff.

no ParS. 5,33ff.; 5, 41ff.; SanS. B. 7, 90ff.; I. a. 6; NarS. 3, 42; JS. 16, 51;
ViS. 14, 2ff.; NarS. 12, 2ff.; PS. 5, Iff.; NPR. 1, 6, 45. See also NarS. a. 4; 5, 25ff.;
9, 294; 21, 3ff.; ViS. 3, 49; 3, 55ff.; 19, 3f.; 23, 9f. etc.; VisvS. 20, 26.

m E.g. PrmS. 14, 29ff.; PS. 5, 2ff.; NarS. 3, 50ff.; cf. also ViS. 2, 33.
us E.g. NarS. 13, 235ff.; 14, 105ff.; 19, 36ff.; JS. 13, 169ff.; the descriptions

of the astras in AhS. a. 34; 35; 40.
H3 Cf. NarS. 4, 3; AhS. 21, 26f. For syntactic concatenation see e.g. SanS. 1, 3,

2f.; 3, llf.
ii4 E.g. BBS. 1, 8, lOff.; 2, 6, 30ff.; 58ff.; 4, 3, 98ff.; SS. 21, 22; PS. 1, 184f.;

ParS. 12, 8; SanS. R. 8, 76; 79; AhS. 19, 51 f.; 57ff.
us E.g. JS. 6, 71; 13, 38; 13,198; 24,80; ViS. 12, 69; SanS.B. 5, 2; S. 1,102; 9, 65.
lie Cf. also cases such as AhS. 25, 4; 14, 7ff.; 15, 3ff.; 6, 45 b; 6, 47 b; NPR.

2, 7, 10-53.
ii7 For a study of these {and other) phenomena see J. GONDA, Stylistic repe-

tition in the Veda, Amsterdam Acad. 1959.
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of words,1^ needless and even annoying from our modern point of view, is no
more consistently avoided than the stylistic phenomenon with which it is
closely related or of which it even is a natural consequence, viz. the tendency
to parallelism in sentence structure which often entails the repetition of a word
in a corresponding position.119 In these cases also the very character of the
subject-matter as well as the desire to bring connexions, parallelisms, identi-
ties into relief contributed to the preservation of this feature. Moreover,
repetition of meaningful words or sounds especially when they occupy the
first place in a sentence are often felt to enhance the inherent power of a hymn
of praise: in the praise of Visnu's names inMbh. 13, a. 135 we find lines such as
vrsdhi vrsabho visnur vrsaparvd vrsodarah "Visnu Vrsahin, Bull, Vrsaparvan,
Bull-bellied One".

Among the many stylistic features which these works have in common with
other sloka literature are combination in pairs of opposite or complementary
terms;120 juxtaposition of alliterative words121 or of compounds the first or
last members of which are identical,122 various forms of paronomasia, the
figura etymologica.123 In many cases these word combinations are more than
traditional pairs or attempts to embellish the style; they can have a mnemonic
or didactic function, help to emphasize connexions or to produce pregnant for-
mulations: "God is endowed with qualities and without qualities" (gunagunyas
cd, nirgunah).124 Rhyme, likewise frequent,125 can play a similar part: visnund
prabhavisnwnd "by Mighty Visnu".126

i " E.g. NarS. 2, 7f.; BBS. 1, 5, 67f.; 71f.; SanS. B. 7, 67f.; R. 5, 8ff.; 5,26;
34f.; 9, 34f.; VksS. 11, 159. See also MalT. 1, 19; 34; 3, 17. Synonyms do occur,
often metri causa: JS. 27, 199 hutdsa-=agni; SanS. S\ 1, 225 ^atakratu = Sakra
(Indra). See also SCHBADER, I.P., p. 69; AhS. 14, 17.

H9 E.g. SanS. B. 7, 29f.; 10, 21ff.; S". 8, 39ff.; 1.7,3; R. 5, 8; 5,24; 5, 33f.;
6, 40ff.; BBS. 1, 6, 86f.; 3, 4, 40; AhS. 44, 14; ViS. 18, 59f.; NarS. 9, 17; 9, 48;
18, 62f.; 24, 19f.; VksS. 5, 7; 11, 35f. Cf. also SvT. 3, 15 etc.

120 E.g. AhS. 5, 9; 5, 11; 6, 13; 6, 20 etc.; see also MT. 1, 11, 18 sukham duh-
kham; MalT. 1, 18 sakalo niskalah; 24 dharmddharma-.

121 A frequent phenomenon, e.g. JS. 1, 5; 2,4; 16,12; ViS. 8, 55; 19,43;
SanS. I. 3, 43; 3, 76; see MT. 1, 5, 4; 13, 12; MalT. 3, 12; 4, 1; 12 bhairavo bhil-
ribhogadah; for alliterative compounds e.g. SS. 2, 1; NarS. 10, 30; JS. 15, 85;
AhS. 27, 4; 28, 1.

122 E.g. AhS. 20, 37r 21, 8; 31,7; 31,9; 47,50; 51,49; NarS. 2, 30; 13,379;
25, 71; see also SvT. 1, 6; MT. 1, 2, 1; 5, 16; 9, 14; MalT. 1, 17; 40.

123 E . g . A h S . 5, 2 7 ; 21 , 2 5 ; 26, 14; 36, 3 9 ; ViS . 19, 2 ; S P S . 46, 3 3 ; V k s S . 1, 4 4 ;
N a r S . 1 1 , 3 1 ; 15, 2 3 5 ; 19, 5 5 ; see also M T . 1 ,10 ,13 bliogabhumisu na bhunkte bhogdn.

124 JS. 1, 17 (see p. 88f.); cf. also NarS. 3, 61; 25, 78; JS.4, 65; 16, 8; AhS. 20,
17; 20, 48; 27, 17; SanS. S". 9, 29; 9, 45; 10, 43; BBS. 1, 12, 84 jyotisam jyotih; 3,
2, 13. Very often in the givaite MalT., e.g. 1, 18; 20; 28; 4, 37; 7, 15; 8, 4 and MT.,
e.g. 11, 18.

125 For rhyme and homoioteleuton see e.g. AhS. 20, 20f.; JS. 27, 15; NPR.
1, 10, 10; AhS. 20, 5 ab; in compounds 3, 55 c mantrayantramayl devl; 11, 13
sastrdstra-; PS. 1, 53 samsdrottdra. For complete assonance, e.g. NarS. 5, 23
vimuktyartham vibhuktyartham; cf. also 9, 330; PS. 8, 6; SS. 15, 20; JS. 16, 326f.

126 NarS. 9, 247; cf. SanS. I. 3, 17; ViS. 14, 39 etc. For the traditional ddnto
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Instances of a gradual development of an exposition are not rare. For
instance, at ViS. 14,2f., after stating as briefly as possible that as to the
material of which they are made the cult images are sevenfold, the author
proceeds to specify them and to add a number of particulars.127 Dealing with the
worship prescribed for those who wish final beatitude it is stated at ParS. 3,16f.:

"The Supreme God should be worshipped while looking like clear crystal,
carrying conch, disc, club, and lotus in his four arms. The lotus conveys the
seed of creation; the disc is the foundation of stability (i.e. is to maintain order);
the club is the cause of the universal dissolution; the conch is the foundation of
final emancipation".

Or a point is first touched upon briefly and afterwards discussed in full detail.128

AhS. 48, 3ff. introduces five stories intended to show the use and appropria-
teness of the Sudarsana yantra by enumerating first five objects, viz. a seat,
finger-ring, mirror, banner and awning, thereupon the names of five kings and
finally combining the objects and the proper names in five lines.

According to expectation, metaphorical expressions, similes and comparable
forms of imagery129 are not rare. Many of them are short: Acyuta transforms
himself into Satya just as the ocean (transforms itself into) (a) bubble(s);
"the mind becomes bright like the rains (weather) in autumn"; "a deity
disappears like lightning".130 Among these are of course such traditional images
as the gems threaded on a string; LaksmI and other goddesses are always in the
Bhagavan's close proximity and depend on him like the rays of the sun and
the waves of the sea (on their sources).131 Double similes132 such as the last
mentioned or even strings of them are a favourite means of elucidating the
argument and longer, elaborated comparisons are as illustrative interruptions

dcinto . . . "appeased and pacified" see e.g. AhS. 20, 7; for otam protam "sewn
crosswise and lengthwise" BBS. 3, 8, 19; a favourite combination is bhuktimukti
"mundane enjoyment and final emancipation" (e.g. JS. 6, 4; 8, 2; PS. 38, 19;
SS. 1, 28; cf. BBS. 3, 9, 85 muktido bhuktido nrndm; in Sivaite texts: MT. 1, 2, 9;
SvT. 1, 7; MalT. 1, 7; 38 etc.; for the synonymous bhogamoksa e.g. JS. 16, 24).
On the bhukti-mukti ideal in the purdnas see V.S AGRAWALA, Purana 1 (1960), p.
160. See also AhS. 1, 32 c kartre hartre ca jagatam; 21, 22 ddhayo vyddhayo . . .; ParS.
1, 19 svargdpavarga-; SanS. B. 4, 12; R. 4, 61 ndrdyanapardyandh.

127 Cf. e.g. PS. a. 5; &PS. 30, 9ff.; PaS. K. 2, 4ff.;' SanS. B. 4, 19ff.; 6. 1, 38f.;
also in &ivaite works, cf. e.g. MalT. 4, 33ff.

1 28 AhS. 33, 6. Incidentally the teacher refers back to the foregoing; e.g. JS.
32, 1; cf. NT. 7, 31 ff.; 19, lOff.; AjA. 19, Iff.

129 E.g. the fruits of the tree that is samsdra (JS. 5, 4); BBS. 3, 7, 4. For this
metaphor see also ParS. 26, 2. Compare also places such as BhS.Par. 4, 3f. In
Sivaite texts: MT. 1, 9, 7; MalT. 11, 38.

130 JS. 4, 6; 5, 15; SS. 1, 8. Cf. also JS. 4, 8; 4, 25; 4, 76; 5, 16; 5, 18; AhS. 16,
21; 50, 117; 52, 66; BBS. 1, 4, 5 and the Sivaite NT. 18, 17; 21, 30; 21, 50.

131 AhS. 8,34; JS. 6, 22f.; 11, 18; 6, 78 (see also SS. 2, 72); cf. also NPR. 1,2,20.
In the Sivaite NT. 9, 6ff. God, though formless, is said to show various aspects
just like a crystal strung on a many-coloured thread; 16, 65 the guru is compared
to an architect.

132 For two or more short similes in succession see e.g. BBS. 1, 8, 24; 3, 2, 30f.
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meant to lead the hearer better to comprehend what is taught;i33 see e.g.
ViS. 3, 33f.':

"Just as in numerous mirrors oneness is not seen, in the same manner the weak-
minded think that there is a plurality of Visnus. Just as the reflections of the
moon in water and the echoes are not (perceived) singly, those who know the
truth say that in many there is only one atman".

In philosophical passages such similes may be stereotyped or traditional
examples: for instance that of the magnet and iron or the air being in the
pot.134 Occasionally, a simile derives its origin from animal life; NPR. 2, 2, 28:

"The sins fly off from him, as the snakes fly away at the sight of Vainateya
(=Garuda)".

A comparison that "unchained a torrent of verbosity"135 is found at AhS.
9, 10f.:

"Just as the cloth of a big banner unfolded in space is upheld by the ever-
purifying wind, even so bhuti (Laksmi's matter aspect) of the nature of Visnu's
sakti, from Samkarsana down to Earth, is upheld in the supportless place (or,
cloth) by (his) samkalpa (will-to-be)".

These authors are not averse to explanations of what is usually called a
'symbolical' character. One instance must suffice. In discussing building ma-
terials such as stones and bricks they indicate by the qualification "male"
strong and quadrangular, by "female" circular stones. This 'symbolism' makes
indeed sense in contexts such as PaS. K. 5, 34 referring to a 'symbolic' womb
for the impregnation ceremony (garbhadhana) and providing an architectural
parallel to the consummation ceremonies enjoined for nuptial couples.136 As
to particulars the texts are not in agreement with one another, and even not
always in harmony with the 'symbolism' of related rites. The explanations of
the 'sex' of stones furnished in the chapters on the materials out of which to
fashion images137 are on the whole more satisfactory than those dealing with
temple construction.

Important facts, fundamental identifications, the great truths of the religion
are sometimes put into the mouth of an authority of very high standing; a for-
mulation with the first person of the verb enhances their authority. Or they
are said to belong to the vaisnava tradition.138

133 E.g. JS. 4, 82ff.; 4, 103f.; 5, 34f.; ParS. 2, 20f.; NarS. 3, 64; NPR. 2, 6, 29.
For single longer or somewhat elaborated similes see e.g. AhS. 14, 34f.; ParS.
2, 88ff.;SandS. 1, 11; BBS. 1, 13, 34; 3, 3, 5; NPR. 1, 13, 12; cf. also AhS. 52, 64.

134 JS. 3, 15; 4, 88. The end of a samnydsin is at AhS. 15, 75 compared, just as
the nirvana of the Buddhists, to the extinction of a lamp.

135 SCHRADEB, I . P . , p . 1 0 7 .
136 For particulars see SMITH, Ppp., p. 55; 63; 79; 81; 90; 91. Some relevant

texts are: &PS. 6, lOff.; 22ff.; ViS. 13, 77ff.; MarkS. 3, Iff.; PaS. K. 5, 21 etc.
137 Cf. e.g. SS. 24, 77ff.; VasS. 4, 25ff.; IsvS. 17, 77ff.; KapS. 11, 36; ViS.

14, 3ff- and see SMITH, V.I., p. 26.
las E.g. ParS. 19, 34; NPR. 1, 12, 55; 1, 14, 4ff.
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I t is not surprising that in the narrative parts of their work these authors
should have utilized motifs which are not foreign to other genres of the Sanskrit
literature.139 Aerial chariots and magic mirrors are as well known to them as
hermitages or ascetics sitting under a tree and shining like fire or kings who
take a nocturnal walk.140 There is the gandharva marriage, the prince who is
enchanted by a beautiful ndga girl, the charming princess who wishes to marry,
the battle fought with magic weapons or divine missiles.141 There are the
celestical music, epiphanies, metamorphoses, curses and their marvellous
effects and the rain of flowers, the fragrant wind when the divine powers are
pleased142 with an auspicious and memorable event. Digressions on the tran-
sitoriness of earthly existence, on reincarnations, on the authenticity of the
doctrine are of course not wanting.143 The Indian tendency to assimilate rather
than to reject as well as the desire to show the comprehensiveness of their own
religion accounts for the inclusion of non-Visnuite deities and subject-matter.144

There is no use in dwelling upon the many formulaic and stereotyped ex-
pressions used in addressing the qiiestioner—they are, for instance, of the
type "learn this, O great sage", "understand that, 0 divine seer"—;145 in
inviting or addressing God or in awakening Him (in an image) ;146 in marking
the end of a communication147 and so on.

Epithets and descriptive adjectives or honorific qualifications are inserted
in addressing a person respectfully: "Indra among the brahmans", "a sage like
a tiger" or to put a person on a par with his ideal prototype.148 They occur in
somewhat poetical descriptions: "a hermitage beautiful with various trees"; in
references to Visnu who "speaks with a solemn voice" and then they often
occur in strings recalling various aspects of the god, which—in definite con-
texts—the devotee should visualize in meditation.149 Thus the descriptions
of the Highest Brahman or of the condition of the soul in Visnu's highest place
consist largely of series of characteristic qualifications.150 Many of these quali-

139 Cf. also SCHBADEB, I. P., p. 133, II. 1.
KO AhS. 49, 5; 48, 93; 50, 12f.; 50, 9ff.; SS. 1, 10; PrmS. 1, 25ff.
X4i AhS. 48, 73; 48, 68ff.; 48, 84f.; 50, 101 ff.
142 ViS. 1, 37; NPR. 1, 9, 37; BBS. 3, 9, 18; ParS. 14; LT. 1, 53 etc.; NPR. 1,

a . 10; cf. st. 24.
143 E.g. BBS. 3, 9, 2ff.; 2, 7, 66ff. and IS. 20, 280 (Ramanuja as an incarnation

of S§e?a> Lak§mana etc.); JS. 1, 61 f.
144 See e.g. V. RAGHAVAN, &PS., Foreword, p. J, and occurrences of &iva eg..

in BBS. 3, a. 8 and 9; NPR. 3, a. 1.
145 E.g. AhS. 17, 31; 5, 12; 5, 15.
wo E.g. NarS. 15, 72; VisvS. 1, 52; JS. 20, 325f.
14? E.g. Ah. 33, 68. A resumptive sloka at the end cf a digression: AhS. 16, 33.
148 JS. 25, 12; BBS. 1, 5, 50; cf. S~PS. 2, Iff.
us SS. 1, 4; ParS. 1, 1; ViS. 1, 23; SS. 1, 20; see also AhS. 33, 27 (principal

person); 33,55; 33, 61ff.; 41,8; 41, 14ff.; JS. 6, 73ff.; ViS. 6, 64ff.; BBS. 2, 5,
28 ff.

150 AhS. 1, 22f.; 31,7-11.
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fications are presented in units of quarter stanzas; sometimes a long series
precedes the noun,151 even so as to disturb the syntactic order. Long com-
pounds, though not very frequent, do occur.152

I t is interesting to notice that the alleged fidelity to the ancient tradition led
these Visnuites as well as their ^ivaite compatriots to use Vedic ritual terms
such as ydga or ijyd "sacrifice" when their own Hinduist rites are meant and
we would for instance expect the term pujd.153

Many chapters abound in traditional qualifications and expressions, part of
which quite intelligibly typically Visnuite. Thus we find reminiscences of the
epic vocabulary such as sarvapdpaprandsana "destroying all evil"; vedave-
ddngapdraga "completely conversant with the Vedas and their ancillary li-
terature" ; rupayauvanasampanna "endowed with beauty and youth", tumulam
romaharsanam "tumultuous and causing horripilation"; esa dharmah sandtanah
"thus is the eternal dharma"; sarvdbharanabhusitah "adorned with all orna-
ments"154 and ndrdyanapardyana "solely devoted to Narayana".155 "Visnu's
(highest) place (stride)" is very often mentioned or characterized: hareh
padam, pare pade, paramam padam; tad visnoh paramam padam etc.156 There
are references to "Visnu's presence" (vaisTiavam dhdma) or "the highest
presence".157

Like many other Indian authors the compilers of this literature pay much
attention to names. Being widely believed to be naturally and indissolubly
connected with its owner, to constitute part of his personality, a name is
believed to be loaded with power, to express the very essence of its bearer
or—if a deity has many names—to denote aspects of his personality.158 A

151 E.g. AhS. 36, 7ff.; 37, 7-17; 46, 4ff.; 48, 18ff.
152 E.g. AhS. 18, 7; 21, 9; 26, 11; 33, 94; ViS. 1, 18f.; 12, 10; 12, 13.
153 E.g. JS. 22, 71; ParS. 13, 26; cf. also BhagP. 11, 27, 7; 15; K. BHATTA-

CHARYA, in JA 255, p. 213. 'Study' (svddhyaya) is at PrmS. K. 7, 436 study of the
Pancaratra agama.

154 A h S . 37, 2 3 ; 48 , 4 4 ; N a r S . 20, 6 5 ; J S . 2, 38 (cf. 1, 7 ) ; 1, 5, 4 9 ; N a r S . 24, 4 2 ;
A h S . 42, 5 3 ; 46, 2 9 ; N P R . 3 , 15, 7. Cf. also A h S . 11 , 7 ; 49, 16; N a r S . 2, 53 (sambhr-
tasarpbhdra) ; 9, 211 (otaprota) ; P S . 27, 1 (vidhidrstena karmana).

155 BhS.Par. 3, 34; cf. JS. 25, 18.
156 SS. 1, 6; PS. 5, 20; JS. 4, 43; 4,109; 24,76; AhS. 21, 29; 39,4; 54,28;

SanS. R. 1,71; BBS. 3, 5, 41; 3, 6, 57;S"PS. 1,36; 16, 18; ViS. 1,36; NPR. 1, 8,32.
See also J. GONDA, The concept of a personal God in ancient Indian religious thought,
Studia missionalia 17 (Rome 1968), p. 121.

157 E.g. ParS. 10, 79; AhS. 36, 46; 37, 26; NarS. 9, 204. The term occurs also in
givaite agamas: MT. 1, 2, 29; 13, 9; 33; SvT. 10, 422 etc. Another very frequent
term is dhi (also in compounds), the Vedic word for "vision, visionary insight,
inspiration and texts or mantras produced by inspired seers"; in the samhitas it
denotes the enlightened mind of the sage devotee (enabling him to "see" Visnu, JS.
22, 7).

iss For particulars see J. GONDA, Notes on names and the name of God in
ancient India, Amsterdam Acad. 1970; R.D. RANADE, Pathway to God in Kannada
literature, Bombay I960, p. 184.
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clear apprehension of the significance of a name can help to penetrate the
mystery of the bearer's nature; uttering a name can make the bearer present
or stimulate him into a display of power and helpfulness ;159 praising a deity by
enumerating his names and epithets while knowing their significance is an
effective means of strengthening him, and exerting influence upon him, exer-
cising power over him. Hence passages such as BBS. 1, 9, lOff. enjoining the
recitation of Laksmi's names as an obligatory element of the devotion and
homage paid to her, the author adding, "for the sake of worship", her names:
i§rl, Laksmi, Kamala and so on, each of which represents an aspect of the
goddess' nature. Hence also the many 'etymological' explanations of names
which, being based on the belief that there exists a link between the name and
the character, functions, deeds, or course of life of the person denominated by
it, are to 'demonstrate' the existence of a connexion between an aspect of the
bearer and some important concept.160 For instance, AhS. 2, 7ff. explaining
the name of Visnu's discus Sudarsana: darsana "seeing, sight" is said to mean
preksana "viewing, look", also "prospective thought", and su "well" is consi-
dered to denote its being unimpeded by time and space. The name of Varuna
is connected with the verb vrnute and explained as "the one who encompasses
all"; the name Hiranyagarbha is said to be composed oihita ("good"), ramanlya
("delightful") and garbha ("womb").161 Words for important concepts do not
escape these etymologists either: dlksd "consecration, initiation" is said to
own its name to the fact that supranormal faculties are given (dlyante) and all
knots or ties are destroyed (kslyante) by it.162 The occurrence of different and
contradictory explanations is no great surprise: the term prdyascitta "expia-
tion, atonement" is assumed to mean "making good (citta) for evil (prayah)"
and "ritual reply to disturbance".163 Hence also longer passages enumerating
and explaining divine names, e.g. AhS. 3, 7-24:

"Because she is apprehended (characterized: laksyamand) as being the world she
is declared to be Laksml; because she assumes (srayantl, from sri-) the state of

159 A new name should be given to a devotee who is initiated which should be
that of a god suitable to his birth and character (ViS. 17, 11). Cf. also SanS. B. 4, 58.

160 E.g. AhS. 52, 72f. (Govinda); 53, 13f. (Pundarikaksa); 57, 29f. (Jatavedas);
LT. 50, 62 (Laksml); ViS. 3, 56 and NarS. 1, 36 (Samkarsana); BBS. 1, 6, 69
(Narayana). For a ^ivaite example: NT. 9, 12 where God's eye (netra) is said to
protect (trd) those who are bound (niyam-).

isi AhS. 52, 73f.; 2, 38.
162 ViS. 10, 2 (otherwise LT. 41, 5); for other instances see e.g. JS. 2, 72 (medini

"earth"); NaiiS. 18, 2 (utsava "festival"); BSS. 1, 6, 1 (the traditional explication of
mantra: manandt trdyate); 3, 2, 12 (Vrndavana); AhS. 2, 37 (brahman: brhattvdd
brmhanatvac ca); 13,6; AnS. 10, 3. In the Sivaite SvT. 10, 462 clouds called
jlmuta are said to originate in the vital breath (jiva) of the gods. Commentators are
not averse to these explanations either; e.g. Ksemaraja on NT. 19, 109 (nlrajana —
nirena ajanam or nihsesena rdjanam) ; 22, 14.

163 AgastyaS. I 9; PaS.C. 18, If.; cf. SMITH, in ALB 30, p. 26f. For various inter-
pretations of the name !§ri see LT. 4, 52ff.; cf. 50, 79.
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being Visnu she is called J§rl . . .; because she grants wishes (kama), Kamala; she
is declared to be Visnu's sakti because she consists of Visnu's power . . .".164

So-called sravatiaphalas, statements at the end of a work165 or a chapter
about the result of, i.e. the merit gained by, hearing its contents or part of
them, are not absent. Thus it reads at NPR. 1, 2, 68:

"Listen; there is an ancient story on this point, well worth hearing . . . and
leading to final liberation",

the story itself dealing with a man who had become liberated while still alive;
and at 1, 7, 93:

"He who recites daily during the time of worship this laudation of Ganesa made
by Narada obtains everywhere success and victory".

And for a longer eulogy see e.g. 1, 8, 30-35:

" . . . Even a leper and one suffering from a severe disease will regain their health
within a very short time and a poor man will become rich . . .".

At the end of the Naradiya-Samhita the work eulogizes itself; 30, 26 ff.:

"This is a holy systematic exposition; it destroys sin; it is most sacred, great;
it annihilates all sorrow, it gives happiness . . . The one who worships in accord-
ance with this system will realize all his ambitions. A king who worships the
eternal Visnu in accordance with this method will be a conqueror and rule the
whole earth . . .".

The eulogy can assume the form of an epilogue. The Brahmaratra of SanS.
ends with 11, 15f.:

"I (Sanatkumara) have succinctly communicated this whole Brahmaratra, after I
have heard this work that leads to distinction, promotes length of life, procures
entrance into heaven . . . told by Brahma who had (heard) it from Narayana . . .".

164 For similar passages see e.g. AhS. 2, 28ff. (para-brahman). Cf. also AhS. 51,
61 f.; NPR. 2, 3, 55ff.

165 For an epilogue see JS. 33, 80-87.



CHAPTER IX

VAIKHANASA LITERATURE

The Vaikhanasas, a small endogamous group of Vaisnavas belonging mainly
to Tamil and Telugu speaking districts of the South and, though continuing to
serve there in several major temples,1 little known to outsiders,2 claim to be
the oldest Visnuite community3 and to derive their name from their founder,
the sage Vikhanas.4 This legendary figure is held to have been either the god
Brahma incarnate and initiated by Visnu or a supermundane being descended
to organize the worship of Visnu in his image (area) form,5 which in their
opinion is a transformation of the Vedic 'shapeless' (amurta) worship. However,
the name Vaikhanasa is, in Dharma texts and elsewhere, often applied to an
order of forest hermits (vdnaprastha) .6 In this connexion mention is even
made of "ritual fire to be consecrated according to the Sramanaka", a name
explained as Vaikhanasa-Sastra,7 a fundamental work divulged by Vikhanas,
but unknown to us, and apparently treating of the rules for forest hermits. On
the other hand, a tradition handed down in brdhmana texts8 has it that the
Vaikhanasas were seers dear to Indra. A rsi Vaikhanasa occurs, moreover, in a

1 For instance, at Tirupati, Kaficipuram, the great Visnu temple at Ma-
thura.

2 See e.g. DIEHL, I. P. p. 45 and A. GOVINDACARYA, in JRAS 1911, p. 939;
FABQTJHAR, R.L.I., p. 181; 321; 374; ELIOT, H.B., II, p. 190; P.T. SRINIVAS
IYENGAR, History of the Tamils, Madras 1929, p. 104. Compare also V. SH. PATHAK,
The Vaikhanasa school in inscriptions of Northern India, Venk. Univ. Or. Journal
2(1959),p. 1. For other references to literature on the Vaikhanasas see GOTTDRIAAN,
K.B.W., p. 9, n. 9.

3 Cf. e.g. B.S.L. HANUMANTHA RAO, Religion in Andhra, Tripurasundari 1973,
p. 255.

4 E.g. AtriS. 1, 30; BhrguS. Y. 1, 12.
5 K.R. VENKATARAMAN, in C.H.I. IV, p. 160.
6 I refer to KANE, H.Dh. I, p. 105; II, 917. Both terms are sometimes regarded

as synonymous; cf. also Gautama-Dharmasastra, 3, 2 and Pancaratra works such
as JS. 22, 13; SanS. B. 5, 22.—For the origin of the Vaikhanasas see also the
fascicle on the Ritual Sutras in volume I of this History.

7 Gautama-Dharmasastra 3, 26f. and the commentator Haradatta; Baudhayana-
Dharmasastra 2, 6, 15 and the commentator Govindasvamin. Possibly, Baudhayana
has resumed some of the prescripts of that authority. The Vaikhanasastra is also
mentioned in the Annual Report of South Indian Epigraphy 1917, 176 (during the
reign of Rajadhiraja I, 1018—1052). The word sdstra may however mean "science".

s PB. 14, 4, 7; JB. 3, 190; see W. CALAND, Pancavimsa-Brahmana, Calcutta
1931, p. 358; KANE, H.Dh. II, p. 418.
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much later—possibly interpolated—passage in the Sita-Upanisad9 as an
authority on a definite Visnuite view of the Goddess (Sri). Whatever the
status and functions of the ancient Vaikhanasas may have been, it is an
established fact that already in early post-Vedic and post-epic times they
were in the South, beside the Pancaratras, an important Visnuite current. They
claimed to have clung to Vedic orthodoxy,10 because they are—as compared
with the Pancaratras—faithful to various Vedic principles and traditions and
possess sutra texts11 that are regarded as representing a school of the Taittirfya
branch of the Black Yajur Veda. These facts have often led scholars to con-
clude that they constitute a Vedic school which—already in their sutra texts—
give evidence of having introduced a considerable number of non-Vedic rites
and practices.12 More precisely, they could perhaps be described as deriving
their origin from a group or class of ascetics and recluses13 who on one hand
were affiliated to the conglomerate of the Vedic schools and attached much
importance to faithfulness to Vedic traditions and on the other hand already
at an early date worshipped Narayana with strong leanings to Visnuite ri-
tualism.14

The thoroughly Visnuite character of their professedly Vedic religion is
emphasized at the very beginning of their medieval ritual manuals:

"Man has to worship Visnu . . . according to a method which is in harmony
with the Scriptures, with formulas from the Veda, in order to reach Visnu's
highest abode".15

Whereas, however, their late Vedic Sutra work comprises already many rites
and customs that are foreign to the other ritual sutras, the ritual manuals
show that the community—probably under the influence of other Vaisnavas—
had incorporated typically Hinduist elements such as a fully developed temple
and image ritual—interestingly enough, essentially based on the domestic wor-
ship as found in the Sutra16—with various offerings and many other Hindu fea-

9 Cf. SCHBADEB, I .P. , p . 55.
10 AtriS. 1, 29 speaks of the "Vaikhanasa branch" (sakhd, i.e. independent tra-

dition of the Veda). Cf. also passages such as BhrguS. Y. 14, 35ff.
11 Reference to these is e.g. made in Kasyapa, ch. 1.
12 See e.g. GONDA, Aspects, p. 234; GOTTDBIAAN, K.B.W., p. 7; RENOTT, E.V.P.

VI, p. 8; 17, and compare texts such as the Baudhayana-Grhya-Parisistasutra (see
P.N.U. HABTING, Selections from the Baudhayana-Grhyaparisistasutra, Thesis
Utrecht 1922, Introduction).

13 Cf. KS. ch. 1: "Visnu is satisfied by Veda study, irauta rituals and asceti-
cism". However, in ch. 20 bhakti is said to be the only access to Visnu's abode.

14 Compare also formulas such as that quoted at KS. 5 "I worship Visnu, the
Lord, with formulas from the four Vedas, with Vedic methods and I sacrifice in the
(non-Vedic) lotus-fire"; ibidem, ch. 17.

is KS. ch. 1; similarly, BhrguS. Y. 1, 5; Marici, ch. 1. Cf. RV. 1, 22, 20. Com-
pare also KS. ch. 17; 35 etc.; AtriS. 31, 33; GONDA, V.S"., p. 71.

16 For details see T. GOTJDBIAAN, Vaikhanasa daily worship, in IIJ 12 (1970),
p. 209.
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tures, most of them, however, performed with Vedic fires.17 Their 'double
spiritual heritage' is also apparent from explicit statements about the twofold
character of their cult: it is without and with bodily form,18 that is, they
perform both fire and image cults. Deliberate attempts were made to show
that the worship of the visible god had not only begun in the Vedic period
but was a transformation of the aniconic worship and equivalent to a Vedic
agnihotra.19 Worship without concrete support should "be left to her-
mits".20

From the time of king Rajaraja I (985-ca. 1014) the Vaikhanasas figure
prominently in Cola inscriptions, from which it appears that they were priests
of Visnu temples and entrusted with the management of these sanctuaries and
their landed property.21 The rise of Sri-Vaisnava Visnuism could not remove
them from their position, and even now they continue in part of the sanctuaries
to perform pujd in Sanskrit. Generally speaking the Vaikhanasa community
is indeed characterized by conservatism.22 The oblations they offer in the fire
are executed according to Vedic injunctions and accompanied by ancient
mantras. Many Vedic technical terms, ritual particulars etc. are still found in
every treatise dealing with the conduct of worship: the instituter of a sacrifice
is almost always called a yajamdna, the priests are often designated by Vedic
titles such as rtvij, hotar, adhvaryu; ritual objects—e.g. the sruc "a large
wooden ladle"—well known from the Veda, are often mentioned. In con-
tradistinction to the Paficaratras the Vaikhanasas only reluctantly and
sparingly incorporated non-Vedic elements.

The main differences between the two denominations are the following. The
Vaikhanasas do not recite the Tamil hymns during worship, or worship the
dlvdrs and dcdryas, although owing to influence of the ^ri-Vaisnavas images of
these figures were installed in some of their temples; nor do they consecrate
Andal and other women devotees who are believed by the others to have
attained the status of the Lord's consort. They do not brand their bodies with
the Visnuite emblems. There are also differences in the disposition and descrip-
tion of the attendant deities (parivdradevatd) in their temples.23 They give
special prominence to Sri, who is nature (prakrti) and productive activity,24

17 See also the argument and motivation in KS. ch. 1; GONDA, Aspects, p. 241.
is KS. ch. 1; BhrguS. Y. 1, 10; AtriS. 1, 28ff.
19 Compare the editors' introduction to the Atri-Samhita (n. 35 below), p. VII;

KS. ch. 90.
20 Cf. KS. ch. 55.
21 Cf. R. VASANTHA, The Cholas and the introduction of !§rivai§navism into

Karnataka, QJMS 64 (1973), p. 32; GONDA, R.I. II, p. 126; VENKATAEAMAN, op.
cit.; VedantadeSika, P.R., Intr., p. XIX.

22 The description of the domestic ritual in the medieval Atri-Samhita (a. 81)
is very similar to that in the Vaikhanasa-Smartasutra (4, 12).

23 Cf. also K.A. NIXAKANTHA SASTBI, Development of religion in South India,
Bombay 1963, p. 67.

24 Cf. KS. ch. 35; cf. GONDA, R.I. II, p. 126.
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as the power of the Supreme; being ever associated with Visnu she projects
the universe of spirit and matter, a non-Vedic sakti doctrine.25

These differences seem to have led the votaries of both traditions to develop
mutual ill will which is reflected in some of their writings:26 the Vaikhanasas
reproach the Paficaratras with Tantrism and mixing their cult with secondary
elements.27 Being averse to ritual confusion they are of the opinion that

"Those wicked persons who, through folly or ignorance, wish to engage followers
of a different doctrine as officiants on a place for Vaikhanasa worship go to
Hell".

The service of other Visnuite denominations, especially of the Paficaratrins
should not be performed, like their own, in villages, but in the forest and in
times of distress.28 Notwithstanding the insistence upon their Vedic orthodoxy
—the performance of ritual functions belonging to their qualified officiants by
persons not versed in the Veda is fruitless29—they have in course of time and
already, in places, in their medieval ritual manuals adopted some Tantric
elements such as diagrams, some powerful syllables (bija)30—but no rnudrds—,
and so-called syllable symbolism.31 After the period of the manuals the number
of Tantric elements increased; the younger monographs and commentaries
have various practices (nydsa etc.) in common with the other systems.

Apart from their sutra texts which probably were not definitively drawn up
before the 3 r d or 4 th century A. D. the Vaikhanasas produced many other works,
part of which they had themselves published in the Vaikhanasagranthamala.
According to their tradition their cult has chiefly been expounded by four rsis
of yore, Atri, Marici, Bhrgu and Kas'yapa—all of them except the second Vedic
figures, and in the epos, with exception of Marici's son Kasyapa, sons of
Brahma—who had received their knowledge from Vikhanas.32 These sages—

" On Sri see e.g. GOTTDRIAAN, K.B.W., p. 117; 119; 124; 125.
28 Thus Marici, AnS. 13, Iff. attempts to refute the tenets of the Pancaratra

school, whereas Vedanta Desika (Pancaratraraksa, ed. 1941), p. 101, quoting the
Tantrasarasamuccaya, describes the Vaikhanasas as "unpropitious, disagreeable,
insincere". The same author, however, tried to reconcile them (e.g. Saranaga-
tidipika, st. 32).

27 See e.g. AtriS. 78, 62£f. Brahmins who have undergone the samskaras ac-
cording to the Vaikhanasa doctrine are Visnuites of the Soma (placid) variety,
those who followed the Pancaratra ritual, of the Agni (fiery, dynamic) variety (65,
122ff.).

as Cf. AtriS. 65, 114ff.; 78, 1; 5; 8ff.; 64f.; KS. ch. 105.
29 AtriS. 78, 31 f.; cf. 64f.
3 0 Cf. KS. ch. 16 (cf. GOUDBIAAN, K.B.W., p. 63); ch. 5. See e.g. GOTJDRIAAN,

K.B.W., p. 199; 307.
31 See KS. ch. 106-108 (a later appendix; see also BRUNNER, in IIJ 11, p. 297).

Cf. S. SIAUVE, La voie vers la connaissance de Dieu, Pondicherry 1957, p. 26.
32 Marici, Vimanarcanakalpa, ch. 96 (but in ch. 97 Brahma is replaced by

Visnu!); cf. DIEHX, I.P., p. 45. Interestingly enough, the text says that these four
seers belonged to a group of nine, corroborating the supposition that this tradition
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great authorities on ritual who are, to mention only this, also credited with the
discovery of the exact measures of Narayana's image33—are believed to be the
composers of the ritual handbooks (samhitd) of the community;34 that is
to say, of the priests of the community as appears from their technical contents
and conventional and sometimes allusive language.

They are the following: Atri-Samhita or Samurtarcanadhikarana "Treatise
on the image cult",35 consisting of eighty-three chapters (and some addenda)
and about 5000 stanzas, an elaborate and valuable treatment of the image
cult, like the other verse compositions written in a comparatively easy style,36

and possessing both instructive materials and literary merit; according to
tradition,37 Atri composed also a Purva- and Uttaratantra which are unknown
to me. Marici-Samhita (in prose) part of which is published under different
titles,38 another part being the Ananda-Samhita;39 the Vimanarcanakalpa is a
good literary work, often precise and in places rather detailed and elaborate;
it is a good source on architecture and iconography. Bhrgu's corpus, the ritual
part of which (Yajnadhikarah),40 consisting of fifty-one chapters and 2669

is an adaption of the epic-puranic genealogy of Brahma's (nine) mental sons (see e.g.
E.W. HOPKINS, Epic mythology, Strassburg 1915, p. 189; W. KIRFEL, Das PuraNa
paficalaksana, Bonn 1927, p. 35).

33 KS. ch. 50.
34 The correctness of FARQTJHAR'S (R.L.I., p. 321) statement about a dozen

samhitds is to be doubted.
35 E d i t e d b y P . R A N G H U N A T H A C H A K R A V A B T I B H A T T A C H A R Y A (a V a i k h a n a s a

dgama and sahitya pandit of the i§rI-Venkatesvara Sanskrit College, Tirupati) and
M. RAMAKRISHNA KAVI, Tirupati 1943. The text is being translated and commented
upon by C. VAN DER BURG (Utrecht).

36 With stereotyped phrases, for instance the oft-recurring beginning of a chapter:
"Now I shall relate . . .". Some ungrammatical forms are traditionally regarded as
'archaic' (arsa).

37 NRSIMHA VAJAPEYIN, a Vaikhanasa author and ritualist, cited by K. SAM-
BASIVA $ASTRI, Vaikhanasagama (see below), p. III.

38 Mariciproktasamhitasu vimanarcanakalpah "Procedure of the image cult",
edited by D. RANGA.CA.RYA, (Vaikhanasagranthamala), Akulamannadu 1927, an
uncritical edition (100 chapters) in Telugxi script which is however much better
than K. SAMBASIVA SJLSTRI, Vaikhanasam Mariciproktam or Vaikhanasagama,
(Trivandrum Sanskrit Series 121), Travancore 1935 (70 chapters, in Nagari cha-
racters). (DIEHX, I.P., p. 372 and SMITH, Ppp., p. 194 mention an edition in 101
chapters (under the first title), Tirupati 1926).

39 There exists a publication in Telugu characters in the Vaikhanasa-Grantha-
mala Series 12, 1924—25. There is also a commentary (vydkhya) by Parthasarathi
Krsnamacarya Bhatta. For Marlci's Adi-, Jaya-, and Satya-Samhitas see the
Catalogue of Manuscripts of Madras Gov. Library, vol. 26 and K.S. SASTRI,
Vaikhanasagama, Trivandrum Sanskrit Series 121, p. IV. Dr. T. Goudriaan
(Utrecht) has compiled a list of about a hundred titles of Vaikhanasa works which
will be published through the kind offices of Dr Welbon in an American journal.

40 Edited by D. RANGA.CA.RYA, Bhrgusamhita Yajnadhikarah (Vaikhanasa-
granthamala 19), Akulamannadu 1931. As to Bhrgu see also A.M. PIZZAGAMJ,
La cosmogonia di Bhrgu, in Memorie del R. Istituto Lombardo di Scienze e Lettere,
Milano 1910, p. 95-149.



Vaikhanasa literature 145

slokas, is shorter and of less value than the Khiladhikara41—which is not,
as might be inferred from the title, an appendix, but a full-fledged manual of
the ritual—and the Kriyadhikara ;42 the second work being probably the oldest
of the three because it is quoted by the others. Finally, Kasyapa's corpus;
this also originally was a collection (samhitd) comprising not only the rather
extensive work written in prose—half in succinct sutra style, half in longer
sentences with numerous copulative compounds—and comprising the tradi-
tional number of 108 chapters, viz. the Jnanakanda43—which is not a book
on 'knowledge' or philosophy as one might infer from the title, but a rather
detailed and methodical ritual handbook—but also two other volumes, the
Satyakanda ("Division dealing with truth"44) and Tarkakanda (on the logical
and philosophical system), which do not seem to be available any more),45

with the result that the title Kas'yapa-Samhita has come into use for the
Jnanakanda only.

These four names46 must be considered to stand for traditions or 'schools'
handing down the same ritual doctrines and practices, but differing in details.
In the extant works, they appear to quote each other,47 that is to say the other
traditions.48 This fact adds to the difficulty in making definite statements
about the time of the redactions. They must in any case be posterior to the
Sutra work and can, generally speaking, on the strength of the many archi-
tectural and iconographical data contained in the texts be hardly later in
time than about 1100 A.D. The Bhrgu texts impress as being the youngest;
they show some changes and innovations in their ritual traditions. The Yajna-
dhikara is, moreover, often dependent on Marici.49 For Kas"yapa the period

4 1 Edited by R. PARTHASARATHI BHATTACHARYA, Tirupati 1961.
42 Edited by R. PARTHASARATHI BHATTACHARYA, Tirupati 1953. The Prakirna-

dhikara is another work attributed to Bhrgu: see p. 151 and fn. 100.
43 Edited by R. PARTHASARATHI BHATTACHAR(YA), Tirupati 1948; second

edition (corrected), Tirupati 1960 (on which see H. BRUNNER, in IJJ 11, p. 297).
The work has been translated and commented upon by T. GOTJDRIAAN, Kasyapa's
Book of Wisdom, Thesis Utrecht 1965, The Hague 1965 (compare the review by
H. BRTJNNER, in IIJ 11, p. 293).

44 A concept which may also comprise the Supreme Being and final emancipation.
4 5 Cf. PARTHASABATHI BHATTACHARYA, Introduction to the edition, p. 1. A

commentary on Kasyapa's ArcanakaNda, the Arcananavanita, was published in the
Vaikhanasagranthamala 1929.

46 I cannot say which work is meant by the references to a (or the) Vaikhanasa-
Samhita mentioned by KANE, H.Dh. I, p. 627.

47 For instance, in justification of details; see e.g. KS. 39, citing Bhrgu; 63
citing Atri; see n. 75 below.

48 Nevertheless Kasyapa is, for instance, referred to as being one single person.
There can be no doubt that his work has for the greater part been drawn up by one
redactor, notwithstanding additions etc. (see GOTTDRIAAN, op. cit., p. 9; BRUNNER,
op. cit., p. 297).

49 Cf. GOTTDRIAAN, in IIJ 12, p. 211. Bhrgu has, moreover, many stanzas in
common with Atri.
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between 800 and 1000 seems acceptable. Although there are no references in
his work to the most important Vaikhanasa centre of his days, probably
Tirupati, he may have lived there, or in any case in those Tamil or Telugu
speaking regions where the Vaikhanasas are living up to the present time.

As to their contents, the divisions and disposition of the topics dealt with
the works attributed to the four sages are in the main in agreement. The many
differences between them concern innumerable details, a more or less circum-
stantial description of the same procedures or ceremonies, different sequences
in which some of the subjects for discussion or the various minor elements of
the ritual follow each other, the presence or absence of particular topics.50 The
main subjects treated are the following: in connexion with the building of a
temple, the inspection of the site51 and the preparatory ploughing on that
site;52 the deposit of the 'embryo' (Visnu takes the earth as his bride and she
conceives an embryo) ;53 the provisory construction of a miniature temple in
which Visnu and his attendants are lodged during the time in which the main
sanctuary is being constructed or when an evil omen or damage has occurred ;54

the collection of the materials (wood, stones) ;55 the construction proper of the
temple;56 the construction and consecration of the images dealt with in all
particulars, nothing being left to chance: the materials needed,57 the measures
and other characteristics of the frames and their consecration ;58 the oblations
into the five fires ;59 the preparation of the clay for fashioning the image ;60 the
measures of the image,61 the ornaments, the other images etc.;62 the an-
kurdrpana rite;63 the consecration of the images;64 the daily worship in the

50 For some references and particulars see also the editors' introduction to the
Atri-Samhita and the introductory notes preceding the chapters of Kasyapa's
work in GOTJDRIAAN, K.B.W. Very often the numbers of the chapters are not in
concordance, Kasyapa's distribution of the subject-matter over 108 chapters
causing the greatest deviation.

51 Atri, ch. 2; Bhrgu Yajn., ch. 2; Kasyapa, ch. 11-13; Marici Vim., ch. 2.
52 A. 3; Bh. 3; K. 22; M. 3.
53 A. 10; Bh. 7; K. 16; M. 13; cf. S. KRAMRISCH, The Hindu temple, Calcutta 1946,

I, p. 105.
54 A. 4; 74; Bh. 5; K. 23-25; M. 4f.
ss A. 12f.; 15; Bh. llf.; K. 27f.; M. 15; 17.
56 A. 6ff.; Bh. 8; K. 30-32; M. 6-10. Here Marici is very detailed and has

obviously exerted much influence; on various points K. deviates from A. and M.
who are often in close agreement. Cf. also SMITH, Ppp., p. 52; DIEBX, I.P., p. 96.

57 A. 14f.; Bh. llf.; K. 40; M. 15f.
58 A. 16f.; Bh. 13; K. 41ff.; 46; M. 17f. On K. 42 and 55 see also BRUNNER, in

IIJ 11, p. 298.
59 A. 17; 29; K. 44; M. 30.
60 A. 19 (shorter); K. 47-49; M. 18.
61 A. 23; Bh. 19f.; K. 50f.; M. 23. Although the image has to answer to the

traditional requirements about the ideal body, the texts differ in particulars.
62 Cf. A. 20ff.; K. 52f.; M. 19ff.
6 3 A. 26; K. 58; M. 26. GONDA, Aspects, p. 259.
64 A. 27ff.; K. 59ff.; M. 27ff.
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temple65—the following stages may be discerned: entering the temple; the
duties of the assistants (such as fetching water); meditation (personal prepara-
tion) of the officiant; bathing the image; preparations, and worship of the
minor deities; invocation of Visnu; worship of Visnu—various details about
methods of offering, flowers to be used or avoided and about other elements of
the daily worship;66 various details about consecration and worship of the
divine manifestations and avataras;67 the extensive bathing ceremony68 per-
formed on special occasions and believed to regenerate the divinity of the
image; the festival;69 atonements or corrections of errors of commission and
omission (prdyascitta).'70 Apart from these subjects which the manuals, ge-
nerally speaking, have in common Kasyapa gives a description of the world ;71

a classification of good (auspicious) and evil objects, the appeasement of
ominous occurrences, causes of welfare and defeat ;72 directions for the construc-
tion of houses, the donations of villages, plans for towns and villages, etc.73

The introductory chapter of these works is traditional, the eponymous sage
being requested to explain the religious practice of the denomination.

That these ritualistic handbooks are more thoroughly visnuized than the
ancient sutras is perfectly intelligible. In dealing with those subjects which
they have in common with the sutras they include not only references to these
authoritative works or their "venerated seer"74—and incidentally also to one
of the other promulgators of their lore75—but also numerous typically Visnuite
features. For instance, in discussing the so-called dghara oblations to be
offered into five fires Kasyapa makes (ch. 63), in avowed agreement with Atri
(30, 46ff.), also mention of an invocation of God into the lotus-fire which is not
mentioned by the older Vaikhanasa authorities. This combination of Vedic
and non-Vedic elements—so characteristic of this community—is also found

65 A. 40; Bh. 32; K. 69f.; M. 41. For a detailed discussion see T. GOTJDRIAAN,
Vaikhanasa daily worship, I IJ 12 (1970), p. 161; GONDA, V.S\, p. 78; R.I. II, p. 126.
This ritual, performed by persons with special initiation, has practically remained
unaltered up to the present day.

«• A. 36; 42ff.; K. 71ff.; M. 42f.; 45.
67 Described more concisely in K. 34-39. A. 37f.; 41; 58ff.; K. 77ff.; M. 44;

55ff. The incarnations (avatara)—according to Atri 58, 3 the first five are called
dvirbhdva, the last five prddurbhdva—are the well-known ten except for Balarama
and Krsna instead of Krsna and Buddha.

«» A. 49ff.; Bh. 34ff.TK. 85ff.; M. 48f.
69 A. 54ff.; Bh. 38ff.; K. 88ff.; M. 51 ff. See GONDA, Aspects, p. 241; 244.
70 A. 66ff.; 77f.; Bh. 44ff.; K. 92ff.; M. 61 ff.
71 K. 2f., also in one manuscript of Atri; see the edition, p. 505.
72 K. 4ff., including also the origin of the lotus-fire and the fulfilment of desires

by means of this fire.
73 K. llff.; for references to other sources see GOTJDRIAAN, K.B.W., p. 45ff.
74 E.g. KS. ch. 7; 9; 42 ("ancient tradition"); 59; AtriS. 35, 40.
75 E.g. KS. ch. 63, quoting Atri (30, 46ff.); ch. 69 quoting Bhrgu. For the lotus-

fire see KS. ch. 5-8; Atri 13, 21; 29, 61ff.; 30, 46.
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in the doctrinal and mythological foundation underlying the ritual: the lotus-
fire was produced by Brahma out of his own heart when he wished to create the
universe by means of meditation on Narayana, and in that fire he produced the
Veda, the living beings, the other sacred fires etc. Thereupon he gave it to the
seers of yore to worship Visnu; it fulfils all desires. Yet the manuals diverge,
here also, in particulars. Whereas, for instance, Kasyapa does not see his way
to giving the piece of popular belief in the section on stones used as building
materials a tinge of Visnuism, Atri presents it as a sort of introduction to
statements about the use of stones for ritual purposes.76

Thus these ritual manuals provide us with many interesting data illustrating
the process of hinduization of rites and socio-ritual customs which the older
sources represent as embedded in the Vedic ritual traditions. Whereas the
Vedic first-fruit sacrifice requires offerings of rice etc. made to Indra-Agni,
Soma and other gods (but not to Visnu), the Vaikhanasas77 add a number of
post-Vedic gifts (flowers etc.) to the usual grain and offer these oblations
exclusively to Visnu whose image is in the usual Hindu way bathed and
decorated with garments. Traditional Vedic ritualism is amalgamated with
yogic, ascetic and bhakti tendencies, or influenced by popular belief—for
instance if the images of the goddesses are missing one will lose one's wife and
children—and as a rule with the Indian passion for systematization welded
into Hindu rites and ceremonial.78 That the Vaikhanasas were very well aware
that their ritual was, in details, different from that of other Vaisnavas appears
for instance from the discussion of the so-called garbhacakra ceremony: whereas
the others have at a given moment the arms of a pregnant woman marked by
Visnu's disc by means of a heated iron, they give them the remains of a mess
of rice to eat on which the disc has been imprinted.79

In spite of their predominantly ritual and technical character these manuals
make in places passing reference to the various ends which the votaries of the
god have in view apart from reaching his highest abode and attaining final
emancipation.80 In doing so they shed some light on the theological doctrines
which they do not set forth at some length. E.g. AtriS. 4, 33:

"One shall establish Visnu, the lord of the world, in pleasant appearance
everywhere in villages etc. in order to promote universal prosperity".81

76 KS. ch. 28, AtriS. ch. 12f.
77 See AS. 47, 19ff. For the Vedic sacrifice see e.g. GONDA, R.I. I, p. 129; A.

HIIXEBBANDT, Ritualliteratur, Strassburg 1897, p. 119.
78 Cf. e.g. KS. ch. 46; 34. For purification of the earth by the cow: AtriS. 5, 5ff.
79 AnS. 8, 10; 13. For this ceremony (Visnubali), VaikhSmS. 3, 13 see KANE,

H. Dh. II, p. 226; GONDA, in IIJ 14, p. 3. See also AtriS. 10, 10 as against &PS. 7, 1 ff.
etc. (SMITH, Ppp., p. 82).

80 Cf. also GONDA, Aspects, p. 255.
81 See e.g. also AtriS. 64, 54f.; 79, 39f.; 39, 27 (wife and children will prosper);

39, 55f.; 2, 29 (increase of offspring, grain and money) etc.; cf. GONDA, Aspects, p.
242; 255.



Vaikhanasa literature 149

The worship of Sri82 is likewise often recommended. Sri, prosperity in person and
God's majesty (vibhuti) and lordly power (aisvarya),83 is twofold, rajasrl which
answers to "secular prosperity" and brahmasri which may be translated by "spiri-
tual prosperity". In her second aspect she must be honoured by brahmins.84

Although they do not make it a rule the manuals not infrequently furnish
their readers with a motivation or elucidation of their ritual expositions. For
instance, any act performed for God or any service devoutly rendered to him
will result in final emancipation, a bhakti idea.85 Or the inherent force of a
mythic example is actualized,86 or also references are made to the ancients.87

Part of the theoretical observations or expatiations are as a rule of the well-
known recommendatory type and meant to teach the devotees their duties or
to remind them that the rites are a religious, social and economic necessity.88

Besides, these ritualists sometimes include brief philosophical digressions
which are not found in the sutra text. Thus in prescribing a method of me-
ditating on the Lord of gods as being the Highest Self Kasyapa quotes, in no
less than 105 pratikas (first words of a quotation) the whole of the Paramat-
mika-Upanisad which extols Visnu's cosmical nature, and Atri, referring to the
Vedic revelation (sruti), inserts a passage on the nature of the Highest self
which is identical with Narayana and the transcendent Brahman.89 Although
these allusions are far from long and numerous enough to make a complete
reconstruction of the doctrinal tenets of the community possible some of them
allow us to gain an insight into their dialectics. While subscribing, in a com-
paratively long philosophical digression, to the traditional monistic tradition
Kasyapa (ch. 35) dwells upon the nature of Brahman and Visnu as its highest
manifestation to add a theological exposition of God's other manifestations
and to adopt, in substantiation of his argument, Svetasvatara-Upanisad 4, 10—
Sivaite, it is true, but authoritative—; he subjoins the doctrine that &rl, the
cause of all empirical existence, should be worshipped together with God.90

82 See KS. ch. 7; GONDA, Aspects, p. 176.
83 Cf. GONDA, Aspects, p. 178; 192; 217.
84 KS. ch. 7; see GOTTDRIAAN, K.B. W., p. 37; for Sri also GONDA, Aspects, p. 243.
85 AtriS. 65, 80ff.; cf. e.g. 64, 53. For bhakti see e.g. also AS. 1, 32; Bhrgu Y.

1, 6; K. ch. 1, 20.
8<5 AtriS. 47, 97; 64, 3; cf. 64, 51 f.
87 AtriS. 47, 2; among these ancients are the authors of Taittiriya texts (TS.

4, 4, 10, 1; TB. 1, 5, 4, 4). See also J. GONDA, Religious thought and practice in
Vaikhanasa Visnuism, article to be published by the School of Oriental and African
Studies, London.

88 E.g. AtriS. a. 83 on worship of the Sun; KS. ch. 90, at the end of the discussion
of the festival; ch. 35; 55; 64; 74.

89 KS. 65; AS. 31, 33; for the Upanisad see Unpublished Upanishads, Adyar-
Madras 1933, p. 86.

90 For an elaborate theological explanation of the invocation of Visnu see KS.,
ch. 24, with quotations from TA. 10, 10, 1, MaNdU. 2; BAU. 4, 4, 19. KS. 50 intro'
duces the section on the measures of the image with a theoretical explanation of the
significance of NarayaNa's body, limbs and ornaments and the function of the image.
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Many passages of theological interest shed light on, or raise questions in
connexion with, the processes which have led to the synthetic religion called
Vaisnavism. According to the Vaikhanasas Narayana is the Highest Brahman
to be reached by meditation and concentration and the fusion between the
Rgvedic Purusa and Visnu-Narayana is already complete in their Sutra,91 the
latter receiving the epithets of the former. In course of time however they
developed the conception of Visnu's fivefold manifestation contrasting with
the vyuha theory of the Pancaratras: Visnu (as the all-pervading one and the
central figure, the original and highest of them), Purusa (God as the principle
of life), Satya (God as static and beginningless existence), Acyuta (God, the
changeless one), and Aniruddha (God as the one who cannot be limited or
reduced).92 According to their tradition these manifestations are connected
with the conception of the late Vedie fivefold fire. However, the interesting
question remains as to how far the well-known l§ivaite speculations on the
number five have exerted influence.93 It is on the other hand not surprising
that these ritualists are sometimes more explicit than the older authorities in
particulars concerning the practical (i. e. ritual) importance of a doctrinal or
socio-religious principle. In reproducing the sections on pure and mixed castes
contained in the Sutra (10, llff.) Ka&yapa (ch. 91) does not end his survey
before stating that:

"One may converse with members of impure castes only if some dry grass is
between" and prescribing for the king "to pay attention to these castes, and to
charge them with their proper tasks."

The process of Hinduization is often illustrated by the use of ancient man-
tras—in itself the clearest evidence of 'orthodoxy'—their combination and
their application to non-Vedic rites. From the almost innumerable ancient
mantras individual religious communities made their choice, regarding part
of their selections as specially important, for instance because they represent
aspects of their favourite deity or express fundamentals of their religion. The
application or adaptation of a sacred formula—which may refer to the doc-
trinal background of a ritual prescription—to a new purpose may in principle
be regarded as pointing to the conviction on the part of a religious group
that there existed essential identity, or at least similarity, between the original
or traditional meaning of the mantra or the act to which it belonged on the
one hand and the rite to which it was transferred on the other. In this con-
nexion the question as to why so many mantras were in course of time asso-

91 VaikhSmS. 10, 7 (cf. TA. 10, 11, 1); 10, 10.
92 Cf. KS. ch. 34; 35; 74; 77f. (an interesting exposition in the beginning of this

chapter); AS. 1, 38f.; 30, 36ff.; 36, 7; ch. 37 etc.; GONDA, Aspects, p. 239; 242. The
chasm between the fourfoldness of the Veda and the four manifestations Purusa
etc., who are considered identical with the Vedas and the fivefold Vaikhanasa
ritual is bridged over by the archaic addition of the whole or origin (in casu Visnu)
to the component parts (see GONDA, V.&., p. 45; RENOTT, E. V.P. VI, p. 17).

9 3 H. BBUNNER, in IIJ 11, p. 299.
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ciated with rites with which they at first sight have no affinity is of special
importance.94 I t may further be surmised that the combination of Vedic and
the numerous non-Vedic mantras95 reflects the amalgamation, in casu of the
cult of the Vedic Visnu with that of Narayana: the use of the eight-syllabled
Om namo ndrdyandya "Om homage to Narayana" etc. is sanctioned already in
the Vaikhanasa-Sutra (4, 12; 10, 9). Many of the numerous younger mantras
indicate the significance of a ritual very well.96

The so-called Vaisnavam (RV. 1, 22, 16—21) and the individual stanzas of
this text may be quoted as a case in point. Constituting so to say a confession
of faith in Visnu specially adapted for invoking his presence and protection
it is in a rite relating to the lotus-fire used to consecrate a rice-ball destined for
the god, for consecratory purposes also in a ceremonial construction of a
miniature temple temporarily to lodge that god, in the rite of the so-called
embryo of Visnu's image, and on many other non-Vedic occasions.97 In illustra-
tion of the use of RV. 1, 22, 17 "Here did Visnu stride; three times he set
down his foot. . ." combined with the formula "The Lord (Purusa) must
come" (dydtu bhagavdn) which does not occur in our Vedic texts98 attention
may be drawn to AS. 35, 36 where the formulas are prescribed when one
should, whilst invoking the god, cause the water which contains Visnu's
dynamic power to flow.99 Not infrequently the application of a Vedic mantra
to a Hindu rite does not become clear before we realize the parallelism between,
or essential identity of, a Vedic and a Hindu ritual act. RV. 1, 22, 20 "The
patrons (of the poets and priests) ever behold that highest step of Visnu . . . "
accompanies, together with a non-Vedic mantra dealing with flowers, the
offering of a flower. This act is more than mere homage because the flower,
supposed to contain the life-breath of the worshipper, is so to say a bridge to
God, just like the top of the sacrificial stake in the Vedic ritual to which
the patrons had—to the accompaniment of the same Vedic stanza—to look up
when they desired to come into contact with the Unseen. Elsewhere a mantra
seems to suit a name rather than the act or the oblation, for instance when
RV. 1, 22, 18 "Three steps Visnu strode out . . ." is at KS. 70 used to accom-
pany an offering of barley to Aniruddha, God's "Unobstructed" aspect.

In addition to the above texts there are a number of younger works on the
ritual of this denomination, viz. Bhrgu's Prakirnadhikara,100 dealing with

94 Compare J. GONDA, The use of Vedic mantras in the ritual texts of the Vai-
khanasas, IIJ 14 (1972), p. 1 and an article on the use of the VisNUsukta to be
published in Our Heritage, Calcutta. Part of the ancient mantras fell into disuse.

95 For non-Vedic formulas see e.g. KS. ch. 74; H. BRTTNNER, in IIJ 11, p. 300.
96 See e.g. AtriS. 78, 51 f.; KS. ch. 22 sarvam vyapaitu.
97 KS. ch. 6; 23; 45; for more particulars see GONDA, in IIJ 14, p. 14; BhrguS.

Y. 18, llf.
98 Vaikhanasamantra-Samhita 5, 65; Arcanakhanda of Kasyapa 4.
99 For other apposite uses see GONDA, in IIJ 14, p. 18.
100 Edited by M. RAMAKRISHNA KAVI, Madras 1929.
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"miscellaneous rules"; the Arcanakhanda attributed to Kasyapa, that is a
monograph on daily worship belonging to the school of this sage,10* which,
like the preceding work, adds new elements to the ritual described; the Ar-
canasarasamgraha,102 being a commentary on the preceding text; Kesava's
Arcananavanita "Fresh butter of worship",103 a commentary on the Sap-
tadhyayi, a monograph on daily worship by Nrsimha Vajapeyin, probably
belonging to the tradition of Marici.

One work which, it is true, contains much old material and at first sight
impresses us as belonging to the sutra period cannot in its present redaction
be contemporaneous with the oldest manuals. I mean the Vaikhanasamantra-
prasnam (daivikacatustayam)im or Mantra-Samhita. This book comprises
all the formulas needed in the temple ritual;105 they are quoted in full when
employed for the first time and by means of the initial words (pratlkena) when
recurring afterwards. The first half (chapters 1-4) contain the mantras for the
Grhyasutra,106 the second called daivikacatustayam (5-8) those for the temple
ritual as described in the handbooks of the four rsis.107 The question as to
which manual is followed cannot be answered108 because the text sometimes
presents the mantras in an order which is foreign to all the manuals, some-
times gives mantras for acts that are mentioned only in later sources, etc., so that
the conclusion must be that the last four chapters at least, notwithstanding the—
in places incorrect—use of the Vedic accentuation cannot be regarded as old.

From the above survey it appears that there is no Vaikhanasa counterpart
of the dgama literature of the ̂ ivaites109 or even of the Paficaratra samhitds.
The literature of this denomination is almost completely ritual, prescribing
their liturgy and the rules to be obeyed in performing and supervising their
ceremonies.

101 Government Oriental Manuscript Library, Madras n° 1606 B.
102 N° 1606 A in the same library.
103 Edited in the Vaikhanasagranthamala, n° 18, Akulamannadu 1929.
104 Edited in the Vaikhanasagranthamala, n° 14, Akulamannadu 1926; compare

W. CALAND, On the sacred books of the Vaikhanasas, Amsterdam Acad. 1928,
p. 3; 15; Vaikhanasasmartasutram, Calcutta 1929, p. X.

105 For a list of the mantras occurring in Kaiyapa's work see GOUDRIAAN, K.B.
W., p- 313.

loe To be discussed in the fascicle on the Ritual Sutras.
107 In 5, 49 the text of the interesting Atmasukta is given in full. This text

stresses the identity of the worshipper's body with the cosmos. See GOTJDRIAAN,
in I U 12 (1970), p. 212.

108 For particulars see GOUDRIAAN, in IIJ 12, p. 210.
109 Is the prose Vaikhanasagama mentioned by RENOIT, I.C. I, p. 631 Kasyapa's

work? Speaking of earlier important philosophical sutras lost to us S. RADHAKRISH-
NAN, Indian philosophy, II, London 1948, p. 23 makes also mention of Vaikhanasa
Sutras. The Vaikhanasasutradarpana by Nrsimha, published at Ellore 1915, is a
manual of domestic rites. For the Dharma-Sutra or Dharma-Prasna (KANE, H.Dh.
I, p. 105) and the Vaikhanasiya-Samhita or Mantraprasna (cf. GONDA, Aspects, p.
241) see the fascicle on the Ritual Sutras in volume I of this History.



CHAPTER X

&VAISM

The origins of Sivaism1 which are lost in obscurity need not detain us.
Already in the Veda the god Rudra, primarily the representative of the un-
cultivated, dangerous and unreliable aspects of nature, was called Siva, "the
Mild or Auspicious One" when this aspect of his ambivalent character was
emphasized. In the Yajurvedic Satarudriya,2 which came to occupy an im-
portant place in later Sivaism, all early conceptions regarding this divine
figure were drawn together so as to constitute a starting-point for new develop-
ments culminating in the SVetasvatara-Upanisad (+400B. C). The post-
Vedic &iva—who in the circles that left us this remarkable work began to rise
to the highest divine rank3—is a typical example of polarity within the Highest
Being. He is believed to reconcile in his person opposite, though complementary
aspects: as an ambivalent and many-sided lord and master he is both mild
and terrible; creator and agent of reabsorption and eternal rest as well as
ceaseless activity. These apparent contradictions, the complication of his
character and his widely divergent interest lend him a mysterious sublimity
of his own. The 'central paradox of Saiva mythology'4—Siva the erotic ascetic
who interrupts his austerities to marry Parvati—has long been an enigma to
Western scholars.

Notwithstanding the highly concrete conception of this deity, notwithstand-
ing the intensely intimate nature of his relations with his worshippers and the

1 For general information see FARQTJHAR, R.L.I., p. 101; 145; 190; 251; 346;
ELIOT, H.B. II, p. 136; 206; J.E. CARPENTER, Theism in medieval India, London
1921, p. 246; C.V. NARAYANA AYYAR, Origin and early history of Sivaism in South
India, Madras 21974; GONDA, R.I. I, p. 254; II, p. 188; K.A. NILAKANTA SASTRI, in
C.H.I. IV, p. 63; L. RENOTJ, Religions of ancient India, London 1953, p. 137
(Index); P.C. DIVANJI, The Mahesvara cult, in J.Asiatic Soc. of Bombay 30
(1955), II, p. 6; M.V.S. PATHAK, History of Saiva cults in North India, Benares
1960; R.K. BHATTACHARYYA, Popularity of Siva worship, Vishveshvaranand
Indol. Journal 10 (1972), p. 80; R.C. ZAEHNER, Hinduism, London 1962, p. 270
(Index); CHAKRABORTI, PS., p. 1; J.R. HINNELLS and E. J. SHARPE (ed.), Hinduism,
Newcastle upon Tyne 1972, p. 58ff.

2 Vajasaneyi-Samhita XVI; see GONDA, V.L., p. 329; NILAKANTA SASTRI, op.
cit., p. 65.

3 See e.g. SvIT. 1, 3ff.; 4, 12ff.
4 W. DONIGER O 'FLAHERTY, Asceticism and eroticism in the mythology o f

Siva, London 1973; Asceticism and sexuality in the mythology of Siva, in History
of Religions 8 (Chicago 1969), p. 300; 9 (1969), p. 1.
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personal ties which connect the human soul with him, there is about
unlike Visnu and his incarnations—little that is human. He is nevertheless the
central figure of a mythology which, though less varied and elaborated than
that produced by the Visnuites, is an important key to fascinating mysteries
of the Hindu view of the world.5 His myths depict him as the absolutely
mighty and unique Highest Being, who is not responsible to anybody or for
anything. Much less active than Visnu, he is a god of poses that express aspects
of his nature: as a dancer, he is the originator of the eternal rhythm of the
universe; in his headdress he wears the crescent moon which drips the nectar of
everlasting life. His 'doubles' or partial manifestations remain distinct figu-
res:6 he may, for instance, appear as Pasupati "Lord of cattle" or as the
uncanny Aghora.

While, on the one hand, many features of ancient gods—the Vedic god of
fire, Agni, Prajapati and Brahma, the 'personification' of Brahman—accreted
to his figure, his religion, like that of Visnu, underwent in the course of time
the influence of the brahminical, so-called orthodox philosophy. In its fun-
damental tenets and view of the world it agrees closely with the Samkhya
school of thought, in its practical discipline with the allied Yoga; the Vedanta
left its traces, inter alia, on the strong bhedabheda ('unity-and-difference')7 or
monistic tendencies in the works of its philosophers. But despite the fact that
major groups such as the Virasaivas and the Sivaites of Kashmir contributed
theological principles and elaborated the philosophical foundations of their
religion, most $aiva worship has long remained a complex and little syste-
matized amalgam of pan-Indian i§iva speculations and local or folk worship.
It is probable that in the first five or six centuries of the Christian era most
Sivaites did not belong to some particular organized sub-group, because even
in modern times many devotees continued their worship of the god in accord-
ance with traditional usage without troubling much about philosophical
principles or doctrinal differences of opinion.8

While certain forms of S^vaism which evolved in the first centuries of our
era have some striking features in common with Visnuism, it is as a whole
much more coherent than the latter complex of religions. For instance, the
Saiva-Siddhanta is alike in sentiment, thought, and ritual akin to the Pasupata
doctrines and its dogmas are generally speaking those common to Sivaite
schools in other parts of India. However, the practices of &iva worship devel-

5 See e. g. E. W. HOPKINS, Epic mythology, Strassburg 1915,p.219;O 'FLAHERTY,
op. cit., and The symbolism of the Third Eye of &iva in the mythology of the
Puranas, Purana 11 (Varanasi 1969), p. 273; The symbolism of ashes in the my-
thology of giva, Purana 13 (1971), p. 26.

6 See also H. BRUNNER(-LACHAUX), in BEFEO 61, p. 148ff.
7 Also called dvaitddvaitavada "dualistic non-dualism"; see e.g. S. RADHA-

KRISHNAN, Indian philosophy, II, London 1923 (1948), p. 751. Cf. e.g. DASGTTPTA,
H.I.Ph. V, p. 49; 59; 68 etc.

8 Cf. RENOTT(-FILLIOZAT), I.C. I, p. 627.
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oped variations which led to the rise of several increasingly differentiating
currents.9 Moreover, whereas for all Sivaites $iva is absolute, infinite and
incomprehensible Reality as well as a personal High God, opinions came to
be divided on the relations between God and the world. Thus &ivaism evolved,
in different parts of India, some regional variations or branches with pecu-
liarities of their own.10 Broadly speaking, four11 or five main currents can be
distinguished. A quadripartition (caturvidham sdstram, "the fourfold authorita-
tive doctrine") is reflected in passages such as Suprabheda-Agama, Caryapada
I, Iff. and the Purvakarana-Agama 26, 38f. enumerating the ^aivas, Pasupa-
tas, Soma12 and Lakula13 Sivaites, the three mentioned last being characterized
as unworthy.14 The first group is subdivided into four "doctrines" or "systems"
(tantra), viz. the "left" (vdma), the "right" (daksina), the "mixed" (misra)
and the "conclusive" or "definitive", "the established opinion or doctrine"
(siddhdnta). The last is said to be the best and to be embodied in the agamas.
It is one of the very purposes of these works to explain the structure of that
group of co-religionists which is initiated into that system and which is known
as Saiva-Siddhantin, ^uddha-Saiva ("Pure, Genuine or True Saivas") or
briefly Saiva (par excellence).15 Although the Agamas apply the term Saiva-
Siddhanta or Siddhanta-Tantra to the doctrine which they expound,16 one had
better avoid it in this connexion, because it has become naturalized as the name
of the philosophical system developed in Tamil works since the 12th century.17

9 Cf.e.g. CHATTOPADHYAYA, E.Th.S.,p. 4; 66;T.M.P. MAHADEVAN, in H.C.I.P.
II, p. 453.

10 BHANDABKAB, V.S., p. 102; K.Ch. PANDEY, Bhaskari, III, Lucknow Univ.
1954, Introduction; JADXTNATH SINHA, Schools of Sivaism, Calcutta 1970.

11 E.g. in Bhaskara's Bhasya on the Brahma-Sutras, p. 127.
12 On this obscure branch (Soma-Siddhanta), of whose doctrines is nothing

known, see G. Tucci, in JASB 26, p. 130; CH. CHAKBAVABTI, in IHQ 8, p. 221;
PATHAK, op. cit., p 23.

13 Lakulisa is a reputed incarnation of Siva-Mahesvara who is traditionally held
to have introduced, about the beginning of the Christian era, the Pa&upata and
Kalamukha varieties of Sivaism. See e.g. C.H.I. IV, p. 754; MINOK.IT HABA, in
IIJ 2, p. 9, and in Vol. G. Kaviraj, Lucknow 1967, p. 58; K.V. SOTTNDABA RAJAN,
in Vishveshvaranand Indol. Journal 2 (1964), p. 115; K.P. NATJTIYAL, in JOIB 13,
p. 54; CAKBABOBTI, PS., p. 8; LOBENZEN (title in n. 22), p. 173 (chapter VI).

14 For some particulars see H. BRUNNEB-LACHATTX, in JA 252 (1964), p. 451;
453; 466.

15 We can omit discussing the question as to the social class of the original
adherents of this group. Madame BBTJNNEB, JA 252, p. 464f. is of the opinion that
it at first consisted of sudras and that the Saiva-BrahmaNas were in the course of
time 'created' as an elite. In any case it is a fact that the major early figures in the
philosophical and religious development of this current were of non-brahminical origin.

16 Cf. e.g. KA. 1, 1, 113; 119; SA. 1, 56, 16; 2, 1, 12.
17 See e.g. H.W. SCHOMEBUS, Der Caiva-Siddhanta, eine Mystik Indiens, Leip-

zig 1912; V. PABANJOTI, Saiva Siddhanta, London 21954; H.P. SULLIVAN, The
Saiva Siddhanta school of Hinduism, Thesis Chicago 1957; for further information
see GONDA, R.I. II, p. 231; K.V. ZVELEBIL, Tamil literature (Handbuch der
Orientalistik), Leiden 1975, p. 207, n. 34. Compare also n. 43 below.
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Among the oldest Sivaite tradition in the North, the Pasupatas,18 ascetic
tendencies were much in evidence. In spite of the closeness of their doctrines
to those of Samkhya and Yoga they tried to distinguish themselves from
these schools and emphasized their monotheism.19 In their opinion God is
absolutely independent and the instrumental cause of the world, 'nature' and
'souls' being 'effects' (pasu) rooted in His will, no 'causes' as is taught by the
Samkhya school.20 The liberated souls become eternally associated with 6iva.
Their particular yoga, consisting of a constant meditative contact with &iva in
solitude which made them frequent burial places for cremated bodies and
other ritual practices were often regarded as revolting. More extreme groups,
called Kapalikas, believed that an ostentatious indifference to anything
worldly is the best method of freeing oneself from samsdra. They carried
human skulls (kapala) and a bowl of liquor in which they projected and
worshipped God as "the Skull Bearer" (Kapalika) or "the Frightful One"
(Bhairava).21 The latter do not seem to have left us any texts.22

The Vira-Saivas (or Lingayats)23 of the South-West who, though probably
constituting a continuation of the ancient current of the Kalamukhas, are not
mentioned before the 12th century, deviate from some common Hindu tra-
ditions and institutions, such as temple worship and sacrificial rites. Initiation
(diksa) is on the other hand obligatory and bestowed also on the newborn and
converts. They recognize the authority of the Veda, the purdnas and the
dgamas. They always bear a miniature linga (God himself concretely repre-
sented), the centre and basis of all their religious practices and observances,
on their body.

Although this is not the occasion for setting forth Sivaite speculative thought

18 See LORENZEN (title in n. 22), p. 173 (chapter VI); RENOU(-FII,LIOZAT), I.C.
IV, p. 628; K.K. HANDIQTJI, Yasastilaka and Indian culture, Sholapur 1949, p. 199;
GONDA, R.I. II, p. 213 (with a bibliography); CHAKRABORTT, PS., p. 1.

19 See MINORXT HARA, Pasupata and Samkhya-Yoga, in JOR 34-35 (1973), p. 76.
20 Cf. Kaundinya, on PS. 5, 47.
21 For puranic ideas of diva's Bhairava form see S.G. KANTAWALA, Cultural

history from the Matsyapurana, Baroda 1964, p. 190; for the relation between the
frightful Bhairava and the Bhairava conception of Sivaite philosophy: H. VON
STIETENCRON, in ZDMG, Suppl. I, 3 (Wiesbaden 1969), p. 863.

22 For this extinct Sivaite group see: D.N. LORENZEN, The Kapalikas and
Kalamukhas. Two lost Saivite sects, New Delhi 1972. Cf. also DASGTJPTA, H.I.Ph.
V, p. 2; 5; 10; for other Sivaites ibidem, p. 2; 4; 17, n. 1. It is difficult to say to
what extent these groups, for instance the Kalamukhas, imbibed certain essential
features of the dgama literature.

23 See e.g. FARQTTHAR, p. 259; 353; GONDA, R.I. II, p. 243 (with a bibliogra-
phical note); DASGUPTA, H.I.Ph. V, p. 10; 42; S.D. PARVATE, Veerashaiva philo-
sophy of the dgamas, Hubli 1927; S.C. NANDIMATH, A handbook of VIra&aivism,
Dharwan 1942; SHREE KTJMARASWAMIJI, in C.H.I. IV, p. 98; H. THIPPERTTDRA
SWAMY, The Virasaiva saints. A study, Mysore 1968; H.M. SADASIVAIAH, A com-
parative study of two Virasaiva monasteries, Mysore 1967; H.P.
Essentials of Virasaivism, Bombay 1973.
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in some detail mention should be made of two ingenious and complementary
doctrines to explain God's nature and omnipotence, the existence of the
world and the identity of God and the world, established by authors of Sivaite
purdnas.^ The first theory, that of the so-called five faces ( yancavaktra)25 is
of great ritual significance. I t associates each of the five 'faces' or aspects of
God—the force that rules, absorbs, and reproduces the world and that in
performing any one of these acts necessarily performs the other two as well—
with one of his functions which are believed to be an emanation of the unmani-
fested Siva (Niskala "the One without parts"26) who is the transcendent
Brahman: his so-called creative function, by which he provokes the evolution
of the material cause of the universe, with his first aspect; its maintenance and
reabsorption with the second and third faces; his power of obscuration by
which he conceals the souls in the phenomena of samsdra, with the fourth; and
his ability to bestow his grace, with the fifth. These 'faces' are given mytholo-
gical names and related mantras, viz. Sadyojata, Vamadeva, Aghora, Tat-
purusa and Xsana.27 Of these five figures Aghora is the most distinct and
independent. His main fields of activity are punishment of sinful behaviour,
evil, diseases, death, magical practices and their opposites. In the course of
time these five 'faces' were made the central element of a classification in
which they were identified with parts of diva's body, ontological principles, the
organs of sense and action, the subtle and gross elements, etc.28 Each of Siva's
five 'faces' corresponds to, or is identical with, one of the components of the
five groups which according to the Samkhya school of thought constitute the
twenty-five (five times five) 'principles' or basic categories (tattva). This system is
an attempt to explain Siva's being the All, and the universe's being exclusive^
composed of aspects and manifestations of God. With the five faces which are
collectively also known as the Pafica-Brahmas are, moreover, associated the
five so-called Sadakhyas ("items bearing the name 'being', sat") which are
assumed to have evolved from God's fivefold creative energy, dynamic and
sacred power (sakti) and in which He dwells in his aspect called Sadasiva29

("the Eternal Siva"), the Most Supreme Being who is comparable to the
Vasudeva of the Visnuites.30

24 For some characteristics of the 'general' puranic Sivaism see H. MEINHARD,
Beitrage zur Kenntnis des Sivaismus nach den Puranas, Thesis Bonn 1928; DAS-
GTJPTA, H.I.Ph. V, p. 96.

25 GONDA, V.S"., p. 35; 42 etc.; BRTTNNER-LACHATJX, S&P. I, p. X X X I I I ; 180
etc.; cf. e.g. MA.Kr. 5, 7; SS~P. 1, 39; 4, 41.

26 Cf. e.g. BRTJNNER-LACHAUX, S £ P . I, p. IX; 68 etc.
27 I refer to BRUNNER-LACHATTX, S&P. I, p. X; XI; XXXIII etc. (Index, p. 336).

Cf. e.g. MA.Kr. 3, 43 (with the comm.); AjA.Kr. 2, 31 ff.; RA.Kr. ch. 2; Svayam-
bhuva Agama, quoted in S&P. I, p. 33; Tattva-Prakasika, p. 9 quoted ibidem, p.
181.

2 8 Cf. a l so B R T T N N E R - L A C H A T T X , S&P. I , p . 3 3 1 .
29 See e .g . B R U N N E R - L A C H A T J X , S&P., p . X e t c . ( Index , p . 355).
30 For this name see GONDA, V. S\, p. 48 etc. (Index, p. 226) with the notes.
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It remains parenthetically to add that God by means of his salcti and in his
different aspects causes the eternal and omnipresent bindu—the material
cause of the pure worlds, the counterpart of mdyd, the material cause of the
impure worlds—to evolve with the result that the 'pure realities' (suddha
tattva) come into being. These 'realities' are five in number, j§ivatattva (not
identical with Siva), Saktitattva, Sadakhyatattva, etc. These names seem
to indicate the state of bindu when it is successively affected by the Highest
$iva, his undifferentiated sakti, Sadasiva, Mahesvara, mantras and 'know-
ledge'.31

The other doctrine posits eight 'embodiments' (astamurti)32 of &iva as the
elements of nature (space, wind, fire, water, and earth), sun, moon, and the
consecrated worshipper (yajarndna), to each of which corresponds one of
his traditional names, viz. £arva (the earth), Bhava etc.; to the last one,
usually Pasupati.33 The world is said to be a product of these eight forms, to
consist of them and to function only because these embodiments cooperate.
Since each individual is also composed of these eight realities, $iva makes up the
corporeal frame and the psychical apparatus of every living organism. The
eighth constituent is the indispensable performer of the rites that sustain the
gods (deva) who preside over the cosmic processes and are really diva's facul-
ties.34

The &aiva-Siddhanta,35 the prominent religio-philosophic school of the

3 1 Cf. BRTTNNER-LACHATXX, SS"P. I, p. XVI; 112; and DASGUPTA, H.I.Ph. 1, p.

167; K .CH. PANDEY, op. cit., I l l , p. XCVI; SILBTXRN, Le Paramarthasara, p. 27;
SINHA, op. cit., p. 8.

32 Cf. e.g. S&P. 3, 101; MatsyaP. 93, 66; 278, 17; LingaP. 1, 106, 24; 2, 12, 4;
ch. 13. Cf. J. BRUCE LONG, in ABORI 52 (1971), p. 67.

3 3 The names are not always in the same way correlated with the embodiments.
See also ^ivarcanacandrika, p. 73f. quoted by BRTTNNER-LACHATTX, Sf§P. I, p.
205.

34 Space forbids to enter into particulars. Some references may suffice. On the
(usually thirty-six) 'realities' or 'basic categories' (tattva) of &ivaism see e.g. L.
SiiiBURN, Paramarthasara, p. 28; BRUNNER-LACHATTX, S1§P. I, p. XVI and p. 343
(Index); ZIESENISS, op. cit., II, p. 51; 63; GONDA, R.I. II, p. 226; V.S"., p. 44; 46.
For the five Jcancukas mentioned e.g. by Ramakantha (S!§P. I. p. 117; compare
BRTJNNER-LACHAUX, S&P. I, p. XIII; GONDA, R.I. II, p. 204; 226) cf. also SCHRA-

DER, I. P., p. 64. On cosmogony—which, with eschatology, is often considered dual
aspects of a single event—see e.g. RA. ch. 1; ZIESENISS, op. cit. (n. 35), p. 36; 42;
88.

3 5 SCHOMERTJS, Der Caiva-Siddhanta; RADHAKRISHNAN, I.Ph. II, p. 722; C.V.

NARAYANA AIYYAR, Origin and early history of tSaivism in South India, Madras
1936; A. ZIESENISS, Studien zur Geschichte des Civaismus, I, in Bijdragen tot
de Taal-, Land- en Volkenkunde 98 (The Hague 1939), p. 75; II, New Delhi 1958;
G. STJBRAMANIA PILLAI, Introduction to and history of !§aiva Siddhanta, Anna-
malai Univ. 1948 (a sort of handbook of 'Tamil religion' based on the mistaken
view that the roots of Sivaism are embedded in the ancient classical literature of
the Tamils); RENOTJ(-FIIJMOZAT), I.C. I, p. 632; SRINIVASA IYENGAR, in H.C.I.

V, p. 365; J.H. PIET, Saiva Siddhanta philosophy, Madras 1952; V. PARANJOTI,
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Tamil-speaking regions and the special philosophy of Southern &ivaism,
assumes three eternal principles or fundamentals which are realities and have
existed from all eternity, viz. God—who is described as independent existence,
unqualified intelligence, and absolute bliss—the universe, and the souls.36

Souls and the world owe their existence to God (&iva), who is both immanent
and transcendent. The world being created by God as efficient cause through
his conscious power (will and creative energy, sakti) as instrumental cause and
mdyd as material cause, is no illusion. The main purpose of its creation is the
liberation of the beginningless souls, which are conceived as "cattle" (pasu)
bound by the noose (pdsa) of impurity (mala)37 or spiritual ignorance,-which
forces them to produce barman. This karman process, however, is a benefit, for
as soon as the soul has sufficiently ripened and along an elaborate path of
salvation reached a state of purity enabling it to strive after the highest
insight—and there are four 'paths' or means of attaining salvation along
which this process can take place, viz. the well-known caryd, kriyd, yoga and
jndna38—God is willing graciously to intervene.39 Then He appears in the
shape of a fully qualified and liberated spiritual guide—who is diva's equal—
through whose words God permits Himself to be realized by the individual
soul.40 This system is mainly responsible for the doctrine of the union of the
transcendental deity with the revealed Lord.

The ^aiva-Siddhanta—"one of the most powerful and interesting forms
which Hinduism has assumed"41—accepts as its ultimate authority the
twenty-eight dgamas.42 In its present form this mode of &ivaite thought and
religion may be characterized as composite in that it is made up of Vedic and
non-Vedic elements. Although the authority of the Veda is recognized, the
Vedic elements are interpreted in the light and through the medium of an
extensive literary tradition beginning with the dgamas and continuing in
the Tamil hymns—the first of which date back to the 6th century A.D., the

&aiva Siddhanta, 2London 1954; T.M.P. MAHADEVAN, The idea of God in Saiva-
Siddhanta, Annamalai Univ. 1955; the same, in H.C.I.P. I l l , p. 427; Saiva-
Siddhanta Philosophy, Eastern and Western, London 1952; M. DHAVAMONY,
Love of God according to !§aiva Siddhanta, Oxford 1971; SWAMI PRAJNANANANDA,
Schools of Indian philosophical thought, Calcutta 1973, p. 292.

36 For some particulars see also DASGTJPTA, H.I.Ph. V, p. 198 (Index); C.H.I.
IV, p. 759; MADHUSTJDAK KATJL, Introduction to the edition of the Mrgendra Tan-
tram, Bombay 1930, p. I l l ; BRTTNNER-LACHATTX, S&P. I, p. IX.

37 See also BRUNNER-LACHATTX, S&P. I, p. XIII etc.
38 For some particulars see STIBRAMANIA PILLAI, in CL&S., p. 50.
39 DASGTXPTA, H.I.Ph. V, p. 4; 131; A.P. AROKIASAMY, The doctrine of grace in

the Saiva-Siddhanta, Trichinopoly 1935; SUBRAMANIA PILLAI, in CL&S., p. 70.
40 Cf. also MA.K. 8, 177f.; C. 1, 9; SvT. 1, 12ff.; MalT. 3, 57; L. SILBURN, Le

Paramarthasara, Paris 1957, p. 49; BRUNNER-LACHATJX, S$P. II, p. 373; 376
(Index s.v. acdrya, guru).

41 ELIOT, H.B. II, p. 216.
42 Regrettably enough, SCHOMERTJS, op. cit. does not seem to have utilized the

dgamas; see also DASGUPTA, H.I.Ph. V, p. 17.
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latest to the early 12th century—and other works.43 This tradition is clearly
anti-Vedantic, and, however passionate the poetry may be, the sentiment is
different from the bhakti of Visnuism.

As to Sivaite bhakti it ultimately originated in the theistic sphere of the
Svetasvatara-Upanisad44 and continued to exist as a religious current in the
&aiva agamas strongly to influence the Tamil devotional poets. In the literature
this bhakti appears in general in a more ascetic and rigorous form than its
Visnuite counterpart. Due to the fact that Sivaite eroticism early found an, in
many respects, independent outlet for expression in the Tantric milieus and
writings erotic imagery is in this literature not so much in prominence. More-
over, the characteristic devotional form which S^vaism developed in Tamilnad
is distinguished from Visnuite bhakti by the extreme sense of unworthiness
felt by the worshipper before God's holiness. Whilst emphasizing God's per-
fection consisting in omniscience, omnipotence and omnipresence the adorer
aims at complete immersion in the unity, at becoming the adored himself.45

Emancipation (moksa) is regarded, not as immunity from death, but as the
development of powers brought about by self-realization. The agamic
religion accordingly asserts the importance of the ideas of freedom and
perfection.

The $aiva-Siddhanta represents itself to be based on the twenty-eight46

Saiva agamas and the wpdgamas belonging to these as well as on the tradition
of the Veda and the mystic poems of the Nayanar, the Sivaite saints of the
South.47 Since however the Tamil authors expounded the tenets of this school
very clearly, there was for their followers hardly any necessity to consult the
original sources. The result has been that the study of the Sanskrit works was
badly neglected and that nowadays the adherents of this practically inde-
pendent school of thought have next to no personal acquaintance with the
agamas.

The earliest work in Tamil literature to contain Sivaite agamic matter is
Tirumular's Tirumantiram (probably 7th cent. A.D.); it was to become the
source of the &aiva-Siddhanta philosophy.48 The Tiruvacakam, the culmina-
tion of Sivaite bhakti hymnic literature (second half of the 9th cent. A. D.), is
also the beginning of its systematization. However, its relations with the
Agama literature on which it is based are not yet completely known. For

43 For these see K. V. ZVELEBIL, The smile of Murugan. On Tamil literature of
South India, Leiden 1973, p. 375 (Index, s.v. &aiva); Tamil Literature in vol. X of
this History, Wiesbaden 1974, p. 312 (Index); Tamil Literature (Handbuch), p.
299f. (Index), with bibliographical notes.

44 See e.g. GONDA, R.I. I, p. 205.
« Cf. e.g. MT. 1, 4, 7; RA.Kr. 4, 36ff.
46 See p. 180f. below.
47 Cf. ZVELEBIL, Tamil literature (in this History), p. 105; Tamil literature

(Handbuch), p. 131.
48 Cf. ZVELEBIL, Murugan, p. 225; Tamil literature (in this History), p. 55.
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instance, the concise Tamil treatise Civafianapotam (Sivajnanabodha)49 which
is said to have been composed in 1223 by Meykantatevar (Meykandadeva) is
reputed to be either revealed scripture or a collection of ancient scattered sacred
teachings; it has been said50 to constitute a summary in twelve verses taken
from the Rauravagama, but these are found in no manuscript of this
work.51

Sivaism which continued to flourish, not only after the 6th century A. D. in
the South—the nursery of much brahminical and especially Vedantic learning
and after 1336 in the kingdom of Vijayanagara the centre of the brahminical
renaissances—could expand also in other regions which remained more or less
secure from Muslim intrusion.52 Such a region was Kashmir53 where 6ivaite
thought, at first dualistic, developed an idealist monism54 according to which
God manifests himself through a special power as the first cause of creation,
and through a second power as the innumerable individual souls who because
of a veil of impurity forget that they are the embodiment of the Highest. This
veil can be torn off by intense faith and constant meditation55 on God, by
which the soul transmutes itself into a universal soul and eventually attains
liberation through a lightning-like intuitive insight into its own nature which
however is different from the fulfilment of bhakti. Other characteristics of the
Kashmirian Sivaite philosophical system—which does not recognize the
authority of the Veda—are the emphasis laid, in its metaphysics, upon the
theory that God's sakti is free will or spontaneity (svdtantrya), and in its
mystic relations with the Supreme in the special prominence given to a theo-
pathic life, that is the belief that the successful devotee is able to enjoy,
in this world, a deified life and the disposal of unlimited energies, or

49 Cf. G. MATTHEWS, &iva-l?Tana-B6dham. A manual of &aiva religious doctrine,
Oxford 1948; DASGTJPTA, H.I.Ph. V, p. 19; 24; DHAVAMONT, op. cit., p. 327 (the
Sanskrit and Tamil texts with translations); ZVELEBIL, Tamil literature (Hand-
buch), p. 199.

50 By Civanana Munivar (f 1785).
51 Cf. N.R. BHATT, Rauravagama, I, Pondicherry 1961, p. XIV.
52 Cf. also G.N. SHARMA, Saivism in medieval Rajasthan, in ALB 28 (1964), p.

221.
53 L.D. BARNETT, in Le Muse"on N.S. 10 (1909), p. 271; and in JRAS 1910,

p. 707; J.C. CHATTERJI, Kashmir Shaivism, Srinagar 1914; ELIOT, H.B. II, p. 222;
CARPENTER, op. cit. (see n. 1), p. 246ff.; ARABINDA BASU, in C.H.I. IV, p. 79;

SILBTJRN, Paramarthasara, p. 5 and passim; L.N. SHARMA, Kashmir &aivism,
Varanasi 1972. There existed personal relations with the South (BRTJNNER-LACHATTX,
S&P. I, p. XXII ;XLI).

54 Often called the Trika system because it views reality under three (tri-)
aspects, viz. $iva, his energy and the individual (other explanations have been
given); Pratyabhijna "Recognition (of the Self as identical with the Absolute)", or
Svatantryavada "Doctrine of the autonomy". For points of resemblance with
Sankara's Advaita philosophy see B.N. BHATT, JOIB 19 (1969), p. 53. See also
D.B. SEN, in Kurukshetra Univ. Research Journal 6, 2 (1972), p. 197.

55 For Sivaite meditation see also STJBRAMANIA PIIXAI, in CL&S., p. 65.
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identity with Paramaslva at the highest stage of spiritual life called Bhai-
rava.56

At the basis of these speculations is the conviction that the Highest or All-
Transcending Word (para vdk), which is God's unspoken Thought,57 ger-
minally contains all the agamas in a supersensuous form. It gradually ma-
terializes into a physical form as syllables and vocables so as to form the units
of speech. Whereas in the first stage of development (pasyantl) the words and
their meanings are not differentiated, in the last stage (vaihharl) it expresses
itself through the audible words. The authoritative texts, having the para vdk
as their source, flow out as spoken words from God's five faces, which represent
his fivefold sakti.^>% The five systems of revelation which owe their existence to
this process, are traditionally held to constitute the Sivaite schools or systems.
These are divisible into three classes, viz. the !§iva class (ten dualist systems),
the Rudra class (eighteen bheddbheda or duality-unity systems), and the
Bhairava class (sixty-four monist systems).

The origin of this school—which is not yet extinct among pandits—reaches
back to the 9th century but the sources of its inspiration are—besides the
^iva-Sutras59—again the agamas, many of which are of much older date than
the typically Kashmir !§ivaism.60 The literature of the latter system tries to
show its full agreement with the agamas notwithstanding their much less
monistic teachings.61 The Agama tradition itself has, however, ceased to be
of vital importance in the North.62

It has been assumed that Kashmirian &ivaism is more original than its
southern counterpart which then would have derived from it.63 In view of such
facts as the antiquity and comparatively early spread of the worship of this
god and of the many cultural contacts between Kashmir and the South as
well as between these regions and other parts of India this hypothesis does not
seem to carry conviction.64

56 Cf. also SILBURN, op. cit., p. 52 and V. Bh., passim. See also GONDA, V.S\,
p. 220 (Index); BRTTNNER-LACHAUX, SS~P. II, p. 382 (Index).

57 Or the self-expression of Reality (Brahman). According to the Pauskara-
Agama quoted by S.D. PARVATE, Vira&aiva philosophy of the (§aivagamas, Hubli
1927, p. 2: "Pure Brahman became the letters of the alphabet and then became
tantra ( = agama) and mantra".

58 See above .
59 See below.
60 For the relations between the—from the point of view of the Trika philoso-

phers—heretical Vatulanatha-Sutra see L. SILBURN, Vatulanatha Sutra avec le com-
mentaire d'AnantaSaktipada (text, French translation, introduction), Paris 1959,p. 8.

61 For monistic (advaitic) interpretation of dualistic agama passages see H.
BRUNNER(-LACHAtrx), in BEFEO 61 (1974), p. 180; 187. On the possibility of
advaitic views in the AjA. see N.R. BHATT, Ajitagama, I, Pondicherry 1964, p. VI.

62 Cf. e .g. B R T T N N E R - L A C H A U X , S S P . I , p . X L .
63 See ELIOT, H . B . I I , p . 223.
64 Traditions about exponents of Sivaism travelling from Kashmir to Tamilnad

are not wanting (see e.g. ZVELEBIX., Murugan, p . 226, n. 4).
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THE &VAITE 1GAMA LITERATURE

The origins of the separate Sivaite dgama1 literature,2 considered the basic
authoritative texts by ̂ aiva-Siddhantins, Kashmir $aivas and adherents of
Vira^aivism,3 are lost in obscurity.4 It is the common belief of all Saivas that
the dgamas which, like their Visnuite counterparts, are esoteric and tradition-
ally taught to the worthy initiated,5 are the spoken word of £iva. According
to one of their fundamental tenets God alone is competent to speak with
authority on the religious truths. It is He who has been the first preceptor of
the doctrine which has "streamed from his face". Thus the inspiration on
which the &ivaite schools are believed to be based is eternal and the expression
of the Divine Word. The esoteric lore has long been transmitted by word of
mouth from teacher to pupil. Competent teachers—who are to be yogin and
pandit at the same time—are nowadays very rare. Yet their help is indispens-
able for a correct understanding of the often cryptic texts.

During the first six or seven centuries of the Christian era a crystallization
process was under way which led also to the formation of more or less defined
$ivaite doctrines and systems. Texts reflecting this formative period are
however wanting. In the literary remains and to a considerable extent also in

1 In ^ivaite circles the term dgama is sometimes explained as d (=pdsa; see
above, p. 159), ga (=pasu), ma ( =pati): THIPPERITDRA SWAMY, op. cit., p. 31.
Abhinavagupta thought the term to mean: "what allows to know the object in all
its aspects". The adepts call themselves dgamantin.

2 See FABQTJHAB, R.L.I., p. 407 (Index); RENOTT(-FI:LLIOZAT), I.C. I, p. 631;
DIEHL, I.P., p. 43 and passim; J. FILLIOZAT, in Bhatt, RA., Introduction; BBTTN-
NEB-LACHAUX, S&P., Introduction and in JA 253, p. 318.

3 The Suta-Samhita—a long treatise dealing mainly with &ivaite ritual and
devotion—makes (Yajnavaibhavakhanda 22,2 f.) mention of the Vedas, dhar-
masdstras, the Mahabharata, the Vedangas and upavedas (medicine, military
science, music, architecture), the dgamas such as the Kamika, as well as the names
of the Kapalas, the Lakulas, "the divisions of these two", the Pas\ipatas, the
Somas and the dgamas of the Bhairavas etc. Compare DASGUPTA, H.I. Ph. V, p. 50,
who while questionably considering this text to date back to the 6th century A.D.
observes that he has "not been able to secure any dgamas containing an account of
the doctrine . . . of Bhairavism".

4 For dgamas mentioned as authorities by Madhava, Sarvadar^anasamgraha see
DASGUPTA, H.I.Ph. V, p. 14.

» See e.g. NT. 1, 47; MalT. 23, 41 ff.
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historical records6 there is a gap between the Veda, the early upanisads and
Mahabharata7 on one hand and the works discussed in this volume on the
other. Moreover, the date of the oldest dgamas cannot be fixed. It has been
suggested that the earliest of them were written sometime in the 2nd or 3rd

century A.D. and that their production continued till the 13th or 14th cen-
tury.8 But, although there is fairly good evidence for their antiquity, such an
early date is—at least for the works in our possession—far from certain. The
oldest dgamas may have been composed in the period between ca. 400 and 800.

One chronological difficulty resides in the fact that—if appearances are not
deceptive—the dgamas have been handed down, it is true, independently of
each other, but not in the same form or 'recension' and not without influencing
each other. This conclusion can be drawn, not only from the numerous parallel
portions, but also from the many passages in which their authors when referring
to their colleagues appear to know each other very well. The fairly high degree
of similarity of the ideas of Siva, his attributes and other characteristics,
fostered by Kalidasa9 and the contemporaneous purdyias on one hand and the
dgamas on the other does not prove that the latter date back to the 4th or 5th

century A. D. Yet, the inference seems legitimate that many agamic ideas were
conceived or given their typical form in that period. While it is therefore very
difficult to ascertain the respective dates of the individual dgamas it is warrant-
ed to arrive at some convictions or suppositions with regard to their relative
chronology10 and to the recognition of these works as a separate class of
literature. If—what is highly dubious—the Suta-Samhita be rightly regarded
as a work of the 6th century A. D. the reference contained in it (1, 12) to Agamas
such as the Kamika, being a homogeneous class of literature with the purdnas11

is not devoid of interest. It has been suggested12 that the 'philosophy of the
saiva dgamas' must have existed before Badarayana's Brahmasutras (± 425
A.D.) because this work (2, 2, 37) combats the doctrine of 'the Lord' (pati)
as the only efficient cause of the universe—but does this necessarily imply the
whole of &ivaite philosophy?—and that the present Mrgendra-Agama is in
all probability a post-Sankara (probably ± 750) production because it not only
mentions the Vedanta (Vid. 2, 10), but refutes the Advaita (2, 14).13 However,

6 Compare T.M.P. MAHADEVAN, in H.C.I. II, p. 453 and III, p. 426.
7 See below, p. 216f.
8
 DASGTTPTA, H.I.Ph. V, p. 40; SILBTTRN, Paramarthasara, p. 5; VBh. p. 7.

Some ideas contained in this class of literature may have been contemporaneous
with the Veda, but this is not to say (with K.S. RAMASWAMI SASTRI, in Vol. C.
Kunhan Raja, Adyar 1946, p. 74) that the dgamas are ahead of Vedic thought.

9 Cf. BH. S. UPADHYAYA, India in Kalidasa, Allahabad 1947, p. 311.
10 For guesses on the strength of internal evidence see e.g. BRTTNNER^LACHAUX),

in JA 253, p. 314f.
11 Cf. also DASGTJPTA, H.I.Ph. V, p. 18.

-• 12 N.R. BHATT, Mrgendragama, Pondicherry 1962, p. III.
13 Quotations in later philosophical works—e.g. Ramanuja's ^ri-Bhasya (A.

HOHENBERGER, Ramanuja, Bonn 1960, p. 19; 21)—are often hard to identify.



*- The ^ivaite Agama literature ' 165

when the comparatively ancient Linga-Purana makes mention of "Vedic and
agamic lores" and even of "Veda and Sivagamas",14 we may doubt whether our
present texts are meant.

It is on the other hand evident that this class of literature teaches a more
recent development of Sivaism than some Sanskrit texts which, probably
dating from the 10th century and being preserved in Indonesia,15 fill a gap
between the puranic and agamic forms of this religion and philosophy. From
evidence furnished by authors such as Apararka and Bhaskara it appears that
the saiva agama literature had been widely recognized before the 10th cen-
tury.16 Some help is rendered also by Tamil poets mentioning dgamas or
agamic doctrines,17 but on their side chronological problems are not absent
either. In any case, Tirumular's Tirumantiram (Srimantra, probably 7th

century) "contains much undoubtedly ancient matter drawn from the nine
dgamas on Siva, as well as a number of later interpolations".18 The conclusion
that the earliest dgamas are to be assigned to the 7th or 8th century is corrobo-
rated by the Kashmirian !§ivaites. Their philosophical school which organized
itself towards the end of the 8 th century claims to be founded on the dga-
masdstra, i. e. the traditional Sivaite doctrines. Their literary tradition includes
also the &iva-Sutras19 which are believed to have been revealed about 850
A.D. to Vasugupta, the founder of the school.20 In support of the above
conclusion it may be repeated21 that the Matanga-(Upa-)agama and the
Svayambhuva are mentioned, not only by Ksemendra (11th century), but also
by the Kashmirian author Somananda (towards the end of the 9th century); the
earliest manuscript of an agama—the Kirana—is dated 924 A. D.22

While the home of Pasupata Sivaism was mainly Gujarat and that of the
Virasaiva tradition is the Kannada speaking South, the agamic form of the
religion belongs principally to the Tamil country. As appears from some
linguistic peculiarities—Sanskrit expressions as apparent transpositions of
Tamil etc.—part of the works were written or revised in that region of the

14 LingaP. 2, 25, 25; 1, 85, 35, but how old are these passages?
15 Such as the Brhaspatitattva (edited by SUDARSHANA DEVI, Thesis Utrecht

(New Delhi) 1957); cf. ZIESENISS, op. cit. II, p. 14; GONDA, R.I. II, p. 232; for
further information GONDA, Old Javanese literature, in Handbuch der Orientalistik,
Indonesia, Literature, Leiden 1976, p. 201.

16 I refer to R.C. HAZRA, Studies in the puramc records of Hindu rites and
customs, Dacca Univ. 1940, p. 68; 70; 124.

17 See FARQUHAR, R.L.I., p. 193; FILLIOZAT, RA., Introduction, p. XII.
18 ZVELEBEL, Tamil literature (Handbuch), p. 138. It may be observed that the

dgamas do not refer to the Tamil canonical Saiva-Siddhanta works.
19 See p. 209f. below. As already intimated this work does not form part of the

corpus of the Southern Sivaites.
2 0 CHATTERJI, Kashmir Shaivism, p. 8; cf. GONDA, R.I. II, p. 225.
2 1 See FARQTTHAR, R.L.I., p. 194.
22 H. P. S\A.STR1, A catalogue of . . . manuscripts belonging to the Durbar Library,

\Nepal, II , Calcutta 1915, p. XXIV.
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South. But at least part of this literature was very well known in Kashmir: the
Svayambhuva, the Nisvasa of the South, here called Naisvasa, the Matanga,23

and we shall see that the Mrgendra is partly published in the North, partly in
the South. And the Lingayats (Virasaivas) who make mention of the Pa-
ramesvara-Agama as one of the basic texts of their founder Basava (12 th cen-
tury) must have had access to at least some of these books. The ultimate place
or places of origin remain, however, obscure.

A closer study of this literature could contribute much to deepening our
knowledge of Hinduism in general and of the relations between the brahminical
traditions and the more popular religious currents in particular. The agamas
are neither intended to serve as encyclopaedias nor meant to be handbooks of
such subjects as find a place in them, sculpture, architecture, the foundation
of temples, the procedures of image installation etc. On the contrary, the
contents, however diverse they may appear to be, concentrate on one subject,
viz. religious practice. Hindu religion being a code of conduct and moral
precepts, the ritually correct behaviour rather than the dissemination and
acceptance of a given doctrine,24 these works teach what the devotees should
know and especially what they should do or leave undone in order to attain
eternal bliss, that is union with &iva. They give instruction in the 'symbolical
meaning', execution and application of those gestures, words, and visible
forms, through which man while being in this world can enter into contact
with the world of &iva. They expound the doctrine and ritual application of
mantras, reveal their potency and 'philosophy';25 they deal with initiation,
worship, the setting up of the linga>26 ceremonies, festivals,27 bodily and mental
discipline. Varying in detail and emphasis laid on the points discussed they
deal with $ivaite ceremonial in a broad sense of the term. They are text-books
containing descriptions of diva's rites,28 of yoga practices, of right conduct and
meritorious observances. Although they do contain what might be called
philosophical and theological analyses and include, for instance, passages on
the principles or categories (tattva) or cosmological matter,29 they do not

23 Cf. also CHATTERJI, Kashmir Shaivism, p. 8.
24 The Tamil poet Appar (±600 A.D.) quoted by NARAYANA AYYAR, op. cit.

(see chapter X, n. 1), p. 380: "The Tantra or the Agama alone teaches worship
(updsand)".

as Cf. DASGTTPTA, H.I.Ph. V, p. 1; BRTJNNER-LACHATJX, SS"P., I, p. IX.
26 On the linga see GONDA, R.I. I, p. 256; II, p. 211 (with bibliographical notes);

K.R. SRINTVASAN, Some aspects of religion as revealed by early monuments and
literature of the South, Madras Univ. 1960, p. 61; NILAKANTA SASTRI, in C.H.I.
IV, p. 67; BRTTNNER(-LACHAtrx), in JA 257, p. 254; O'FLAHERTY, Asceticism and
eroticism, p. 201.

27 Cf. e.g. AjA. ch. 23ff.
28 YOT puja see also ZIESENISS, op. cit., II, p. 136.
2 9 I refer to ZIESENISS, op. cit., I, p. 107; T.P. MEENAKSHISTJNDARAK, The aga-

mic conception of tattvas, Felicitation Vol. V. Raghavan, Delhi 1975, p. 231
(mainly Sivaite).



The Sivaite Agama literature 167

require a systematic interpretation in the light of a traditional philosophical
system, but rather a commentary focussing on the ritual. Their philosophical
interest is indeed limited. For their authors the attainment of the highest goal
is much more essential than metaphysical speculation. Their philosophy
mainly concentrates upon the power of Speech, i.e. upon the power of the
energy concealed in the Divine Word, an insight into which is the basis of
their theory of mantras.

The contents of these works are not entirely homogeneous. Sometimes they
are even contradictory. The significance of the three-graded initiation was,
for instance, a point that gave rise to long discussions in the commentaries: the
first and second grade—which make a devotee a disciple in the $aiva family
and a son of Siva—are open to anybody, even to women, but the question as to
whether or not the third degree, the nirvdnadiksd—which frees the individual
from the fetters and enables him to reach the state of being equal to i§iva—was
confined to persons of the higher classes was much discussed.30 Another
problem was the qualification for the position of a spiritual guide (dcdrya) and
the competences of this functionary.31 Whereas the chapters on ritual per-
formances (kriydpdda) compiled under the influence of the great speculative
currents are comparatively coherent, particular philosophical doctrines—for
instance that of grace (prasdda, karund)—are not always dealt with in the
same sense in all the dgamas.32 Generally speaking, there are in the rather poor
philosophical achievement of the Vidyapadas33 of these texts various differences
in the enunciation of their views. In some works at least there is a tendency to
combine heterogeneous materials. The philosophical doctrines of the dgamas
are in various particulars not identical, and it would be hazardous to supple-
ment the views of one compiler with passages taken from another work of this
class. There are even differences of opinion with regard to a fundamental
dualistic or monistic view of the world.34 As to the philosophical doctrine of

30 I refer to BKUNNER(-LACHATTX), in JA 252, p. 461. For other points: the same
author, in JA 253, p. 314; e.g. the Kiranagama, joining the Suprabheda in some
particulars, is at variance with many other dgamas on the possible 'conditions' of
the soul when it is affected by impurity. The lists of the 'worlds' (bhuvana) in KiA.
1, 8 is different from that in MA., Vidyapada, neither enumeration agreeing with
the facts mentioned by GOPINATHA RAO, E.H.I., II, 2, p. 392. The treatment of
the Vedic mantras in KiA. Yogap. 5 deviates from the other dgamas. For points of
difference between the Netra-Tantra and other texts, including the Svacchanda-
Tantras see BRTJNNER(-LACHATJX), in BEFEO 61, p. 149; 150. See also BHATT, RA.
(edition) I, p. XIV; MA. (edition), p. V.

3 1 Cf. BBTJNNER(-LACHATJX), in JA 252, p. 462.
32 See also DASGTIPTA, H.I.Ph. V, p. 4: "In the f§aivagamas there is a distinct

line of thought where karund or grace is interpreted as a divine creative movement
for supplying all souls with fields of experience in which they may enjoy pleasures
and suffer from painful experiences"; ibidem, p. 20.

33 Cf. also DASGTTPTA, H.I.Ph. V, p. 20.
34 Cf. K.C. PANDEY, Bhaskari, III, Lucknow Univ. 1954, Intr., p.LXII (ten

dualistic dgamas and eighteen non-dualistic).
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the Word35 the dgamas limit themselves to some information on cosmogony in
connexion with the origin and significance of speech and word, on phonemes
and mantras to dilate upon the importance of the latter, upon their power, use,
cosmic 'symbolism' and the ritual with which they are associated. Yet to later
authors, especially to Ksemaraja (11th century),36 the tendency was not alien
to develop the teachings of the dgamas in a more philosophical and less ritual
and religious sense. One should however distinguish between the Kashmir
school of philosophy and the dgamas and abstain from attempts to detect in
the Tamil Saiva-Siddhanta literature a systematized uniform dgama philo-
sophy.37 This does of course not mean that these works cannot, in many places,
elucidate, amplify or supplement each other's views and statements on ritual
practice, customary behaviour and other subjects.

Those who base their doctrines and arguments upon the saivdgamas proper,
assumed to contain the "established conclusion" (siddkdnta) usually regard
the other traditional agamic and related (puranic, sastric) literature, including
the Veda, as prima facie argumentation (purvapaksa), representing only the
views of opponents.38 The Vedas represent the quest, the dgamas—regarded as
the truest exegesis of the former—stand for the attainment.39 So it is the
dgama literature which is meant specially for those who live in the present age
or for the advanced souls or the privileged. The Sivaite religion (sivadharma)
which teaches the perfect devout worshipper (bhakta) who is also the perfect
yogin how to realize his identity with Siva is superior to the Vedic rites that
are moreover at a disadvantage because of their expensiveness.40 Some com-
pilers are therefore openly antagonistic to the Vedic ritual, also because they
hold it to lead only to worldly prosperity (bhukti) :41

"Those who perform Agnihotras etc. amuse themselves in the three worlds and
might reach Indra's heaven. The status of Siva's bhakta cannot be attained by a
thousand sacrifices".

Says the Ratnatika,42 p. 15:

"Those who adhere to other systems will enjoy heavenly bliss etc., those who
follow our system Rudra's presence" (i.e. final liberation, mukti).

35 See above, p. 162.
36 See p. 205ff. below.
37 There is also the Tattvaprakasa of king Bhoja of Dhara (1000-1055), elaborat-

ing the iSaiva philosophy as "the essence of the agamic system" (see DASGUPTA,
H.I.Ph. V, p. 10 etc.); see P.S. FIIXIOZAT, in JA 259, p. 247.

38 Cf. Kamikagama, 1, 114-119, quoted by BHATT, AjA., edition, I. p. I.
39 Cf. SHARMA, Kashmir gaivism, p. 22 and 23.
40 K. BHATTACHABYA, Le 'Vedisme' de certains textes hindouistes, JA 255

(1967), p. 199, esp. p. 208; also BRTTNNER-LACHAUX, SSP. I, p. IV, and compare
J. FILLIOZAT, RA. I, p. XV and Le Veda et la litterature tamoule ancienne, in
Melanges Renou, p. 289 (=Laghu-Prabandhah. Choix d'articles d'Indologie, Lei-
den 1974, p. 382).

41 E.g. Matanga, quoted by Narayanakantha on MA. Vid. 2, 11.
42 See p . 220 be low.
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These authors are of the opinion that the traditional Vedic forms of worship
became superseded by the cult of Siva, devotion to whom is a "concrete and
definite" form of worship. The old deities of the Veda should be regarded
as inadequate because their reality consists of no more than the mantras with
which they are addressed and worshipped. Siva, on the contrary, is omniscient,
devoid of all impurities and the only one who knows how the individual souls
are going to behave and in accordance with this knowledge associates them
with, and dissociates them from, the knots of bondage.43 He was also held to
be the incarnation of the threefold Veda and, according to the Sivadharma-
Upagama, identical with Agni44 and therefore also with the (Vedic) sacrifice.
That means that diva's cult includes every Vedic rite.

Many authors however appeal to the Veda—which then is in most cases the
Vedanta45—asserting that they teach its 'essence' (vedasdra) and quoting
inter alia from the Bhagavadgita which in this milieu also exerted noticeable
influence.46 Under the colour of allegiance to the Veda—and this allegiance
was, and is, in Sivaite circles often positively stated47—the dgamas have
higher authority. They are sometimes believed to be esoteric lore of Vedic
provenance, that has been kept secret through the ages. In contradistinction
to the Veda which deals with second-rate reality they show the way to higher
supersensual planes of existence. In reality there is no conflict between Vedas
and dgamas, because in this world of second-rate reality one must follow the
precepts of the former (the dharma etc.),48 in spiritual life the guidance of the
latter.49 This explains also the occurrence in dgamas of subjects of common
Hindu importance treated in dharmasdstras.^

I t is therefore very difficult to distinguish between more or less conscious
borrowings from brahminical traditions on philosophy, ritual and dharma on
one hand and common Indian concepts and practices on the other, between

43 Cf. e.g. MA. Vidyapada, passim.
4 4 Cf. also S&P. Pav. 112 and BHATTACHARYA, op. cit., p. 208.
4 5 Cf. BHATTACHARYA, op. eit., p. 206. In general also P.T. SRINIVAS IYENGAR,

History of the Tamils, Madras 1929, p. 103.
4 6 Cf. BHATTACHARYA, op. cit., p. 208ff.
47 The Isanasivagurudeva-Paddhati, Kr. 1, 61 quotes various dgamas to prove

that Siva is also the author of the Vedas. See also Srlkantha's (13th century?)
Bhasya on Brahma-Sutras 2, 2, 38: "There is no difference between the Vedas and
the Siva-Agamas. Siva is also the author of the Veda"; G. SUBRAMANIA PILLAI, in
C.L.S\S., p. 8: "Tirumular deprecates the difference existing between the Vedic
and agamic doctrines and says that they are both equally the revelations of the
Lord"; p. 13; RAMAISTUJACHARI, ibidem, p. 2f.; KANDASWAMI MTJDALIAR, ibidem,
p. 3f. Hence also the names Vedanta Siddhanta or Vaidika f§aiva. Cf. DASGUPTA,
H.I.Ph. V, p. 72.

48 The ideal social organization taught in the dharmasdstras influenced also all
the Sivaite schools.

4 9 See also B R T J N N E R - L A C H A T T X , in J A 252, p . 4 5 1 .
50 For instance, purification (e.g. AjA. Kr. 19, llff.) and libations (AjA. Kr.

19, 59ff.; KamA. 1, 3, 137ff.).
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originally £ivaite tenets and observances and other elements covering them
and fusing with them,51 the more so as ancient terms are sometimes retained in
a modified sense.52 I t is on the other hand not surprising that these non-Vedic
works, preaching ideas and practices which in many respects deviated from the
traditional ones of the brahmins were often denounced in purdrbas53 and
elsewhere as "texts meant for delusion or bewilderment" (moha(na)-sdstra) .54

I t need not be pointed out that these authors also were fully convinced of
the potency of mantras, of their power to control, subjugate the supersensuous
and to free the worshipper from the world.55 All important rites—among
these the sixteen samskdras56—are performed with oivaite mantras, but this
tradition does not exclude the presence of some traces of Vedic influence.57 As
to the usual practice, a case in point is also the rites for atonement or propi-
tiation (prdyas'citta) in SACar. 12 where the Vedic mantras were replaced by
^ivaite formulas. This is not to deny that, in addition to mantras, the dgamas
comprise other Vedic elements—whether or not borrowed indirectly, for
instance from the epic or Samkhya-Yoga tradition, such as mythological
concepts and figures58—proper names, cosmological59 or philosophical con-
cepts and technical terms. Besides, Vedic material is utilized in certain cir-
cumstances ; definite 'great' oblations require the chanting of a hymn from the
Veda. That the dgamas were in favour of specially &ivaic or Rudraic passages
of the Veda—for instance the i§atarudriya60—is perfectly intelligible.

5 1 It may be noticed that the ideas of cosmogony, cosmology, the cyclical ages
and the dissolution of the world are to a considerable extent common to most
Hindu schools of thought.

53 See e.g. the chapter on diksd (X, p. 315) in J. GOKDA, Change and continuity
in Indian religion, The Hague 1965. One should not regard the remarks made by
BRTJNNER-LACHATTX, JA 255, p. 45 as final.

53 See HAZRA, op. cit., p. 226; 260. Cf. e.g. KurmaP. 2, 16, 15; 2, 21, 32; 2, 37,
146f.

5 4 See e.g. DASGTJPTA, H.I.Ph. V, p. 72.
55 See e.g. NT. ch. 2 on the formation of mantras; 3, Iff. on the right use of

mantras etc.; SvT. 1, 33ff.; MA. Kr. 1, Iff. on mantra-uddharana.
ss Cf. MA. Kr. 6, 9ff.; BHATTACHARYA, op. cit., p. 208.
57 E.g. TS. 1, 3, 14, 2 d hiranyarupam dvase krnudhvam invoking Rudra, "king

of the sacrifice" and Agni; TB. 2, 8, 5, 5 siici vo havyd "pure (are) the oblations for
you, (O Maruts)"; cf. TS. 4, 2, 9, 3 and 5, 2, 8, 6 (RA. Kr. 21, 6); ApGS. 5, 13, 17.
For further particulars see SILBTTRN, Le Paramarthasara, p. 47; BRUTSTNER-LA-
CHATTX, in JA 255, p. 44; S&P., p. XXX; 66; for Vedic texts used in Hindu worship
S.CH. VASTX, The daily practice of the Hindus, Allahabad 21909, p. 176; GONDA,
V,S\, p. 191, n. 309 (where one should read: . . . 'Annasukta' or a series of formulas
beginning with prdndya svdhd . . .). CH. CHAKRAVARTI, Applications of Vedic
mantras in Tantric rites, JASBengal (Letters), 18 (1952), 2, p. 113 draws attention
to the tendency to demonstrate Vedic affiliation even by means of formulas in
which nothing but a stray word reminds of the Veda.

58 for Agni see e.g. S&P. Pav. 90; Dam. 11.
59 Compare chapter V, p. 63ff.
6 0 VS. ch. 16; see GONDA, V.L., p. 329.
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The mantras utilized in the kaldnydsa, their ritual imposition on parts of
God's body (kald)—to be performed either on a cult image or on the worship-
per's own body, when the rite executed mentally is expected to have a special
efficacy—refer to &iva in his forms Sadyojata, Vamadeva, Aghora, Tatpurasa,
Isana.61 They are borrowed from chapter X of the Taittiriya-Aranyaka (Maha-
Narayana-Upanisad) broken up into fragments and in the well-known Hin-
duist way62 supplemented by other elements. It is worth noticing that the
context of TA. 10, 47 (MNU. 270 ff.) is givaite.63 Although the historical
relations between this work and the agamas are not yet clear in all particulars,
it seems warranted to assume that important elements of the 6ivaite ritual
such as are described in the agamas and still executed in modern times reach
back together with the accompanying mantras to the times of the Maha-
Narayana-Upanisad.

The ritual64 as described in these manuals is in the South not yet extinct. Up
to the present day the officiants in the temples (gurukkal)65 utilize these
medieval texts and their commentaries. Although there are obvious relations
with Vedic ritual66—especially with that of the Yajurveda—the differences
are much more numerous and radical than the common or identical features.
Being carried out at home as well as in the temple this ritual is, like that of the
Visnuites, in part adapted to the traditional rites of the brahmins, in part the
result of younger and independent developments. It essentially is a complete
surrender of the worshipper who with all his faculties and all suitable expedients
strives to reach the condition of being, or being equal to, i§iva. For "to adore
&iva one should become Siva" and "only Siva can adore Siva",67 and the ritual
'plays' so to say this transformation. Performing acts and making gestures
conceived as having soteriological value lead to God. Generally speaking, the
rite (pujd) essentially is attendance, service, showing God the attention due
to a honoured guest (upacdra). The oblations are in Sivaite as well as Visnuite

61 See e.g. RA. ch. 2 (edition, p. 22ff.), AjA. ch. 21 etc.; Aghorasiva, Kriyakra-
madyotika (cf. BHATT, RA., edition, I, p. 26). On these mantras see BHATT, op.
cit., I, p. 25; J. VARENNE, in JA 250 (1962), p. 185. The order of the five 'faces'
(cf. GONDA, V.S\, p. 42 etc.) is not always the same. For other particulars see
BRTJNNER-LACHATTX, in JA 253, p. 326.

62 See p. 69ff. above.
63 See also J. VARENNE, La Maha Narayana Upanisad, Paris 1960, I, p. 69.
64 See also BRTJNNER-LACHATJX, S&P. I, p. XX.
65 See e.g. Purvakarana-Agama 26, 2ff.; 12ff.; 39ff.
66 Cf. RENOTT, in JA 252, p. 280. The 'invocation' (avahana) mentioned S&P.

3, 66 reminds us of the Vedic formula a vaha dev&n ydjamdndya "Bring hither the
gods to the sacrificer" (TS. 2, 5, 9, 4 etc.).

67 See ch. XII, n. 46 and 47. For this transformation into Siva (siviJcarana and
the 'purification' and 'creation of a new body': sakallkarana) see e.g. MA. Kr. 8,
58 and comm. on 8, 200; S^P. 3, 30 (with the note, I, p. 130); 98 (I, p. 222); I, p. 72;
Pav. 31; SS>. II, p. 50 etc.; Isanasivagurudeva-Paddhati 61 (in S&P. II, p. 360);
SvT. 3, 9.
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'agamic' rites merely exhibited to the object of worship and then taken away.68

The deity is supposed to take up the subtle parts of the gifts. The number of the
mantras used in these rites is comparatively small and their application often
inappropriate. Only one deity is invoked. Whereas in these &ivaite works also
there is no hard and fast line between the material discussed in the kriyd- and
caryd-pddas, each dgama deals with the ritual topics in its own way. There
are even marked differences which have led authorities to prohibit mixing
texts of different sub-schools of ritual thought.69 Yet it is beyond doubt that
the ritual practice has to a considerable degree been unified. In almost all
temples of Tamilnad Aghorasivacarya's (12th century) manual is followed and
the Mysore and Kerala temples seem to have renounced their original alle-
giance to definite dgamas.

The occasional rites to be performed for special purposes (naimittika)'10 are
much more complicated than the daily rites71 and require not only an accurate
performance but also a long time to learn all details. Part of these are however
no longer a living element of this religion. Initiated Sivaites are few in number
and the non-initiated take no notice of these rites. The funeral rites, the
purifications and the series of initiations collectively called diksd72—as already
intimated very different from the Veda dlksd—are however frequent occurren-
ces. The ritual is in minor particulars differentiated according as circum-
stances may require: it can be performed for somebody who desires worldly
gain or enjoyments (bubhuksu) or for a person who aspires to liberation
(mumuksu).73

Curiously enough many passages dealing with rites and observances refer to
ideas and doctrinal details which are not or not explicitly mentioned in the
Vidyapada.74 We are, to notice only this, left in the dark about the material
utilized by Siva in creating the pure creation. A hypothesis propounded by
Mme. Brunner has much to recommend it: those who established our present
texts noted down the ritual—very well preserved in traditional practice—
accurately but were no longer able to supply the philosophical (or theoretical)
foundations as completely and adequately as the ritual contexts required.

68 For offerings of eatables (naivedya) and remains of offerings such as flowers,
sandal-paste, food (nirmdlya) see e.g. GONDA, R.I. II, p. 147; V.S., p. 84; 191;
BBTJNNBR-LACHAUX, S&P. I, p. 345 (Index); II, p. 379 (Index) and the texts
quoted there.

69 PurvakaraNa-Agama 26, 61 ff.; 71. For some particulars see BRTJNNER-LA-
CHAUX, SSP. I, p. XX.

70 Such as are dealt with, for instance, in S$P. II.
7* Cf. BRUNNER-LACHATTX, SS"P.. I, p. XXIV.
72 See e.g. S$P. I, p. XXIII and compare p. 156 above; BRTTNNER(-LACHATTX),

in BEFEO 61, p. 135.
'» See e.g. SS"P. I, Introd., p. XXXVIIf.; p. 68; 74; 180 etc.; 1, 12 (p. 10f.);

II, Pav. 85f.; 101 f. etc.
74 For this term see below p. 180. For details taken from the Kirana-Agama and

an attempt at explanation see BRTJNNER(-LACHAUX), in JA 253, p. 319.
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Some theoretical details were no longer understood or, on the other hand,
regarded as too self-evident to need explanation, others might have been
completely forgotten or considered unimportant; very 'secret' lore may have
been intentionally suppressed.75

The Sivaite dgamas are not only by far our main source of knowledge of the
older phases of Sivaite religious practice and the interrelations between
Southern and Kashmirian !§ivaism, they give also very welcome information on
the history of Indian religion and philosophy in general. They served as the
doctrinal basis of Sivaite monasticism76 and as fundamental manuals for
liturgies and religious practices. They are also of special importance for the
history of Hindu art and that is why up to recent times historians of art were
the only scholars who took an interest in these works, that is to say, in those
portions which deal with images and temples.77 The dgamas, containing de-
tailed descriptions of foundation and construction of sanctuaries as well as the
characteristics of cult images, are indeed a great help in identifying the various
types of images and sanctuaries and in explaining the significance of iconogra-
phic particulars, because the latter are generally speaking in harmony with
the pertinent passages of these texts.78 In short, they prove to be an indis-
pensable mine of information on various aspects of Hinduism.79

A point of considerable interest is the position of Agni and Surya in diva's
cult, the various forms of the god of fire in the Sivaite tradition and the Surya-
puja as an adaptated replica of the Sivapuja. As is well known, the identifi-
cation of the Sun with Siva80 and the in a later period widespread incorporation
of a sun cult in the worship of that god—or the Sivaite re-interpretation of
a Sun cult—does not seem to have taken place everywhere at the same time.

75 Questions such as the relation between the doctrinal and practical sections,
the development of doctrine and ritual practice and so on are worthy of further
investigation. See also ZIESENISS, op. cit., II, p. 14 "das Fehlen der klaren Schei-
dung zwischen Spekulation und Praxis . . . weist auf eine hohere Altertumlichkeit
bin". That would mean that in a later period of development redactors separated
the theoretical material more consistently.

76 I refer to R.N. NANDI, Religious institutions and cults in the Deccan (A.D.
600-1000), Delhi 1973, p. 83, supplying names of preceptors of monasteries who
were well versed in this literature. We know that for instance in the Golaki-matha,
the most important !§aiva matha (convent, seminary) in Andhra, instruction was
given in the four Vedas, the dgamas, logic etc. (B.S.L. HANUMANTHA RAO, Reli-
gion in Andhra, Tripurasundari 1973, p. 305).

77 GOPINATHA RAO, E.H.I.; KRISHNA SASTRI, South-Indian images of gods and
goddesses, Madras 1916; P.K. ACHARYA, An encyclopaedia of Hindu architecture,
7 vol., Oxford 1927-1946; S. KRAMRISCH, H.T.; D.N. SHUKXA, Vastu-S~astra,
Hindu canons of iconography and painting, Gorakhpur 1959. For a bibliography
see also KANE, H.Dh. II, Poona 1941, p. 713.

78 This is not to say that the dgamas are in complete agreement on every detail.
79 This class of literature is frequently mentioned in inscriptions; see e.g. RAO,

op. cit., p. 202; 215.
80 According to MatsyaP. 55, 5f. (cf. 68, 35) there is no distinction between both

deities.
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In this connexion it is interesting to notice that part of the dgamas—among
them the Ajita, Makuta, Cintya, Svayambhuva—make mention of that cult as
an obligatory part of the daily !§ivapuja81 whereas many other dgamas—
obviously representing another 'school'—do not include a chapter on that cult.
Others again, while speaking about it, regard it as an optional rite not ne-
cessarily to be performed as part of the daily ritual. The later ritual manuals,
on the other hand, are unanimous in describing the Suryapuja as a rite to be
performed before the Sivapiija, for one should adore the Sun who is God's
manifestation.82

In addition to Tamil sources the dgamas furnish us also with information on
the different names, the origin and characteristics of the extremely popular,
though mysterious, South-Indian god Aiyanar or Sasta (Sastar), hinduized as
the son of $iva and Visnu in his form of Mohini,83 as well as details about his
temples, festivals, cult, iconography84 and the installation of his images. That
the cult of this village god, who was legitimated by brahminical authorities
and from the functional point of view may be regarded as a sort of double of
i§iva himself, attracted the attention of those who compiled this literature
appears also from the existence of texts such as ̂ astapratisthavidhi dealing
with Aiyanar's installation,85 !§astur utsavavidhi and Sastotsavavidhipatala,
describing the celebration of his festival, as well as from a collection of
verses, called Sastrdhyanasloka, to be used by those who meditate on this
deity.

I need not dwell on the frequent, often passing, references to other gods,
whether or not their cult usually is closely affiliated with that of Siva.86 My-
thology proper, especially mythological themes and passages, take up much
less room than in the purdnas and related works, where mythological magnifica-
tion and devotional glorification of divine figures are among the most effective

si Cf. AjA. 54, 85; S&P. 2, Iff.; on the Raurava-Agama see BHATT, RA. I, p.
195 (where further particulars); BBUNNEB-LACHATJX, S!§P. I, p. XXVIII; 68.

82 See also LingaP. 2, 19,31; H. VON STIETENCBON, Indische Sonnenpriester,
Wiesbaden 1966, p. 286 (Index); J. GONDA, in WZKSA 14, p. 20.

83 M.E. ADICEAM, Contribution a l'etude d'Aiyanar-Sasta, Pondicherry 1967
(on the relevant Sanskrit texts, p. 7; 115); GONDA, R. I. II, p. 14.

84 E.g. Karana-Agama 1, 13, 85ff.; AjA. Kr. 36, 325f.
85 The most complete and detailed description of this is found in the Isanasi-

vaearyapaddhati (see ADICEAM, op. cit., p. 66), which was edited by SAMBASIVASI-
VACABYA, Kudumiyamalai 1929.

86 As to Skanda see e.g. AjA. Kr. ch. 50; SST. 9, 7; MA. Kr. 3, 25; R. DESSIGANE
and P.Z. PATTABIBAMIN, La legende de Skanda, Pondicherry 1967, discussing the
Tamil Kandapuranam, the Sanskrit Sankarasamhita (edited by C.A. TIKSITAB,
2 vol., Celam 1964) and other works. Cf. also F. CLOTHEY, Skanda-Sasti, a festival
in Tamil India, in History of Religions 8, p. 236. For Durga, Jyestha, (e.g. AjA. ch.
52; S&P. 3, 56 and I, p. 66; 68), the Sapta-Matrkas (e.g. AjA. Kr. 48, Iff.; S&P.
4, 61) etc. see B. STEIN, Devi shrines and folk Hinduism in medieval Tamilnad, in
Studies in the language and culture of South Asia, ed. by E. GEBOW and M.D.
LANG, Seattle and London 1973, p. 75. On Mohini RA. ch. 37; on Vi§nu RA. ch. 36.
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sanskritizational processes. The same observation holds good with regard
to legends which as a rule are only alluded to, although the relevant icono-
graphical sections may contribute to a better understanding of particular
features.87

The agama literature is also of interest in connexion with the spread of
S^vaism over South-East Asia and Indonesia. Whereas Sanskrit inscriptions of
Cambodia refer to dgamas and other Indian texts,88 interesting details of
the Balinese religion find their explanation in rituals described in the i§ivaite
works under consideration.89

After the observations made on the structure and style of the Pancaratra-
Samhitas there is no need to treat these subjects again at some length. Though
far from generally unidiomatic, the language of the dgamas deviates in some
places and details from Paninean Sanskrit. There is, for instance, a tendency to
use masculine* words as neuters.90 Since these deviations are fairly constant
they point to differences in usage in the millieu or milieus these works come
from or the region where they were revised—a fact which is not characteristic
of all Sanskrit texts composed in the South. Lexicographical influence is in
places probable or even undeniable.91 Yet one cannot say that the dgamas are
conspicuously affected by modes of expression peculiar to Tamil.92

As to striking or frequent stylistic peculiarities93 the Malinivijaya is among
those works that exhibit a preference for assonance and recurrence of sound
combinations, e.g. 1, 1 -vipaJcsa-Jcsapana-ksamdh "able to destroy the ene-
mies".94 Not infrequently such combinations help to constitute, together with
long compounds, word repetitions or other devices, passages of a more lofty
style and diction, e.g. the introductory stanzas MalT. 1, If.95 or NT. 1, 21-31
describing Siva's Sakti: 25f.:

8 7 See e.g. R. DESSIGANE, P.Z. PATTABIBAMIN and J. FILLJOZAT, Les le"gendes

civaites de Kaficipuram, Pondicherry 1964.
88 See e.g. G. COEDES, Inscriptions du Cambodge,I, Paris 1937, p. 37; FILLIOZAT,

in Rauravagama, edition, p. X (where also a remark on the Paramesvara (agama)
mentioned in Sivaite contexts); BRTJNNER-LACHATTX, in JA 256, p. 445.

89 A. ZIESENISS, Studien zur Geschichte des !§ivaismus, I, in Bijdragen tot de
Taal-, Land- en Volkenkunde 98 (The Hague 1939), p. 75; II, New Delhi 1958;
C. HOOYKAAS, Agama-Tlrtha, Amsterdam Acad. 1964; Surya-sevana, Amsterdam
Acad. 1966; T. GOTJDRIAAN and C. HOOYKAAS, Stuti and stava, Amsterdam Acad.
1971, p. 159; 497; J. GONDA, S"iva in Indonesien, WZKSA 14 (1970), p. 1.

90 E.g. utsava "festival" (RA. Kr. 18, 8); hasta "hand" (35,204). Cf. BHATT,
RA. I, p. 69. For other deviations see e.g. RA. 35, 44; 60; 94; 124; 171; 220; AjA.
38,34; 43, 6; 46,2.

9 1 Cf. BHATT, RA. I, p. 65.
9 2 Cf. e .g. B H A T T , R A . I , p . 86.
93 Examples of stylistic features have already been given in chapter V I I .
94 Compare also cases such as SvT. 9, 31 kapdlamdld "gar land of skul l s" ; MalT.

4, 19; 5, 15; 17; 19; 21 .
95 See also SvT. 1, Iff. kaildsasikhardainam bhairavam vigatdmayam / candanan-

dimahdkdlaganesavrsabhrhgibhih; AjA. 1, Iff. (one long sentence).
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etat paramam dhdma etat paramam padam
etat paramam viryam etat tat paramdmrtam
tejasdm paramam tejo jyotisdm jyotir uttamam

"This is the highest presence, this the highest place;
this the highest vigour, this the highest 'immortality';
the highest fiery energy of energies, the most excellent light of lights".

Elsewhere it is the secret lore which can save men from drowning in the ocean
of mundane sorrow that is profusely exalted or the spiritual guide whose rites
are inadequate or who is with well-chosen words blamed.96 Now and then there
is a successful characterization, e.g. SvT. 7, 59:

"There is nobody who emits him, nobody who prevents his progress. The goose
(hamsa, i.e. Highest Being)97 arises (goes forth, appears) spontaneously, being in
the breath of the living creatures".

Among those passages, which impress us as poetical and which are found in
most dgamas and ritual manuals, are the meditations on one or more deities
(dhydnasloka),98 describing the god or gods in that appearance and with those
attributes and characteristics which the devotee should call up in his mind in
order to identify himself with him or them. Thus, at SSP. 1, 56f.:

"At noon, one should meditate upon the divine Vaisnavl, seated in the lotus-
posture on Tarksya (Garuda), as a girl of fresh-blown youth, white, clad in
white, wearing a garland made of wood-flowers and the sacred cord, bearing in
her left hands the conch and the disc; one right hand holds the club, the other
makes (the mudrd of) protection".99

These passages, mostly of unknown origin, are on one hand as to their contents
related to puranic histories and descriptions and have on the other served as
texts to the sculptors in furnishing the cult images with iconographical details.
The wording of these verses is succinct; what is omitted was obviously supposed
to be known to those who were to use these manuals.

These poetical passages100 contrast agreeably with the long descriptive or
didactic expositions or the simply worded prescriptions of the type "having
done this . . . he should perform that"101 or the stereotyped formulas which in
some texts tend to occur at the beginning of many chapters: "now I shall
proclaim".102 Brevity and terseness103 are also pursued in sections dealing

96 NT. 6, 4ff.; 16, 59ff.; see e.g. also 1, 32ff.
97 I refer to PADOXJX, Recherches, p. 120.
98 For instances BRTTNNER-LACHAUX, S&P. I, p. 344 (Index).
99 Although divine power (sakti) is indivisible, it is for reasons of adoration

considered threefold and in the morning, at noon and in the evening said to be
Brahma's, Visnu's and Rudra's.

100 Also MT. Vid. 1, 10 ity anisavacovarivelaminno 'bdhineva sah j sakrena na
cacdlaisdm dhisailah sdragauravdt.

101 See e.g. SvT. 2, 21 f.; 54f.; ch. 3 passim etc.
102 Cf. Ma.1T. 7, 1 etc.; RA. 33, 1 etc.
los See also NT. 18, 112ff.
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with rites and ceremonies that are partly identical with rituals which are
supposed to be known to the reader; in such cases a reference "as has been
said" or a statement "One shall honour Siva in the fire"104 may suffice. Not
infrequently ritual prescripts are very concisely expressed so as to require an
explanation or a detailed argumentation105. Needless to say that the authors
of parallel sections often put the same matter differently (less clearly, more
succinctly) into words. The occurrence of places that are reminiscent of
phraseology and argumentation of earlier texts, for instance the upanisads
(NT. 8, Iff.) is worth noticing but not surprising. Obscure, incomplete or ill-
balanced passages on meditation or technical details are not absent.106 Some-
times technical terms are used without any definition (were they always clear
enough for the 'readers'?). Or an author enlarges upon a distinction between
initiated devotees without classifying or discussing the respective initiations.107

The extreme obscurity of many passages is no doubt also due to the desire to
prevent the divulgation of their secret contents. One instance may be quoted,
VBh. 68:

vahner visasya madhye tu cittam sukhamayam ksipet "One should fix one's thought
which is nothing but delight on the middle between fire and poison".

At first sight this is nonsense, but "fire" and "poison" denote the beginning and
the end of sexual intercourse, the blissful state of which is on another level in
a sense analogous to the highest mystic experience.

Occasionally the metrical form—by far the most common: slokas and now
and then longer stanzas108—is interrupted by a chapter or section in mixed
prose and verse.109 As to the structure of these works, it may be recalled that
they begin with the account of their origin ;110 that there can be as the very
first stanza a benediction or homage to !§iva; that—for instance in the Kirana-
Agama—a justification of the name of the work and a recapitulation of the
numbers of chapters etc. are added to the contents proper; that sometimes the
argument or description is interrupted by a eulogy. The contents of a chapter
are usually indicated in its initial stanza or beforehand in the last stanza of the
preceding chapter. One of the terms used by the authority who figures as the
teacher—often one of the last words pronounced—induces the interlocutor to
put a new question and so to continue the instruction. There are parentheses,

104 E.g. S&P. 4, 67; Pav. 49; 90.
i°5 See e.g. S&P. Pav. 125 and Aghorasiva's commentary.
106 E.g. NT. 7, 31ff.; ch. 12 passim. Explanations, though expected, are not

always given: cf. BRTTNNER(-LACHAUX), in BEFEO 61, p. 131 on NT. 2, 9ff.; p.
141, on ch. 7.

107 Cf. BEUNNEE-LACHAUX, in JA 253, p. 321; 324.

108 See e.g. AjA. Kr. 4, 7-20; 35f.; 11, lOff.; 13, 2ff.; 21, 127ff.; 27, 74f.
109 E.g. RA. Kr. 2 consisting mostly of formulas; Rauravasutrasamgraha ch. 5

and 7.
no MT. 1,1; MalT. 1, 1; SS~P. 1, 1.
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sometimes of considerable length111; digressions and repetitions,!^ clumsy or
unexpected transitions.113

According to a puranic tradition114 a competent guru should adapt his
instruction to his pupils and teach the agamic lore in Sanskrit, Prakrit or local
languages. This explains also the existence of dgamas in Dravidian languages115

as well as the controversy as to whether this Sivaite lore was originally written
in Sanskrit or Tamil,116 a controversy debated with arguments derived from
legendary matter and other unreliable premises.

Although they are intended for the faithful and especially for those who
carry out the rites and ceremonies—as already observed, the ritual still is a
living element of Hinduism—and although they are thought and spoken of
very highly these Sanskrit dgamas are nowadays sealed books to the general
and not much studied by the Sivaites themselves.117 Even among the temple
priests—who are conducting a mode of worship based upon one or the other
of the dgamas—there are no more than a few specialists able to explain the
ritual gestures and formulas. While their interpretations are probably not
always the original ones they are highly useful and, as already observed, in
many cases even indispensable.

Most copies of these works are handed down and preserved in temples
where they are used as manuals for conducting the ceremonies, a compara-
tively small number in Indian libraries, mainly in the South. Older editions,
prepared for limited circulation, i. e. the use of officiants and mostly printed in
grantha script,118 are often uncritical and even illegible. In the West as well as
most parts of India the Saiva dgamas have been not available until far into the
present century. In 1940 an Indian author119 had to complain: "We are almost
in total darkness about their contents", and in 1955 Dasgupta120 could add no
more than that most of these works "still lie unpublished, and yet they form
the religious kernel of Saivism as practised by millions of people in different
parts of India". The complete ignorance, on the part of Western scholars, of

in E.g. NT. ch. 3-5; 16, 40-86 or even 26-86.
U2 E.g. NT. 20, 54ff.; ch. 16, passim.
"3 E.g. NT. ch. 16, Iff.; 18, 112ff.
HI ^ivadharmottara-PuraNa quoted in the Sivajnanasiddhi ( + 1250); see DAS-

GUPTA, H.I.Ph. V, p. 15. For teaching and teachers in general see HANDIQUI, op.
cit., p- 337.

us Cf. also ZVELEEIL, Tamil literature (Handbuch), p. 205. The religious alle-
giance of most Southerners was via liturgy in vernacular languages.

us DASGUPTA, H.I.Ph. V, p. 15; 18. For two types of dgamas, one meant for the
three higher classes and one for those who have no access to the Veda, and for the
use of Dravidian languages in the latter ibidem, p. 72.

H7 See e.g. T.S. KANDASWAMY MUDALIAR, C.L.S.S., p. 3; BRUNNEB-LACHATJX,

S&P. I, p. II.
us See also NANDI, op. cit., p. 83 ff. The number of copies printed was as a rule

very small.
us R.C. HAZRA, op. cit. (see n. 16).

i2o DASGUPTA, H.I.Ph. V, p. 20.



J The S§ivaite Agama literature 179

this literature even led them to believe that the ritual practices taught in
them were either almost non-existent or a collection of curiosities.121 Thanks
to the initiative of Professor Filliozat and the activities of a group of French
and Indian scholars attached to the Institut francais d'Indologie a Pondichery
things are in the last fifteen years taking a favourable turn. A number of
important texts and studies have already been published.122 What besides
more critical editions is urgently needed is a representative collection of com-
plete adnotated translations in English or at least more critical resumes model-
led on those which have already been meritoriously composed by Madame
Brunner.123

121 L. RENOU, in JA 252, p. 278. The Tamil Saiva-Siddhanta, focussing attention
on the doctrine, is scarcely interested in rituals.

122 gee J. FILLIOZAT, La recherche scientifique francaise a Pondichery, in Cul-
ture francaise, juillet 1958, p. 28 and in Journal des savants 1962, p. 193.

123 See p. 186, 199, 207 below.



CHAPTER XII

THE INDIVIDUAL AGAMAS

The ^ivaite1 dgamas are traditionally divided into four classes, to wit the
Saiva proper, the Pasupata, the Soma and theLakula (Nakula).2 The first class is
(subdivided into three groups, the left-hand (vdma) dgamas, viz. those of the
Kapalas, Kalamukhas, Aghoras; the right-hand (daJcsina) works, viz. those of
the Kashmirian Trika system based on the Svacchanda and other dgamas; and
the group called Siddhanta, consisting of the twenty-eight beginning with the
Kamika-Agama.3

The Tamil poet Tirumular,4 who might have lived in the 7th century A. D.,
while stating that the dgamas—containing the one imperishable truth, i.e.
Vedanta Siddhanta or pure Saivism—are twenty-eight in number, adds that
they came from the nine manifestations of Rudra and are divided into three
parts, viz. karma, wpdsana and jndna, i.e. rites, worship or service and know-
ledge.5 However, in the texts themselves the fourfold division6 is, at least in
principle, more usual: 'knowledge' (the very often absent jndna- or vidydpdda,
comprising sections on the genesis of the work—the so-called 'descent', ava-
tdra—, the formation of mantras, the significance of initiation etc.), and three
other parts of a practical nature, imparting skill in turning the lore contained
in the first part to profitable use: so-called yoga, 'ritual' (kriyd, worship with
flowers etc., offering incense and lights, ablutions) and 'conduct, observances'
(caryd), the last division teaching how to stand in the true path by fixing the
mind upon the &iva yoga7 and to transform it into Siva. It may be remembered

1 For i§iva see also A. SARKAR, &iva in medieval literature, Calcutta 1974
(mainly based on Bengali and Hindi sources).

2 See above, p. 155.
3 Karanagama 1, 26, 58 ff.
4 Tirumular, Tirumantiram, st. 1429; see also NARAYANA AYYAR, op. cit.,

p. 249f.
5 ^rlkaNtha, Bhasya on Brahmasutras 2, 2, 38 speaks of tantra, mantra and

upadesa (instruction).
6 In the Saiva-siddhanta of the Tamil works this quadripartition has been re-

interpreted; See BRtTNNER-LACHATTX, S&P. I, p. VII.
7 Those who practise yoga (cf. e.g. MT. Yogapada) as described in these texts

aspire to union with Siva by means of the well-known methods while performing
God's cult as an interior cult, which however requires a perfect acquaintance with
the exterior worship of which it is a transposition (see also DASGUPTA, H.I.Ph. V
p. 204 (Index); ZIESENISS, op. cit. II, p. 141).
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that notwithstanding the jndna portion laying down the philosophical doctrine
of the threefold reality (tattvatraya) these scriptures are primarily intended to
teach the bhakti way an important factor of which is renunciation.8

Through these works9 Siva revealed his doctrine which notwithstanding this
apparent division is believed to be one, homogeneous and indivisible. It is
doubtful whether all these texts have been completely preserved; many
manuscripts are in a decaying or deplorable state. Anyhow, it is more than
probable that a considerable part of the other, 'non-canonical' literature of the
dgama-&iva,ites has been lost. Texts such as the Mayavamanika10 are quoted,
but not known to the present generation.11 It is of course no matter of chance
that the above number coincides with that of the twenty-eight avatdras of
Siva distinguished for instance in Vayu-Purana 23, 115ff.12

These twenty-eight works are traditionally assumed to have been revealed
through diva's five mouths and that, according to a classification handed
down in the school of the &aiva-Siddhanta, as follows. Sadyojata pronounced
the Kamika, Yogaja, Cintya, Karana, Ajita; Vamadeva, the Dipta, Suksma,
Sahasra, Amsumat, Suprabheda; Aghora, the Vijaya, Ni(h)svasa, Svayam-
bhuva, Anala (or Agneya), Vira; Tatpurusa, the Raurava, Makuta, Vimala,
Candrajnana, Bimba or Mukhabimba; Isana, the Prodgita (Udgita), Lalita,
Siddha, Santana, Sarvokta, Paramesvara, Kirana and Vatula.13 This is how-
ever not the only classification extant.14 Curiously enough, this list makes its
appearance in all agamas known to us, as if these were contemporaneous. In
fact the relevant passages must be regarded as later insertions.

The ten agamas mentioned first are held to be saiva, i.e. belonging to, or
transmitted by iSivas, and to represent the dualistic (pluralistic) school admitt-
ing the three fundamental realities pati, pasu, pdsa;15 the other eighteen are
raudra "belonging to or transmitted by Rudras"; they represent the dualistic-
cum-monistic school. This distinction is explained by a tradition according to
which Sadasiva, in order to reveal the truth, first created ten &ivas to whom

8 The reciter of an agama must be a bhakta (NARAYANA PILLAI, Origin . . ., p.
380). On Saiva bhakti see also M. DHAVAMONY, Love of God according to &aiva
Siddhanta, Oxford 1971, p. 119 and passim.

9 Cf. e.g. FARQUHAR, K.L.I., p. 193; DIEHX, I.P., p. 46; DASGUPTA, H.I.Ph.
V, p. 16; 18; RENOTJ-FILLIOZAT, I.C., II, p. 752.

10 See BRUNNER-LACHATTX, BEFEO 61, p. 157. In particular cases a second name
of a text may lead us astray (thus Mrgendra = Narasimha, cf. BHATT, MA., p. II).

11 A collection of stray fragments and quotations: GOPINATH KAVTRAJA, Lup-
tagamasangraha, Varanasi 1970 {agama not in the narrower sense).

12 For an enumeration see D.R. PATH., Cultural history from the Vayu Purana,
Poona 1946, p. 61.

13 See BHATT, Rauravagama, chart opposite p. XIX and p. XlXff.; also Pauska-
rabhasya, p. 1.

14 Cf. e.g. MA. Car. 1, 43ff. (omitting the Paramesvara); AjA. 1, 35ff. A different
classification is found in AjA. 1, 106ff. (not correctly reproduced by FILLIOZAT, in
BHATT, RA., p. XI).

15 See also PANDEY, Bhaskarl, III, p. LXII.
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he imparted the contents of the ten saivdgamas and thereupon eighteen Rudras
whom he taught the other texts. Each of these Sivas and Rudras transmitted
his text to a definite god; these gods taught the lore to sages, who instructed
other sages; these finally were to become the teachers of humanity.16 The
Kamika is traditionally the first of the series, hence the reference "the Kamika
and the other dgamas".17

Just as the twenty-eight avatdras have each of them four sons or disciples
said to be learned brahmins practising austerities the dgamas have in the
Sivaite tradition not remained alone. To each of them is attached a number—in
the lists of the Raurava-Agama18 ranging from one to sixteen—of secondary
dgamas (wpdgama). In that text which mentions the titles of all of them their
number amounts to 207, but other sources give different totals, e.g. 120 or
198.19 It would serve no useful purpose to enumerate all their names. Let it
suffice to mention some of those which have been published or are in manuscript
preserved in the Institut francais:20 Vatulasuddha-Agama,21 Kumara-Tantra
and Pauskara-Agarna ;22 Matangaparamesvaragama ;23 Devikalottaram; Ka-
lottaram;24 NihsVasa-Karika; Sivadharma; Sivadharmottara; Uma-Samhita.
As has been the case in other fields of knowledge compilers felt called upon to
compose epitomes or concise and comprehensive treatises (sangraha) for
practical use: there is an 'edition' of the Sakalagamasarasamgraha "Compen-
dium, of the essence of all dgamas".25

We shall now proceed to examine the contents of some dgamas more closely.
In so doing we shall try to avoid redundancies and repetitions arising from the
fact that as to their subject-matter and its division and treatment the Sivaite
and Visnuite dgamas go to a considerable extent together. Even if the state of
affairs (the non-existence of printed texts, the inaccessibility of many manu-
scripts etc.) would permit reviewing much more material we could not, for
reasons of space, have aimed at completeness. Yet there will be opportunities

1 6 BHATT, AjA., p. I.
17 E.g. Suta-Samhita, Yajnavaibhavakhanda 22, 2 kdmikddydgamdn; cf. also

DASGTTPTA, H.I.Ph. V, p. 48; 124.
18 See the chart etc. indicated in the above note 13.
19 ELIOT, H.B. II, p. 205; FARQTJHAR, R.L.I., p. 193. Some texts which do not

figure in the enumeration—for instance the Mohasiirottara quoted in Si§P. Pav. 7—-
may be, or have been, updgamas.

20 For the Mrgendragama see p. 183ff. below.
21 This work has been published (Bangalore 1958) in nagarl script under the

title Agamarahasyam Vatulasuddhakhyam.
22 Printed in graniha script at Madras in 1911, 1915 and 1925; with a commentary

in Tamil by Sivajnana at Madras 1890 and (as Pauskara-Samhita) at Cidambaram
1925 (both in grantha script). There exists a long commentary in Sanskrit by
Jnanaprakasa (16th century); see T.MICHAEL, ^ivayogaratna de JNanapraka&a,
Pondicherry 1975.

23 Printed at Devakottai 1928 in nagarl script.
2 4 Cf. also BRUNNER-LACHATTX, in JA 257, p. 217.
25 Printed at Madras 1921 in grantha script.
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to draw attention to some characteristics of this literature and to some sub-
jects of its discourses which have not been touched upon in the preceding
section. There is no special reason for the order in which some of the main
agamas will be discussed in the following pages.

Of the Mrgendragama, which, though an wpagama, is one of the most
important works of this class, we possess the 'fourth parts' (pdda) dealing
with 'knowledge' (vidyd) and yoga, which under the title Mrgendra-Tantra26

was handed down in Kashmir and in the South, and the two other chapters,
devoted to ritual (kriyd) and customary behaviour (caryd), the manuscripts of
which (partly in grantha and Telugu script) have been preserved in South
India.27 As one of the most representative works of more than one Sivaite
persuasion (Pasupatas, Southern and Northern Sivaism) it has often been
quoted28 by'Madhava (14th century) in his Sarvadarsanasamgraha, the well-
known 'Compendium of all philosophical schools'.29 I t is under the synony-
mous title Narasimha-Upagama associated with the Kamika.30 As to style and
presentation of the subject-matter this comparatively short work is often
allusive and does not as a rule go into details.

As appears from chapter I of the Vidyapada the work is a deliberate attempt
to harmonize Sivaite doctrine and ritual practice with Vedic traditions.
When a number of sages headed by the Vedic rsi Bharadvaja31 had assembled

26 Edited with the commentary (vrtti, i.e. a 'gloss' especially on a sutra text) of
Bhatta-NarayaNakaNtha and the dipika ("torchlight, elucidation") of Aghorasiva-
carya by K.M. STIBRAHMANYA SASTRI, Devakdttai 1928; with the commentary of
NarayaNakantha by MADHUSTJDAN KATJL SHASTRI, Bombay 1930 as volume 50 of
the Kashmir Series of Texts and Studies. From internal evidence (quotation) it
appears tha t the commentator must have lived after the first decades of the 10 th

century, probably about 1000; the 'surname' Kan tha is proper to Kashmirians. On
this commentator and his son Ramakantha , who wrote other commentaries, see
also BHATT, MA. edition, p . VI . For Aghorasivacarya's commentary see also
DASGTTPTA, H . I . P h . V, p . 160.

27 Edited by N.R. BHATT as Mrgendragama (Kriyapada et Caryapada) avec le
commentaire de Bhatta-Narayamkantha, Pondicherry 1962. See also J. VARENNE,
in JA 251 (1963), p. 405. Parts of the work were also published and translated in the
periodical Siddhanta Dipika 4ff. (Madras 1900ff.). There must have existed a
paddhati (ritual manual) on the Mrgendra; a manuscript of an 'explanation' (vya-
khyd) on this work has been preserved (BHATT, MA. edition, p. VI).

28 For some particulars see DASGTJPTA, H.I.Ph. V, p. 14; 21.
29 Chapter VII. For a translation see E.B. COWELL and A.E. GOUGH, The

Sarvadarsanasamgraha or Review of the different systems of Hindu Philosophy,
London 1882, 21894; see also P. DETJSSEN, Allgemeine Geschichte der Philosophie,
I, 3, ̂ Leipzig 1920, p. 312ff.

30 According to tradition it is a so-called Hudra-tantra (see above): one of the
favourite Indian tripartitions distinguishes between esoteric &iva,-tantras which
idealistically discuss the Reality in its monistic aspect; Rudra-tawtfras which confine
themselves to the dualistic interpretation; and Bhairava-tantfras treating the
adoration of the Supreme Being monistically as well as dualistically.

V 3 1 Cf. GONDA, V.L., p. 9 etc.
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in the hermitage of Narayana where they, having installed Siva, devoted
themselves to austerities in order to propitiate their god, Indra, disguised as
an ascetic, arrived also and tried to dissuade them from the worship of Siva.
But "the rock of their illumined minds offered resistance to the mighty waves
of the sea of Indra's words repudiating Siva's creed" (cf. st. 10). Thereupon he
revealed his identity and initiated them, in the usual form of discourse, in the
esoteric lore, Bharadvaja acting as the questioner (st. 20f.).

As to the date of its composition, the occurrence of some references to other
schools of thought, not only to Vedanta, Samkhya, Jainism and Vaisesika
(V. 2, 10), but also to the Advaita (V. 2, 14), which is refuted, warrants the
conclusion that in its present form the text is acquainted with Sankara's
system and cannot therefore date from before 850 or 900 A. D. In its present
form, because the work introduces itself (MA. V. 1, 27 ff.) as an abridgment of a
reduced form, consisting of 11000 stanzas, of the Kamika(-Agama) which,
being revealed by £iva, was transmitted by a succession of "lords of mantras".
Since the Mrgendragama does not appear in the lists of the twenty-eight
dgamas and its name, according to the commentator Narayanakantha,32

corresponds to that of the Narasimha, which, as already observed, is an upd-
gama of the Kamika—elsewhere the same authority describes the treatise
under discussion as a separate part of the Kamika—, the most plausible
inference seems to be that the present text—which amounts to 1196 slokas—is
traditionally held to be a second abridgment received by Indra in the shape of
Nrsimha (Man-Lion; hence also the name Mrgendra "Lord of animals") and
that this abridgment goes back to the important fundamental Kamika-Agama
which figures at the beginning of the lists of the dgamas. The Kamika referred
to in the Suta-Samhita (1, 12) is supposed to be one of the oldest works of this
class.

The Vidyapada of the Mrgendra-Agama deals in thirteen chapters with the
following subjects: 1: introduction; 2: refutation of other systems; 3 and 4:
the Lord (pati); 5: his five activities; 6: the bound soul (pasu); 7: the fetters
(pdsa); 8: the deeds (harman); 9: may a; 10: the effects of the energies (hald);
11: the conceptions or convictions (pratyaya), viz. siddhi "accomplishment,
perfection", tusti "contentment, satisfaction", asakti "inability" and viparyaya
"error, misapprehension" (11, 2ff.);33 12: the organs of sense; 13: the world.

The Yogapada consists of one single chapter (patala) concentrating upon
the state of mind and knowledge required when, during the adoration, one is
engaged in meditation on i§iva. In illustration of the style I quote MA. Y. 10f.:

(Comra.) "Having spoken thus of the constituent parts of yoga he (the author)
says to set forth the result to which these lead: 'The powers of a yogin who has

32 Narayanakantha, Bombay edition (see above n. 26), p. 7 and p. 3.
33 The states or conditions indicating the degrees of separation from the highest

goal according to the Samkhya school of thought; cf. R. GARBE, Die Samkhya-
Philosophie, 2Leipzig 1917, p. 340.
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exerted himself in these (constituent parts of yoga) separately as well as in
combination, pervading everything, are brilliant just as the light of the sun.
No man whatever has control over him; demons and men, he surpasses them
splendidly by the splendour of his gaze, deeds, vital power' (Comm.). All powers
of a yogin who has put into practice the constituent parts, viz. regulating his
breath etc. either in combination or separately, after having pervaded everything,
shine, (i.e.) are bright like the light of the sun; that means: his ability will be
unobstructed in all (his) enterprises. For so no one from the (world of the) de-
mons, gods or men overcomes (surpasses) him who is illustrious because of his
exceedingly formidable energy (tejas) . . ,".34

The Kriyapada consists of eight chapters which consecutively treat: 1:
the choice of the mantras; 2: baths; 3: adoration; 4: the so-called cult for the
sake of the realization of wishes; 5: mudrds; 6: fire ritual;35 7 and 8: the pre-
paratory rites (adhivdsa) and the initiation etc. The 130 slokas of the incomplete
Caryapada (which constitute one single chapter) deal mainly with conduct and
behaviour of the various classes of adherents of the Sivaite persuasion as well
as a number of particulars regarding their divisions and subdivisions, their
nourishment and observances, the special rules applicable to the initiates,
expiation, and so on. For instance, st. 2f.:

"Those who observe a vow are (of two classes, viz.) those who wear matted hair
and those whose heads have been shaved; members of the first social order are
white with ashes,36 hsatriyas and so on are adorned (respectively) with a tilaka,^
a pundra ('sectarial mark') and strips of cloth.38 A sUdra should not wear matted
hair, nor a fool, an insane person, a woman, a decrepit, diseased or mutilated
man".

From quotations in other works39 and references in the commentary it may be
concluded that the Caryapada included also a discussion of "impurity" (dsau-
ca), funeral rites (antyesti), characteristics of lingas; inauguration (pratisthd
ritual) and srdddha ceremonies. It is worth noticing that the Mrgendra does
not seem to have dealt with the occasional rites such as festivals and ablutions
or to have discussed particular or private rites (kdmyakarmdni) more than
incidentally.

Among the Sivaite agamas known to us the Kiranagama is one of the very
few40 which are divided into, and handed down in, the four great chapters, here
called "knowledge" i.e. cosmology and ontology as a theoretical basis of the

34 On the power of an advanced yogin see e.g. Patanjali, Yogasutras 4, 1 etc.;
M. ELIADE, Le yoga, Paris 1954, p. 421 (Index); S. LINDQUIST, Siddhi und AbhinM,
Uppsala 1935; and compare ZIESENISS, op. cit., II, p. 141.

35 For MA.K. 6, 9f. and a different prescript in KiA. 2, 4, 8 see BHATT, MA.
edition, p. V, where attention is drawn to other different opinions also.

36 I.e. the whole of their body is powdered with ashes (comm.) of burnt cow-
dung.

37 A mark on the forehead made with unguents etc.
38 Suggesting ashes (cf. the commentary).
39 Cf. BHATT, edition, p. 251 ff. For particulars on quotations from the Mrgendra

see ibidem, p. V.
40 Mrgendra and Suprabheda-Agamas being the other ones.
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other subjects (vidyd), ritual (hriyd), customary behaviour in various cir-
cumstances (caryd), and yoga i.e. those elements of yoga on which are based
the meditation and the sacred formulas. In this work these chapters—sub-
divided into 64 sections—contain 416, 584, 771 and 220 slokas respectively.
As we shall see the chapters and sections are not perfectly delimited or con-
sistently arranged in accordance with their titles. There are many valuable
pieces of information, often marred by a tendency to abrupt conciseness.

In detail, the book—which is given the outward form of a dialogue between
Siva, the Bhagavan, and Garuda (Tarksya)—deals with the following sub-
jects.41 In the twelve sections of chapter I Siva explains the nature and condi-
tion of the creatures (pasu); how were they 'bound'?, how will they be freed?
In the 'bosom of Maya'—i. e. of the causa materialis of the impure worlds—a
creature is provided with five 'armours' (kancuka)42 which, while imprisoning
him, furnish him with the limitations of time, attachment and a narrow scope
for knowledge and action that can enable him to clear off his karman. If he has
succeeded there follows the "descent, as a sort of illumination, caused by Siva,
of his Sakti" to the individual (saktipdta), then initiation (dlksd) by the guru,
which leads to the state of being !§iva, i. e. liberation; this however depends on
Siva, not on the creature's own endeavour. The following chapters—entitled
may a, karman, the Lord (pati), saktipdta, dlksdkarman, the contents not
always answering to the titles—provide the reader with particulars concerning
this process, inter alia: the chain or noose (pas'a) by which a creature is bound
consists of three components: impurity, mdyd and karman; although these
are without a beginning, it is possible to be freed from them. As to the Lord,
though without a body, he creates the pure worlds by his will (icchd) and by
means of the mantras. The impure worlds owe their existence to Ananta, the
first of the Vidyesvaras, the highest of those creatures who are commissioned
with a special function. However, it is $iva who through his Sakti urges
Ananta to become active. The dlksd actually is a breaking of the individual's
bonds brought about by the mantras which are discussed in section 7: a mantra
is a particle (anu) animated by Siva's Sakti. The long section 8 deals with
puranic and agamic cosmology, 9 with the transcendent (niskala)43 Siva. In
section 10, entitled tantr avatar a, the author informs us of the revelation and
transmission of the doctrine (dgama or tantra) to explain in 11 (mdtrkotpatti)
the gradual change of the transcendent sound (ndda) into phonemes (mdtrkd)^

41 The text (edited by the Sivagamasiddhantaparipalanasangha at Devakottai
1932, graniha script) being not accessible to the present author the following resume
is based on the analysis published by H. BRTJNNER(-LACHATTX) in JA 253 (1965),
p. 309. For some particulars see RA., edition, I, chart opposite p. XIX. The text
is concise and in places unintelligible; there is no commentary.

« Cf. GONDA, R.I. II, p. 204; 226.
« Cf. GONDA, V.S., p. 48.
44 Cf. also MA.Kr. 1, 2 sakter nddo ""bhavad bindur aksaram mdtrkd tatah / murtlr

adya mahesasya sarvavdcydnuydyinl.
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and words. Section 12 (yantroddhdra) is devoted to the imposition (nydsa)
of the fifty letters on a mandala and the formation of the principal mantras.

Chapter II contains first a survey of the well-known daily rites:45 in section 1
ablutions (sndna), in 2 worship of Siva in the linga (pujd) and the purification
of the officiant (dtmasuddhi) by which he is transformed into Siva, because
only Siva can worship Siva.46 The latter most important process is described
in detail: after virtually destroying his phenomenal body the officiant con-
structs a new one, that of God, Sadasiva, by means of nydsa with the 38
mantras which constitute His body: only Siva can worship Siva.47 After a
discussion of eight important mudrds in section 3, the fire rite (in 4) and the
construction of the holes in the ground (Jcunda) required for it (in 5), the
author proceeds to describe various rites and observances related to the diksd:
some preparations (adhivdsana, in 6); the temporary dwelling in which the
diksd can take place (7); the mandala which will 'support' the rites which are
to follow and the installation of the deities on it (8), and the ten weapons in the
exterior circle (9); diksd proper (10)—the text dwells on the so-called dlksd
through the worlds (bhuvanadiksd) which essentially is a long fire-rite leading
the adept from the lower worlds to Siva—; the worship of Canda,48 of the guru,
the weapons and Ganesa (in 11-14); the unction (abhiseka) of the guru or
adept (sddhaka); the worship of Gauri (a manifestation of the Sakti) and the
Planets (15-17). Section 18 (called brdhmdmsddilaksana) teaches how to
distinguish a 'portion' (amsa) or how to know of which deity an individual is a
'portion': the guru should be acquainted with this lest he gives his pupil an
inefficient or even injurious mantra.

The customary behaviour and observances (caryd) which one expects to
find in the twenty-seven sections of chapter III are intermingled with descrip-
tions of various rites that could have occurred in chapter II just like the
ritual acts concerning the construction and installation of the linga (in section
20-27) which the other agamas usually treat under the heading kriyd. The
sections 1-6 enumerate the observances that are the concern of all initiated,
although they are especially applicable to those of the first and second grade
(samayin and putraka), viz. the daily practices and typically Sivaite charac-
teristics (1, samaydcdra); the worship of Vagisvari (Sarasvati) which leads to
the understanding of the authoritative texts (2); obtaining food by begging
(bhiksd, 3), which is transformed into amrta by means of the mrtyunjaya-
mantra (which "overcomes death", 4);49 the days when there is intermission of

« See e.g. DASGUPTA, H.Dh. II, p. 713; GONDA, R.I. II, p. 211 etc.; V.S~., p. 75.
4 6 Cf. S&P. section 3 and BBUNNEE-LACHAUX, SS~P. I, p. 130, n. 3.
47 Cf. e.g. (Sri)Somananda (Natha), Sivadrsti, 1, 1.
48 One of the supplementary cults, normally prolonging that of ^iva. See SSP.

section 5; I, p. 442 (Index); II, p. 376 (Index). On Canda or CaNdesa see K.R.
SRINIVASAN, Some aspects of religion as revealed by early monuments and literature
of the South, Madras Univ. 1960, p. 50.

49 Cf. Si§P. 9, 2; the formula runs as follows: jum sah (mrtyunjaydya vausat).
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study (anadhydya, 5); the pavitrdrohana rite50—strangely enough described
after its more elaborated annual variant—which makes reparation for ritual
shortcomings. The sections 7-12 deal with the conduct, etc. (7), social class,
periods of life (8), of the spiritual guide; with the class (gocara) to which he
belongs (9)—the Sivaites are supposed originally to belong to four classes for
which special observances are recommended51—; with his obligations to the
"Lords of the observances" (vratesvara, 10), i.e. the distinguishing marks of
the Sivaite, viz. the twisted and matted hair (jatd); the sacred ashes smeared on
the body (bhasman); the staff (danda); the loin-cloth (kauplna) and self-
control (samyama); and with some additional rules of conduct (11); with the
impurity contracted by a married guru (dsauca, 12). The sections 13 and 14 are
devoted to major and minor 'sins' or transgressions (pdtaka) and atonements
(prdyascitta), the latter subject being continued in 16 and 17; 15 to bathing,
meals etc. of the guru and the initiated; 18 to the procedure of admission of
foreign Sivaites to the worship of the linga in a temple (saivavratdcarana);
19 to the rules of conduct of the sddhaka (sddhakavratdcarana) and especially
to the water-pot used by ascetics (kamandalu). Section 20, though entitled
"the special observances of the guru" (guruvratdcarana), is mainly concerned
with the supernormal power (siddhi) which a sddhaka51* can acquire by man-
tras, sacrifices and asceticism. Since these faculties can also be obtained by
adoring the linga the following sections (21-23) discuss this symbol: the con-
struction of 'non-representative' (avyaktalingalaksana, 21) and 'representative'
(vyaktalingalaksana, 22) lingas, the latter being images, and the lingas on which
three or four faces of Sadasiva are visible (mukhalinga, 23). The sections 24-26
deal with places suitable for temples [prdsddayogyasthdna, 24), temples (prdsdda,
25), and the installation of the linga (pratisthd etc., 26). Section 27 gives in-
formation on the measures of Siva's bull (who is to be placed opposite the
linga, outside the entrance of the temple) and instructions with regard to a
dilapidated linga (vrsabhalaksanam jirnoddhdravidhis ca).

The short final chapter contains, besides some traditional observations on
yoga, a number of additional passages supplementing what has been stated in
chapter I. The initial section (yogdbhydsa) describes the sixfold52 yoga course
and the stages which are successively reached, viz. Brahma, Visnu, Rudra,
MahesVara, Sadasiva, Kundalinisakti, Paralakti, and Siva. After an intro-
duction on time and its divisions the next section discusses the voluntary death,
at the moment of his choice, of a yogin, and the technique of this death (hence
the title kdlotkrdntilaksana). In section 3 the author treats the funeral rites of
initiated Sivaites (antyesti requiring a meditation utilizing the 'physiology' of

50 See above, p. 79.
51 H. BRTJNNER-LACHAUX, Les categories sociales vediques dans le !§ivaisme du

Sud, JA 252 (1964), p. 451.
5i»H. BRTTNNEB, Le sadhaka, JA 1975, p. 411.
52 See p. 206.
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the Agamas and accompanying the sacrifices poured into the fire) and in 4 with
the srdddha rites in honour of the deceased (to be performed with j§ivaite
mantras). Section 5 (pancabrahmoddhdra) analyses the five so-called brah-
mamantras, viz. Ham sadyojdtamiirtaye namah etc. which are to evoke Sa-
dasiva's aspects;53 section 6 a probably unique purificatory rite which is
hard to understand. Finally, section 7 expounds how to 'place' the letters of
the alphabet, after having put them upon a mandala, on the own body. Taken
as a whole these letters constitute the &akti of the Word (VagisVari-Sakti), who,
as a person, appears in the last meditation.

Another work of considerable importance—also because of various depar-
tures from what seems to be the general tradition—is the Raurava-Agama.54

The text owes its name to the fact that its contents are communicated by the
sage Ruru55 to Marici56 and others and consists of two parts, the Vidyapada and
the Kriyapada. However, the former chapter includes also subjects which
property speaking belong to yoga and the subject-matter of the last section of
the Kriyapada is usually treated under the heading Carya.

In the first four sections of chapter I the elements and fundamental ideas
of the f̂ ivaite philosophical system are explained; they include also obser-
vations on the creation of the universe, on the Sivatattvas,57 the worlds and
the origin of the !§ivaite agamas. Patala 5, somewhat defective,58 deals with
nine mudrds: an enumeration is followed by brief indications of their appli-
cations: "with the 'reverential salutation' (namaskdra) one should pay homage",
these by descriptions: "(the namaskdra): one should press the palm of both
hands on the region of the heart".59 In section 6 the author deals with the
thirty-eight so-called "parts" ("fragments" viz. of pure energy: kald) relating
to the mantra (or sakti) body of the Highest Being, Sadasiva, in his sakala
(divisible) form60 which is an object of meditation.61 Eight of these fragments
are Sadyojata's, thirteen Vamadeva's, eight Aghora's, four Tatpurusa's and
Isana is "split up into five fragments" (st. 4).62 The short section 8 is devoted
to the initiation: in reply to the question as to how one is liberated and obtains
the state of !§iva (sivatd) by means ofdiksd Ruru says, 8, 3ff.:

5 3 See BRUNNER-LACHATJX, SS"P. I, p. XXXIII.
54 Edited by N.R. BHATT, Rauravagama, Pondicherry, I, 1961; II, 1972.
55 One of the so-called twenty-eight yogdcaryas or prominent teachers (DAS-

GTTPTA, H.I.Ph. V, p. 6).
56 An ancient sage and demiurge, mental son of Brahma; see E .W.HOPKINS,

Epic mythology, Strassburg 1915, p. 189.
57 See above, p. 158.
5 8 See BHATT, RA. I, p. 176.
59 For the gradual exposition see above, p. 134.
6 0 For sakala see GONDA, V.S\, p. 78.
61 Compare for this form of pure energy BHATT, RA. I, p. 25; 26; also BRTJNNER-

LACHAUX, SS"P., p. 180.
62 For the names—which are not identical everywhere—and their occurrences in

thirteen agamas see BHATT, RA. I, chart opposite p. 28.
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"Just as darkness quickly disappears when it encounters sunrise, thus after
obtaining initiation one is freed from merit and demerit (dharmadharma). Just
as the sun illuminates these worlds with its rays, thus God shines (becomes
manifest) with his powers fsakti)63 in the mantra sacrifice. Just as small sparks
dart out of the fire, thus the powers come forth from Siva. When (ritually)
urged (used) they reach the bodies of those who aspire to success (sddhaka),
just as the sun with its rays removes the impurity which is on the earth. Thus
the Lord receives those who have been initiated by the combined use of his
saktis. Like water thrown into water or milk poured into milk, thus the one who
knows the mantras obtains oneness merely by initiation. Just as a mass of cotton
thrown into a blazing fire is burnt and completely destroyed never to become
cotton again, thus . . . the initiated will not be reborn evermore".

Dealing with yoga the sections 7 and 9 concur with other dgamas in distin-
guishing six 'members' (anga),ei viz. the holding back of the mind from the
objects of the senses (pratydhdra), meditation (dhydna), breath-control
(prdndydma), concentration on particular objects (dhdrand), speculation
(tarka) and becoming one with the object (samddhi). In 9 a method is taught
by which a devotee who feels his end drawing near can unite himself with the
Highest Being (dtmasankrdnti "transition of the self"). Section 10 explains the
names of Siva contained in the important vyomavydpimantra, which begins
as follows:65 Om ham om namah. Om ham vyomavydpine namah. Om ham
vyomarupdya namah . . .

The Kriyapada consists of forty-six sections, the first nineteen of which
dealing with the daily rites, the following seven with the occasional rites and
the last twenty with consecration, iconography and (in 44 and 45) with ex-
piation and (in 46) with funeral rites. The following is a more detailed sur-
vey:66 section 1: the formation of the principal mantras (mantroddhdra): the
six anga mantras, viz. Om ham hrdaydya namah ". . . homage to the heart" etc.
and the five brahmamantras, viz. Om horn isdnamurdhdya namah, Om hem
tatpurusavaktrdya namah etc. Section 2: the imposition of the thirty-eight
kalds67 on God's body during the adoration of His image, the pertinent man-
tras—Om sadyojdtam prapadydmi siddhyai namah "Om I take refuge with
Sadyojata; homage to Siddhi (the first kald)"—being enumerated systemati-
cally.68 Section 3: the formation of the most important Sivapaficaksara

6 3 Cf. BRUNNEK-LACHATJX, S&P., p. XII etc.
64 The six angas are enumerated here in the order given in 7, 5. The Mrgen-

dragama, Yogapada 3 adding 'muttering' (japa) mentions seven of them; the
Suprabhedagama, Y. 3, 53ff. the eight of PataNjali's system. For the peculiarities
of Sivaite yoga—for instance, the yogin has to meditate on the divine nature of
Siva—see DASGTJPTA, H.I.Ph. V, p. 204 (Index).

63 See Sivagamasekhara, II, p. 308ff. and BHATT, RA. I, p. 186.
66 For many particulars, explications, parallels, differences of opinion and so on the

reader may be referred to the copious notes added by BHATT, RA. I,p. 17ff. ;II, p.Iff.
67 See above.
68 The ritual act called kaldnyasa consists in touching the parts of one's own

body or of that of Siva while pronouncing these mantras. The Rauravagama is the
only work of its class to give these mantras completely in their prose form. Besides,
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mantra, the five-syllabled basic mantra: sivdya namah etc.;69 4: on reciting
mantras and the good results of the use of the rosary (rudrdksa) ;70 5: on
ritual purity, i.e. on voiding excrement etc. and cleaning oneself in accordance
with the traditions of the community; 6, entitled "rinsing the mouth" (before
religious ceremonies, dcamana), includes also prescripts concerning the cleaning
of hands and feet and touching of eyes, nose etc.; 7: bathing; 8: the purification
by ashes (bhasmasndna) made of cow-dung and the mantras used during the
preparation and application of this stuff; 9: the essential requisites for the
daily rites (pujd) such as white mustard, sandal-paste, panic grass (durvd),
andropogon muricatus (uslra), camphor, water, milk, barley, rice, flowers
—white in the morning, red at noon, yellow in the evening and the white
jasmine at midnight—and so on to be used whilst executing the various
'attendances'71 of the pujd as well as a brief indication of the hours at which
these duties have to be done; 10: a survey of the Sivapuja,72 comparatively
succinct (66 slokas) and in some details diverging from the other agamas; 11:
on this pujd performed in a sanctuary which faces the west; 12: detailed
instructions concerning the food offered to Siva (naivedya), the material and
quantities being in the usual way divided into three categories; 13: the annual
offering of food prepared with grain of the new crops.

Now follows the fire ritual, section 14 defining the ten different fire-pits
(kiinda),73 the differences lying in the form: quadrangular, of the form of a
vulva or of the crescent, triangular, round, pentagonal and so on; 15 describing
the fire rites (agnikdrya) including a number of interesting details regarding
the forms (heads, horns, eyes, arms, legs, tongues) of Agni; 16: the daily
festivals (nityotsava); 17: the ankurdrpana rite74 (which is to be performed
before rites of foundation and erection of images) as well as special bathing
ceremonies; 18: the annual festivals called "expiatory or propitiatory" (sdn-
tika); "promoting growth" (paustika); "victorious" (jayada); "procuring
wealth" (dhdnada) and "granting all wishes" (sdrvakdmika), and performed
in one, three, five, seven and nine days respectively, the last-mentioned
festivities being described in full detail. Attention is inter alia drawn to the
flag and flag-staff,75 the hoisting of the flag, its characteristics, the beating of

it follows the original order of the proper names, the manuals used by the priests
presenting them in the reversed order.

6 9 Cf. BRTTNNER-LACHAUX, SSP., p. XXXII and 186.
70 The rosary consists of berries of the elaeocarpus ganitrus (rudrdksa).
71 For these attendances (upacara), usually sixteen, see e.g. KANE, H.Dh. V, p.

35; L.A. RAVI VABMA, in C.H.I. IV, p. 460; GONDA, R.I. I, p. 334.
72 For the Sivapuja in the Tamil-speaking South see DIEHX, I.P., p. 98; BRTJX-

NER-LACHATTX, SSP., p. XXVI; GONDA, V. S\, p. 83.
73 Generally speaking the agamas mention eight kundas; there are also differences

in particulars.
74 See above.
75 See e.g. DIEHX, I.P., p. 164; H. ZIMMER, The art of Indian Asia, New York

4955, I, p. 441 (Index).
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the kettle-drum, the sacrificial rites, the processions and the "festival of the ar-
omatic powders" (curnotsava). Section 19 is a brief description of the so-called
suddhanrtta, the performance of a ritual dance by a female dancer—"a pure
courtezan, auspicious, very lovely and youthful, well-shaped, not covetous, an
accomplished dancer"—before the god on the occasion of the annual festival or
certain special festivities. The sections 20-24 are devoted to special bathing
rites, to be performed with various numbers (9, 25, 49, 108 (109) and 1008
(1009)) of pitchers. The pots, filled with fragrant water and various substances
must be placed in a definite order so as to form prescribed figures, the first
representing Siva (hence its name sivakumbha) in the middle, and a smaller one
(the vardhani) representing his sakti on its east side.76 In this connexion are
also lists of Siva's names which function as presiding deities over the pitchers.77

Section 25 deals with the pavitrdropana ceremony ;78 26 with the festival called
Krttikadipa which takes place on the day of full moon in the month Karttika:79

after describing the trees which may serve as a lamp-post and the dimensions
and erection of this object, the author deals with a number of particulars
concerning the lights, the sacrifices etc.

The series of ceremonies treated in the chapters 27-43 begins with the
consecration of the temporary linga (bdlalinga) which is to take place before
the construction or renovation of a temple88 (27). Section 28 discusses the erec-
tion of the principal linga in the temple; the merits of this act are described in a
somewhat elevated style, st. If.:

"The merit acquired in (performing) all sacrifices, the results gained in (visiting)
all places of pilgrimage, that reward one earns by this (act) resulting in mundane
enjoyments and final liberation (bhogamoksa-), and prosperity of king and
kingdom (r ajar astro,-), and it brings the happiness of wealth and corn (dha-
nadhdnya)".

Four lingas are defined, the samakhanda, the vardhamdna, the sivddhika, and
the svastika.81 Only one form of the top, that of the crescent, is mentioned, but
two forms of the bases (pitha), viz. the so-called bhadrapitha and padmapltha
which differ in number, form and height of their component parts. There
follow instructions with regard to the placing etc. of the base (29), and to the
erection of lingas on eight sacred places (called ksetra), viz. the edge of a pond
or of a well, the bank of a river, the shore of the sea, the summit of a mountain,
a forest, a ground for burning the deceased (smasdna, the best place) and a

76 For divergent prescriptions in other dgamas see Bhatt's notes on these chap-
ters.

77 For diva's thousand names see above, p. 133.
78 See above.
79 See e.g. MEYER, Trilogie II, p. 69; 72; 99; 213; 241.
80 From other dgamas it appears that this rite is not obligatory.
81 As is well known, the shape of the linga is subject to many variations, of which

one or two more are found in other dgamas. See P. K. ACHARYA, (Manasara VI =)
Hindu architecture in India and abroad, Oxford n.d. ( +1946).
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mansion of the Lord (30). These lingas may belong to four classes, the best
being those which are adored by the gods, the next best those which are
worshipped by Siva's attendants (gana). The text enlarges upon the direc-
tions the monument has to face and the good results obtained by its erection,
and so on. In section 31 the author sets forth the threefold installation of
Siva's spouse, here called Gauri. When her image stands alone it bears the
name vira; when it is installed with Siva, yoga(ka), when placed in the bed-
chamber inside the wall, Jcrama. According to this text the marriage-ceremony
takes place after the installation.82 There are further iconographical details,
the usual instructions how to adorn the temporary hall (mandapa),83 to
prepare the sacred ground (sthandila), to place the base and the image, to
open the eyes of the goddess, and to fulfil the other requirements of the ritual.
Section 32: installation of the eight door-keepers (dvdrapdla) in the temple.84

In the east, at the entrance, are placed Nandin and Mahakala; in the South,
Dandin and Mundin; in the West, Vijaya and Bhrngin; in the North, Gopati
and Ananta. These figures are identifiable by their colours and weapons.85

Section 33: the installation of eight divine attendants which being in this text
represented by the bases (pitha) of their images, are placed round the cella
or inner part of the sanctuary (garbhagrha).86 They are Uksa, i.e. Vrsa (in the
East,) Durga (S.E.), Camundi (S.), Ganesa (S.W.), Sanmukha (W.), Jyestha
(N.W.), Hari, i.e. Visnu (N.), and Bhanu (N.E.).87 Section 34: the installation
of the image of Somesa88 who is placed in the garbhagrha behind the principal
liiiga of the temple. In the long section 35 (306 slokas) a detailed iconographical
description of fourteen images of Siva is announced, but due to the defective-
ness of the text only eight of them are enumerated, thirteen mentioned by
name and twelve defined. Curiously enough, these forms are never referred to
in other parts of this Agama. Their names are Sukhasana, Somes"a, Somaskanda,
Vrsarudha, Tripurari, Candras"ekhara, Kalahari, Kalyanasundara, Nrttamurti,
Bhiksatana, Kankala, Devyardha (or Ardhanarl), and Daksinamurti.89 Sec-
tion 37 deals with MohinI, briefly narrating her legend—Mohini is the female
form which Visnu assumed to allure the asuras when the gods and their ene-

82 For other opinions and some details see BHATT, RA., edition, II, p. VI.
83 For the mandapa see also ItA. Kr. 18, 59ff.; BRUNNER-LACHATTX, S&P. II,

p. 330.
84 See e.g. G. JOTJVEATJ-DUBREUIL, Iconography of Southern India, Paris 1937,

p.111.
85 For more details and different views found in other texts see BHATT, RA.,

II, p. VII.
8 6 See e.g. DIEHL, I.P., p. 386 (Index); GONDA, V.S"., p. 78.
87 For other names in parallel texts see BHATT, RA., II, p. VIII.
88 !§iva Somanatha.
8 9 See e.g. JOTIVEATJ-DTJBRETTIL, op. cit. ch. I, 1, passim; DIEHL, I.P., p. 68 etc.;

J.N. BANEBJEA, The development of Hindu iconography, Calcutta 1956, p. 464;
470. For the parallel texts see BHATT, RA., II, p. IX.
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mies, the asuras, churned the milk ocean to obtain the amrta90—her mantra,
the place where to erect her abode, her cult image, consecration, festival and
other particulars. Section 38: mantra, description and installation of the king
of the Snake-gods (Nagaraja)91 who is represented either as a snake with five
hoods or as a human being with two feet, two arms and a fivefold cap. The
regrettably brief section 39 informs us on the architecture of the temples,
describing various edifices with towers up to sixteen stories, mentioning their
dimensions, ornaments and distinguishing no less than thirty-six types.
Moreover, temples are called "expiatory" (sdntika), "promoting growth"
(paustika), "victorious" (jayada), "marvellous" (adbhuta), or "granting all
wishes" (sdrvahdmika). In contradistinction to other dgamas this work defines
two of the well-known styles, the ndgara (northern) and vesara (central style
of West India, Deccan and Mysore), omitting the drdvida (Southern) style.92

Section 40 deals with the pavilions or halls for the worshippers (mandapa) of
which two main types are distinguished, the square and the rectangular ones;
there are pavilions of the first category with sixteen, thirty-six, sixty-four, a
hundred columns etc. Section 41: the five boundary walls (prdkdra) enclosing
the chief sanctuary, and their names, dimensions and other details; the very
short 42: the monumental gateways (gopura); 43: the ornaments of the
images—crown, golden flower, ear-rings etc.—with their characteristics, the
metals of which they are made as well as the rites prescribed for the first use
of these objects. Section 44 discusses expiatory ceremonies to be performed
when a linga, a cult image, a temple or part of a temple decays or collapses;
when the rites are not executed correctly, a festival is overdue, images are
touched by outcasts, a serpent is seen crawling at the feet of an image and
various other ill-omened events. In 45 the author recurs to the pavitrdropana
ceremony (see 25).93 In 46 he deals with the funeral ceremonies for an initiated
^ivaite (antyesti), this "last ritual" being defined as the entrance of the soul,
by means of the yoga praxis, into the Highest Reality i. e. Siva. The pertinent
rites are elaborately (168 slokas) described: the body of the deceased is bathed
and adorned; there follows a special bathing rite with turmeric and oil (curnot-
sava); the body is placed on a chariot and, in a procession, conveyed to the
crematory ground, where it is placed in a special pavilion. The cremation
takes place in the north-eastern part of this ground where a pyre is prepared,
and is preceded by a !§iva-puja, a fire-rite and purificatory ceremonies.

90 On that occasion f§iva had saved the gods by drinking the poison which had
emerged from the ocean. For Siva and Mohini see W. DONIGER O'FLAHERTY,
Asceticism and eroticism in the mythology of Siva, London 1973, p. 383 (Index).

91 On the ndgas e.g. W. CEOOKE, Religion and folklore of Northern India, Ox-
ford 1926, p. 383; DIEHL, I.P., p. 159; 254 and elsewhere.

92 For these styles see A.K. COOMABASWAMY, Geschichte der indischen und indo-
nesischen Kunst, Leipzig 1927, p. 119; ZIMMEB, The art of Indian Asia, I, p. 269.

93 The Amsumad-Agama likewise devotes two sections (14 and 43) to this im-
portant subject,
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The editor of the Rauravagama, N.R. Bhatt,94 is no doubt right in supposing
that this work in its present condensed form is an incomplete recension of a
larger text. This hypothesis is corroborated by the existence of sections quoted
elsewhere but not found in this text and of many longer parallel passages in
other agamas. I t seems however that an abridgment under the title Rauravasu-
tra-Samgraha and containing the Vidyapada (see above) was already in circu-
lation in the 12th century.95

In contradistinction to most other treatises of this class the order and
arrangement of the 54 chapters (patala) of (the Kriyapada of) the Ajita-
Agama96 are generally speaking in accordance with sound principles of logic
and surveyability. Section 1, beginning with the revelation of the work (tan-
trdvatdra) ,97 enables us to gain an insight into what is for the Slvaites the
significance of the fundamental principles of their doctrine and the interrela-
tions of these. MahesVara or Umesa (Rudra-i§iva) instructing Acyuta (Visnu) on
mount Mandara in the lore which he had himself received from &iva explains
the origin of the system: in the beginning Sound arose from the Highest &iva
who has the form of the Vault of Heaven, the phonemes from Sound, the
words from the phonemes. The vowels are seed, the consonants wombs. From
their combination arose the totality of treatises. Brahman has two forms (st.
25), the higher (Para Brahman) which is beyond word and thought and is the
Highest $iva, and the definable Brahman which can be the object of medita-
tion and is Sadasiva, materialized as the syllable Om. Sadasiva, whose source
is the Highest !§iva, is the source of everything. From him arose Mahesvara,
from MahesVara Rudra, from Rudra Visnu, from Visnu Brahma, the grand-
father of the world (st. 30). From his five faces Sadasiva produced the scrip-
tures, the Veda etc. which dissipated the universal darkness or ignorance. The
first face, I^ana, revealed the four Vedas with their supplements as well as
the first ten agamas (collectively called Sivabheda or saiva), the other four
faces the eighteen others (Rudrabheda, raudra). Thereupon Sadasiva created
ten sons who were to receive the ten former works: Pranava received the
Kamika, Suslva the Ajita etc. These ten sons initiated the transmissions of
the doctrine. In a similar way eighteen Rudras came to be in charge of the
transmission of the second series. Every dgama has some complements called
updgama.

In section 2 the author proceeds to describe the own, highest, omnipresent
and invisible form as well as the Sadasiva form of i§iva in which he is an
object of worship and meditation and which is either a linga or a cult image.

94 BHATT, RA., edition, II, p. XIV.
95 Cf. Aghorasivacarya, Mrgendravrttidipika (1158 A.D.), p. 50, referred to by

BHATT, RA. II, p. I.
96 Edited by N.R. BHATT, 2 vol., Pondicherry 1964 and 1967. Attention may

be drawn to the many parallel places quoted from unedited agamas in Mr. Bhatt's
editions.

97 This section varies from the other versions of the same material.
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The former part of this exposition consists largely of epithets and other quali-
fications, combinations of positive and negative qualities, identifications, and
so on.

"Siva, Sarvottara ("Superior to All"), Sthanu ("Immovable One"),98 Paramatma
("Highest Soul"), Mahesvara ("Great Lord"), of the form of "existence, con-
sciousness, and bliss",99 without the distinction of being and non-being, omni-
present, called by the name Brahman, higher than the gross and the subtle,
the manifested and the unmanifested and both (manifested and unmanifested),
the external and internal and external-and-internal, the uninterrupted and the
interrupted and the uninterrupted-and-interrupted, male and female and neither
man nor woman . . . light and darkness, the near and the far . . . Another than
He does not exist. He is prakrti, Mahan and Ahamkara, the five elements and
the five organs of sense and five organs of action.100 . . . He is the king of the
gods, Kubera and Varuna, Yama and Agni . . . Isana and Lord of the GaNas . . .,
everything divine, the animal kingdom and the whole world of men is called
Siva. The four Vedas proclaim Him and so do all other scriptures (there follows
an enumeration) . . . "

Section 3 narrates the mythical tale about the origin of the linga and ex-
plains its name pseudo-etymologically in connexion with the fact that all
creatures will be destroyed (at the time of universal dissolution)101 and spring
forth from it:

a version of the story102 of Brahma and VisNU who while quarreling saw a tow-
ering linga blazing with flames; regarding it with amazement they assumed
their animal forms, Brahma the gander, Vismi the boar; although they traversed,
in. opposite directions, the universe, they could not attain the ends of the linga,
with the result that they praised Siva.

In section 4 the author defines the linga and its various forms. Section 5
discusses the practical and ritual action taken in procuring the materials
(stones, wood) for making a linga and images as well as the omens and prognos-
tics of success and failure which may be observed on this occasion.103 In 6 the
reader is informed of the places that are suitable for the consecration of lingas:
mountains, banks of rivers, lakes, seashore, gardens, hermitages etc. Other

98 Siva bears this name ("the Immovable One") because after creating the
world he stands motionless till the time of its dissolution (VayuP. 10, 59). Cf. also
HOPKINS, op. cit., p. 172.

99 Sacciddnanda: the well-known Advaita Vedanta characterization of Brah-
man. Cf. GONDA, R.I. II, p. 202.

i°° Samkhya terminology: The twenty-five 'Wesenheiten' (tattva).
i01 Viz. layam (from the root U-) gacchanti.
i°2 Cf. H. ZIMMEB, Myths and symbols in Indian art and civilization, Washington

1946 (1947), p. 128. See also GOPINATHA RAO, E.H.I. II, 1, p. 103; KTJLKE,
Cidambaramahatmya, p. 65; M. RAMA RAO, Saivite deities of Andhrades'a, Tiru-
pati 1966, p. 1.

103 For the making and installation of Siva's linga in a temple see also MatsyaP.
a. 263f. and V.R. RAMACHANDBA DIKSHITAB, The Matsya-Purana, Madras 1935,
p. 123; V. S. AGBAWALA, Matsya-Purana, Varanasi 1963, p. 364.
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places should be avoided, for instance those devastated by forest-fire, or where
is a tree that has been struck by lightning. Section 7: the examination of the
site for erecting a linga, st. 2ff.:

"Having approached that place and bowed to Mahesvara one should observe the
omens in the sky, in the air and on the earth, and when they promise well examine
the ground; when they are inauspicious a spiritual teacher who is perfectly
conversant with the sdstras should with the Aghora mantra10* offer a hundred
libations of sacrificial butter and afterwards examine (the ground). Having
proclaimed an auspicious day a wise (inspired) man should, facing the east,
with his right foot grind (the surface) while pronouncing the Astra mantra.105 If
at the grinding the earth sounds deep and steady it must be accepted . . . When
the earth has thus been examined the ploughing should take place. Sacrificial
priests should make, using fresh trees, a plough and a yoke and catch hold of
two young, white and well-nourished bulls, provide them with golden horns and
hooves and envelop their necks in a garment. After having put them to (the
plough) with the Hull-gdyatrimantra106 . . . the spiritual teacher, facing the east,
clad in a new cloth and upper garment and wearing ornaments on his head and
limbs, adores the bulls . . . and takes the plough with his left hand . . . "

Section 8 narrates the aetiological myth of the "piijd of the site" (vdstupujd)107

and describes the ritual itself. Section 9: on the erection of the posts; 10: on
the bricks; 11: the socles or pedestals;108 12: characteristics of the temple;
13: the so-called adhisthdnas (substructures) the lists of which given in the
agamas are different as to number, subdivisions, names and definitions; 14-16:
other detailed descriptions of component parts of the edifice; 17: the gar-
bhanydsa ceremonies.109 The long section 18 (291 stanzas) deals with the
establishment and consecration of the linga, dwelling upon the auspicious
moment, preparatory rites, sacrifices, the characteristics and the place of the
brahmasild etc. Section 19: the obligatory preliminaries of the daily worship
of diva's linga, such as bathing; this work mentions six different forms of
ablution110 respectively called after Varuna, Agni (also "ash-ablution"), Ma-
hendra, Vayu, mantras (mdntrasndna) and mind (mdnasasndna)—the last but
one consisting of a sprinkling with water and recitation of the Sadyojata and
the other brahmamantras,111 the last of a mental bath and the mental recitation

104 Here called ghora; see BRTJNNER-LACHATJX, S&P. I, p. 124. The mantra is
Hum aghorahrdaydya namah.

105 Om hah astrdya (to the weapon) namah.
106 Another variation of RV. 3, 62, 10 (see above, p. 112) viz. vrsabhardjdya

vidmahe tlksnasrngdya dhimahi tan no vr§ah pracodaydt.
107 Cf. KRAMRISCH, H.T., p. 29; 45; 359; DIEHL, I.P., p. 52; 203; SMITH, Ppp.,

p. 13. In the following sections which are, like the parallel passages in the Visnuite
8amhita>8, intended for the supervising priest much material is collected which is
also touched upon in the handbooks of architecture.

los Cf. SMITH, Ppp., p. 94; 98.

109 See above.
no In other agamas there are two, five, six or seven of them; see BHATT, Aj A.

I, p. 172.
in See p. 189.
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of the mulamantra while holding one's breath—and the purificatory actions
pertaining to bathing, such as cleaning the teeth, samdhyd rites, rinsing the
mouth, performance of the aghamarsana rite which is to remove 'sin' (im-
purity), the matutinal libations (tarpana). Section 20 (275 slokas): daily
worship; 21 (152 slokas): fire cult; 22: an enumerative description of the
requisites for the worship; 23: the ritual act called drdtrika, the 'sacrifice of
lights' i.e. waving a light at night before God's image or symbol;112 24: the
lustration called nlrdjana\nz 25: the daily worship or 'festival' (utsava)114 to be
celebrated for i§iva in his sanctuary; 26: a description of forty mudrds, this
number being considerably larger than those given in the parallel texts; 27
(336 slokas): the annual or "great" festival;115 28: the swing-festival (dolotsava),
a subject which, occurring in no more than two manuscripts of the Ajitagama,
is briefly touched upon in only two parallel texts;116 29 (316 slokas): nine
modes of bathing the deity, divided into three groups of three:117 those executed
with 1008, 508 and 216 pots are the best, etc.; these vessels must be placed in a
particular manner.118 This rite is always expiatory or propitiatory. Section 30
deals with special occasional rites which can be performed after or before
purificatory ceremonies, particular festivities etc. (visesdrcana); 31 with the
ablution with milk (kslrabhiseka); 32 with the so-called lingapurana, an
occasional rite which consists in the complete covering of the linga with rice,
butter, sandalpaste, flowers and fruits; 33 with the "ghee-bath" (ghrtasndna) ;119

34 with the cold bath (sitakumbha); 35 with the ankurdrpana rite.

Now the author proceeds to the cult images representing the manifested
(vyakta) Siva.120 Section 36 (389 slokas) is devoted to the preparation of
images, drawing special attention to their dimensions which should bear fixed
proportions to the doors and columns of the edifice; to definitions of twenty
images of Sadasiva, two groups of which (ten mdhesvara and ten raudra) are
distinguished.121 Section 37 deals with the various types of mandapa; 38 with
the enclosure, the gateways (yopura), the annexes, wells etc.; 39 with the
secondary temples according to the enclosures in which they are situated. The
sections 40-45 describe the particulars of the rites to be performed in connexion
with the seven groups into which the twenty types of image of Siva are sub-
divided.122 For each group there is a different installation rite (pratisthd). For

Ha See e.g. BRUNNER-LACHATTX, S&P. I, p. 206; MEYER, Trilogie, III, p. 331 f.

(Index).
113 For the nlrdjana in general see MEYER, Trilogie, III, p. 335 (Index).
114 Cf. DlEHL, I.P., p. 158.
us For the use of this term see DIEHL, I.P., p. 158.
lie Cf. MEYER, op. cit. I l l , p. 318 (Index s.v. Schaukel).
ii7 For this triadicity see above, p. 131.
us See the charts in BHATT, AjA., edition, opposite p. 358, 366, 368 etc.
119 This section contains more particulars than the other agamas.
120 In the linga &iva is not manifest (avyakta).
121 For references to other ckjamas see BHATT, AjA. II, p. I.
123 This division of the images is exclusively proper to the Ajitagama.
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a right understanding of these seven groups it may be noticed that Siva can
be alone (kevala, 40); accompanied by Devi ("together with Ambika or Uma":
sdmbika or somaka, 41); accompanied by Devi and their child Skanda (41);
accompanied by Brahma and Visnu (sabrahmakesava, 42); accompanied by
Devi, Laksmi, Visnu and Brahma (43); in an isolated form, half of his body
being that of Visnu (44) and the half male, half female form called ardhanarl,
half of his body being that Devi (45). In the sections 46-54 the compiler deals
with the installation rites of the main secondary deities, adding some mythical
tales and legends relating to their manifestation as well as the rituals prescribed
in case they are principal deities.

Another, very interesting but in many places lamentably corrupt and
defective and often also obscure and enigmatic123 text is the Suprabheda-
Agama.124 It comprises 4462 slokas of which only 322 and 352 belong to the
yoga- and jndnapddas, which moreover contain long passages that are devoid of
any originality or philosophical interest. This is the more regrettable, first
because the view of the world expounded in this text seems to be widely
different from that found in the commentaries of a more recent period and in the
second place because the author furnishes us with much interesting information.

Chapter I, the Kriyapada, begins with the usual introduction; !§iva is the
teacher, Ganes"a the questioner who after all his questions, which are to be
the subject of the seventy-four chapters of this dgama, put in eighteen slokas
recedes completely into the background. The section on mantras (3), though
accurate, is very corrupt; 4-6, treating the obligatory matutinal purification,
are interesting because of a eulogy upon the cow, the abode of all the gods,
because her products are pre-eminently purificatory. The sections 7-13 are
devoted to the daily private and public rites, 9 and 10 to the mudrds used and
Siva's meals. The occasional rites are described in 14-19; the festival called
Sivotsava in 14, ablutions in 15; the offerings of the fresh grain (navanaivedya)
in 17; the festival of the lights (krttikddipa) in 18. Section 20 deals with the
'fruits' of optional rites; 21 with the only person authorized to perform the rites,
viz. the guru or deary a, and the sculptors and architects; 22 with the instru-
ments required; 23 with the places (towns, villages) where to erect temples;
24 with instructions for the one who has the sanctuary built; 25ff. with the
construction of the temple and the preparatory rites preceding the erection
proper. Special mention may be made of the small provisional linga (bdlalinga)

123 Interestingly enough passages dealing with rites which are still performed
are as a rule better preserved and more intelligible than those treating rituals that
have fallen into disuse, because the copyists did not understand them any longer;
and it is the latter category which would interest modern scholars most because
they cannot be observed in !§ivaite communities.

124 Srimatsuprabhedagamam, mulam, edited by ALAKAPPA MTJTALIYAR,
Madras 1928 (grantha script). Since this edition was inaccessible the following
paragraphs are again based on a resume" by Mme. H. BRUNNER^LACHATJX), Analyse
du Suprabhedagama, in JA 255 (1967), p. 31-60.
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in a temporary shelter, where Siva is supposed to reside during the building
activities (26). In 33-53 we are informed of the installation, in the first place of
Siva who as Sadasiva resides in a 'formless' linga into which an anthropo-
morphic (sakala) image of the same divine figure is 'projected'.125 After a
discussion of the measures to be taken when a temple has fallen into decay (54)
and of prayascittas (55) section 56 draws attention to the general rule that
one should not continue some ritual according to the prescripts of another
'system' (tantra) than that which has given the lead in the initial stage of the
activities. What should in any case be avoided is the combination of pdsupata
or Idkula rites—which are 'terrible'—with saiva prescripts which are auspicious
and favourable. Borrowings from the same category of dgamas are however not
dangerous.

In the first of the twelve sections of the Caryapada the author is mainly
engaged in arguing that the Saivasiddhanta is the best of the i^aiva schools and
that within these there are five hierarchical categories, viz. the Anadisaiva,
Mahas"aiva, Adis'aiva, Anusaiva and Antarasaiva. The text is regrettably too
corrupt to allow of definite conclusions with regard to the interrelations
between these groups. Section 2 deals with the social orders and castes (jdti)
and their origin and activities. I t seems that while all men are, in the tradi-
tional way, created by Brahma, the saiva are, in consequence of the diksd,
Siva's 'pure' creatures. The sections 3 and 4 are devoted to the diksd; 5 to the
sixteen126 Sivaite 'sacraments' (samskdra): curiously enough, the well-known
Vedic and traditional—but thoroughly sivaized—samskdras from cohabitation
to marriage inclusive. In 7 we are informed of the pavitrdrohana which is
said to make all rites, worship and observances of the year perfect, to redress
all their imperfections. I t consists of an offering to Siva and the other gods of
specially prepared cotton necklaces. Section 8 deals with gifts (ddna). A king
who performs the hiranyagarbha ('golden womb')-rite is for some moments
locked into a golden vessel which afterwards is given to the priests, the king
being ensured of a rebirth in a celestial kingdom; and the tuldbhdra: a king
distributes as much gold as is equal to his own weight.127 The sections 9-12
treat funeral rites and prayascittas.

125 The dgamas distinguish between the technical terms niskalalinga, i.e. those
lihgas which do not show diva's 'parts' or 'members' (head, arms etc.) and mu-
khalinga on which God's face is visible; the images (pratimd) are called sakala
"with the parts" and the mukhalingas "mixed" (misra) or sakala-niskala. These
terms are traditionally applied to diva's aspects, niskala indicating his Supreme
form, sakalaniskala Sadasiva and sakala the Isvara in his forms, and have obviously
been transferred to the images and symbols. For particulars see H. BRUNNER, in
JA 256 (1968), p. 445.

126 The dominance of the number sixteen in Hinduism has often been noticed
and discussed: see J. GONDA, Change and continuity in Indian religion, The Hague
1965, p. 115.

127 For kings weighed against gold, frequently mentioned in inscriptions, see
KANE, H.Dh. II, p. 870.
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Section 1 of the Yogapada: on the physical organism and psyche of human
beings, the gross and subtle bodies; the development of the embryo; the
twenty-four 'lower' tattvas—the list is somewhat different from that of the
classical Samkhya school—and traditional subject-matter belonging to this
theory. The origin of the tattvas is however not explained: &ivaism does not
recognize 'nature' (prakrti)—which in the Samkhya school is the original
source of the material world—as an independent reality. Section 2: on time
(kdla); 3: on yoga proper, its aids and appliances (mantras, rosary etc.) and on
its eight stages.

The Jnanapada deals, in section 1 with Siva's creation, i.e. creation by
Siva, as well as of the forms of Siva: the result is the 'pure gods'; the whole
process is described as taking place in three stages; in section 2 with the status
of the bound individual (pasu); in section 3 with the six ways which give
access to Siva. While we cannot enter here into particulars some observations
made by Mme. Brunner128 are worth repeating: we hear nothing about some
points which philosophically speaking were of the utmost interest: the transi-
tion from the One (God) to the multiple; God's government of the world, the
process of liberation, the nature of impurity (mala) which attaches to the
bound individual, of karman and of mdyd which is regarded as an emanation
of !§iva.

The Karanagama129 belongs to those works of this class in which the sub-
divisions bear the title of tantra. There is a Piirva-Karana130 destined for the
temple service and an Uttara-Karana.131 This Agama, which not infrequently
deviates from other works, furnishes us with many interesting details of ri-
tuals—for instance a division of the 'attendances' (upacdra) of the cult into
three groups (PKarA. 30, 410 ff.), an exaltation of ritual baths (29, 45 ff.), and
many detailed descriptions of gods.

The Kamika, mention of which has already been made,132 consists likewise
of a former and later part. Its Kriyapada contains the material which we
expect to find in a Caryapada. Although it heads the list of these works it is
obviously comparatively late: it has a number of peculiarities in common
with the ritual manuals.133

In the Pauskara,134 properly speaking an Upagama, much care is bestowed
on expositions of the philosophical and theological doctrines of the $ivaite

128 BRUNNER, in JA 255, p. 56.

129 Published as part of the !§ivagama-Sangraha by PT. KASHINATH SHASTRY,
Mysore 1940.

130 Purva-KaraNagama, published at Madras 1921.
131 Uttara-Karana, Madras 1927.
132 See p. 180ff. above. Published at Madras 1900.
133 See e.g. BRUNNER-LACHAUX, SSP. II, p. X; XII; XX; 22; 34; 92; 132; 134.

134 Published at Madras 1925. A rather long resume emphasizing the points of
philosophical interest was published by DASGUPTA, H.I.Ph. V, p. 29, to which the
reader may be referred.
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tradition. There are definitions and explanations of many of its main concepts,
alternating with elaborate descriptions and, now and then, polemics.

Dasgupta135 observed that the Vatulagama comprises a supplementary
portion introducing the doctrine of lingadhdrana (the bearing of a lingo) of
the Vlra-Saivas, without however saying anything about its specific philo-
sophy. However, a description of the general philosophical significance of
Siva's linga is not lacking.136 There is a Vatula^uddhagama137 and a work
known as Agamarahasyam Vatulasuddhakhyam,138 which may be the identical
text. Since the names dgama and tantra sometimes alternate, the Vatula-
Tantra—briefly resumed by Dasgupta139—may likewise be different only in
its title. This work seems to attach special importance to the essence and
power of Siva who accomplishes everything by his mere desire without any
organs or instruments. Man can do and make something through the infusion
of Siva's power.

Another work of some philosophical interest is the Matanga-ParamesVara-
Agama or -Tantra.140

There exist also editions of the Candrajfiana-Agama,141 of the Makuta-
Agama,142 the Suksma-Agama,143 and the Paramesvara-Agama.144

Among the dgamas of the Kashmir &ivaites the chief ones are Mrgendra,145

Matanga and Svayambhuva which appear also on the lists of their southern
co-religionists,146 as well as Malinlvijaya, Svacchanda, Vijnana-Bhairava,
Rudra- or Rudriya-Yamala, Paratrimsika, and some others. Reacting against
the dualist doctrine which according to the usual interpretation was taught in
these works Vasugupta composed the monistic Siva-sutras. In later commenta-
ries on some dgamas—e. g. the Uddyota on the Svacchanda, Netra, and Vijnana-
Bhairava, and the Vrtti on Matanga—other attempts were made to demon-
strate the incorrectness of the view that the dgamas teach a dualistic doctrine.

The Malinivijaya- or Malinivijayottara-Tantra147 (1282 slokas in 23 chap-
ters) is said to owe its name to the generic terms for the series of letters of the

135 DASGUPTA, H.I.Ph. V, p. 38; 42.
136 See M. BALASUBRAHMANIA MUDALIAR, in C.L.S\S., p. 9.

137 Published at Madras 1911; I could not consult this text.
138 Published at Bangalore 1958.
139 DASGUPTA, H.I.Ph. V, p. 38, using a manuscript from the Adyar Library.
140 Published at Devakottai 1928 (the Vidyapada in 1924); a brief resume in

DASGUPTA, H.I.Ph. V, p. 28.
141 Edited and published by PT. KASHINATH SHASTRI, Mysore 1940 (included in

the $ivagama-Sangraha).
142 Ibidem 1940.
143 Ibidem 1942.
144 Paramesvaragama, ed. by MALLIKARJUNA SHASTRI, 2 vol., Sholapur 1904-

1905.
145 See above, p. 183ff.
146 Who regard the Svayambhuva as an dgama, the two others as updgamas.
147 Malinivijayottara-Tantram, ed. by PT. MADHTTSUDAN KAUL, K.S.T.S. 37,

Bombay 1922. Another name is Purvasastra "The First Doctrine".
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alphabet (malini). In explaining the use of mantras and mystical practices it
applies the so-called uttaramdlini arrangement of the letters which is widely
divergent from the usual one.148 Because of the many technicalities contained
in this work a commentary was wanted at an early date. Of Abhinavagupta's
Malini vi jay a varttika we possess only a very thorough and extensive elucida-
tion (1469 stanzas) of the first verse;149 other points are discussed in his ency-
clopaedic Tantraloka in which the Malinivijaya plays a prominent part as a
fundamental authority.150 The Kashmirian philosophers are indeed much
inclined to consider this work the most valuable of the agamas.

I t seems that this text forms part of or was based on a Siddhayogisvara-
Tantra which is said to have been of much larger volume (MalT. 1, 8ff.). The
first recipient of its doctrines was Paramesa—who after receiving them from
(Siva's mouth*) Aghora communicated them to Devi. The secret contents of
this instruction were afterwards taught by Kumara to the sages, Narada and
others. The following is a brief resume.151 Everything knowable is divided into
two classes, viz. the acceptable ($iva, $akti, Vidyesas,152 mantra, Mantresvara
and the individuals (anu)) on one hand and the avoidable (impurity, i. e. mala,
nescience, actions, mdyd and the world produced by mdyd, 1, 15 f.) on the
other; a right discernment between these classes is essential. The omnipotent
Lord evolves out of himself the eight pure beings, called Vijnanakevala, to
whom he assigns the functions of sustenance etc. of the universe (1, 19f.) and
gives them mantras and mandalas as indispensable instruments. The one
hundred and eighteen Rudras are appointed Mantresvaras, Lords of mantras
(1, 37f.). The principles or categories (tattva), viz. earth etc. can be viewed
from different angles with the exception of Siva who has no diversity (2, Iff.).
The one who knows all principles properly is called a guru and diva's equal
(2, 10ff.). He is always endowed with the Rudra-sa&fo', characterized by firm
devotion, success with mantras (mantrasiddhi), control over all creatures,
ability to achieve anything, poetic faculty. There follows an account of the
complicated division of the inspiration of Hudra-sakti which is primarily
distinguishable as either attainable by utterance, mental discipline etc.
(dnava), or by mental contemplation (sdhta) or also by deep spiritual insight
(sdmbhava).153 When the Lord feels the impulse of manifesting the world
(3, 5), his inseparable Sakti, at the cosmic stage, evolves as cognition (jndna-

148 For particulars see KATJL, edition, p. XlVf.
149 I refer to L. SILBUBN, Le Paramarthasara, Paris 1957, p. 9. A detailed

explanation of the Malinivijaya in the light of the Kashmirian monistic philo-
sophy* the Purvapancika, likewise by Abhinavagupta, seems to be irretrievably
lost.

150 Jayaratha, on Abhinavagupta's Tantraloka (K.S.T.S. 29), I, p. 35.
151 For an abstract see the Introduction to the edition, p. XVII.
152 Pure beings to whom !§iva delegates his functions; see BRUNNER-LACHATIX,

S&P., I. P-X etc.; 166.
153 Cf. ZlESENISS, o p . Cit. I I , p . 17.
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sakti) and activity (kriydsakti).154 Aghora, aroused by Paramesvara, vitalizes
mdyd from which emanate various letters that become the source of knowledge
(3, 26ff.). Though possessing innumerable forms, Siva's sakti is chiefly known
as threefold (3, 30ff.), viz. the lowest (apard) aspect which attaches the souls
to the object of the senses; the higher-and-lower (pardpard) which, likewise
obstructing the path towards emancipation, makes them reap the conse-
quences of mixed deeds; the highest, which conduces them to Siva's presence
(sivadhdma-). Chapter III deals with mantroddhdra(iia) ,155 the complicated
details of which must be omitted here.

Yoga, which is the subject of the next chapter, is (cf. 4, 4) defined as "the
unity or unification of one entity (i.e. the individual soul) with another (i.e.
the One, the Lord)".156 Higher knowledge (jndna) as well as yoga leads to the
highest goal, the former being threefold (based on what is heard, on contem-
plation, or on realization of the reality; 4, 27f.). According to the degree of his
insight the yogin reaches one of four successive stages (4, 32ff.), viz. that of
being initiated, that of mental restraint, that of concentration on the highest
truth and that on complete identification with the highest principle. In 5, 2ff.
the one hundred and eighteen 'worlds' (regions of the universe) are enumerated
in which the individuals are impure; it is the task of the &ivaite gurus to purge
their disciples of the impurity which prevents them from realizing their
unity with !§iva. This process of purification is also to be undergone in the
adept's body which is the microcosmic representation of all the principles: the
details are set forth in chapter VI. The next chapter is devoted to twenty-six
important mudrds—"saktis of Siva called mudrds" (7, 1)—and their formation.
In 8, 1 ff. we are informed of the purificatory bath prescribed for those who
desire to sacrifice, viz. the purification by ashes (bhasmasndna), by water, fire,
wind and the 'heavenly bath'. Before sacrificing the worshipper should realize
that he is 6iva (so 'ham, 8, 20). Thereupon he has to infuse his body with the
power inherent in the mdtrkds by means of the nydsa technique and to per-
form the mental sacrifices, to offer pujd to Ganesa (8, 90, cf. also 11, 8), and
to contemplate !§iva as seated on a sixfold seat, bearing sword and shield and
surrounded by eight female deities, Indrani etc. (8, 96). The sacrifice which is to
follow is described in some detail. The deities of the quarters (Indra etc.) are
requested to watch the proceedings (cf. 8, 104). After the homa which is per-
formed while muttering the mulamantra157 a hundred times and the other
pertinent mantras ten times he may go to sleep and have good or bad dreams
(8, 128ff.). In the next chapters the author is concerned with the detailed
directions for initiation and consecration, and the relevant and ensuing pre-

154 See e.g. DASGTTPTA, H.I.Ph. V, p. 147; 157; J. SINHA, Schools of Saivism,
Calcutta 1970, p. 4.

155 See p. 69 above.
156 This definition, though historically incorrect, is often found in Indian works.

See GONDA, R.I. I, p. 308.

157 See above, p. 198.
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parations and ceremonious performances, among them the drawing of maridalas
in conformity with the rules of the school, devout worship, the spiritual guide
(dcdrya) being expected to pronounce the following prayer (9, 37ff.):

"O Highest Lord, I have been ordered by Thee to act as a guru. Let the pupils,
impelled by Siva's sakti, deserve to be favoured by Thee. They have approached
(Thee) as such; deign to extend Thy favour to them after entering my body so
that I, becoming identical with Thee, (be qualified to) perform (the consecra-
tion)".

When, after this prayer, he feels that his body has been penetrated by the
divine spirit he should identify himself with the disciple considering, 9, 52:

"I am the supreme reality; in me is this whole universe. I am the superintendent
and agent (force) of (this) All".

This unification of the disciple, the guru and the universe into the one Ultimate
means the adept's final emancipation (cf. 9, 76ff.). Further instructions are
given in case an initiated adept wishes to acquire so-called mystic powers or
to attain to the qualification of a spiritual guide. There are also prescriptions
for various observances, meditations and particular forms of mental concen-
tration (dhdrand); yogic practices (ch. 17). If the adept continues to apply the
methods prescribed he is sure to attain the goal of his highest ambitions. In
ch. 19 the reader is informed of the acts connected with an essentially tantric
rite, the so-called kulacahra, and the pertinent acts and observances by which
an expert adept will propitiate Sambhu (Siva, 19, 5).158

The Svacchanda-Tantra159 is a very celebrated and oft-quoted work of con-
siderable length. I t is often mentioned by Abhinavagupta and elaborately
commented upon by Ksemaraja. I t eulogizes, and initiates into, the esoteric
worship of Aghora, one of the mouths of Siva-Bhairava160 from which Siva's
revelation is assumed to proceed. Svacchanda, synonymous with svatantra,
qualifies the One as possessing divine autonomy.161 Svacchanda-Bhairava is
the instructor, Devi, Siva's spouse, the interrogator. The work pretends to be
an abstract of a much larger text consisting of a milliard slokas (1, 5) the
study of which is said to be nowadays impossible (1, 6). The present text
contains fifteen chapters of very unequal length (from 28 to 1280 stanzas)
totalling 3678 slokas (and longer stanzas). Unlike the Mrgendra and Matanga
Agamas which adhere to dualistic views it is held to believe in the monistic

158 The Malinlvijaya is one of those texts which seem to have had relations with
a source of Indonesian !§ivaite works, especially the Ganapatitattva (edition,
translation etc.: STTDARSHANA DEVI SINGHAX, New Delhi 1958). Many particulars
concerning the interrelations of these $ivaite works still await investigation.

159 Edition: The Svacchanda-Tantra with commentary by Ksemaraja, edited by
PT. MADHTTSTTDAN KATZL SHASTRI, K.S.T.S. 31; 38; 44; 48; 51; 53; 56; 7 (6) vol.,

Bombay 1921; 1923; 1926; 1927; 1930; 1933; 1935.
160 See e.g. the descriptive passage SvT. 9, 3ff.
161 Compare also SvT. 9, 48 etc. svacchandam paramesvaram.
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system. Its chief subjects are meditation (wpdsand) and ritual (kriyd). I t
supplies us lavishly with information on 'black and white magic' (for instance
for avoiding death, 9, 58 ff.), describing the pertinent rites in full detail and
with striking preciseness (e.g. in ch. 13). Discussions of what may be called
ritual mysticism, of various types of diksd (ch. 4) and preliminary consecrations
etc. (ch. 3), of the resuscitation (uddhdra) of mantras (ch. 1), mudrds (ch. 14),
drawing of mandalas (9, 12ff.), names of goddesses (9, 25ff.), the daily obser-
vances (2, Iff.), typically Sivaite speculations on the creation of the universe,
or on the stages of emanation (4, 289ff.), aspects of Siva and !§akti, &ivaite
principles, concepts and distinctions are as little lacking as an explanation of
the significance of mantras, yoga practices, intuitive perception of the tattvas by
means of mental concentration, the theory of the vital breaths and so on. Of
special interest are the description of the twelve stages of the production or
pronunciation (uccdra) of the mantra Om on which the doctrine is supposed to
be based, the return of the sound energy of that mantra to its source in chap-
ter VI ("on the fivefold pranava = Om"),162 and an exposition of the sixfold
way (sadadhvan, ch. 4f.),163 that is the six ways toward final deliverance at the
moment of the resorption of the universe.164

Another work, the Netra-Tantra, also called Mrtyujit ('Overcoming death')
or Mrtyufijaya-Tantra,165 though much less famous and studied and left
unmentioned in the enumeration of the sixty-four non-dualist tantras quoted
by Jayaratha in his commentary on Abhinavagupta's Tantraloka,166 is tradi-
tionally connected with the Svacchanda and likewise commented upon by
Ksemaraja. It is a work of a more recent date which presupposes the existence
of other texts of the same class, especially the Svacchanda, but, since it is
quoted by Abhinavagupta (± 1000), the date of its compilation—it is far
from being homogeneous—cannot have been later than the 10th century. The
centre of its interest is a rare form of Siva, Netra ('the Eye'), Mrtyujit, Mrtyuii-
jaya or Amrte^a ('Lord of immortality')167 from which all other divine mani-
festations, whether saiva or other, are asserted to derive. The same names
indicate a well-known protective mantra, viz. Om jum sdh which in this con-
text is highly exalted,168 but this work is alone in considering the power
expressed by this formula to be the Highest Deity. There are even reasons for

162 The muttering of Om is here viewed as dividing itself into five divisions
instead of the twelve stages in order to make them correspond to other pentads.

163 I refer to PADOUX, Recherches, p. 261.
164 For the presumable existence of another work called Svacchanda-Bhairava-

Tantra see BRTTNNER-LACHATXX, S&P. II, p. 198; 340.
165 The Netra Tantram with commentary by Kshemaraja, edited by PT. MADHXT-

SUDAN KAXJL SHASTRI, K.S.T.S., 46 and 61,2 vol., Bombay 1926; 1939. See

H. BBXTNNER'S criticism, in BEFEO 61, p. 125f.
166 K.C. PANDEY, Abhinavagupta, Varanasi 1963, p. 139. The Tantraloka is

one of the important works of the Kashmir philosophical school.
167 In other !§ivaite works Amrtesa is a special beneficent form of God.
168 See NT. l,21ff.; 2, 24ff.
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supposing it to have developed from a manual dealing with the application of
the mantra. Hence the one-sided character of its contents: while the obligatory
daily and occasional rites are almost completely disregarded or at least not
described at some length169 attention is focussed on the special (kdmya)
rites—for instance those which are to effect protection, prosperity, appease-
ment, or exorcism—and that in close connexion with the above form of the
deity. The descriptions of these rites are connected with one another by other
passages—among them J§ivaite doctrines and attempts to establish the theory
of Amrtesa's supremacy so that the whole can have pretension to be an
original revealed tantra. The result is a heterogeneous and badly composed
mixture of rituals, magic and passages dealing with meditation or—rarely—
speculation.170 For a modern reader the interest in works such as the Svac-
chanda and Netra lies mainly in the fact that the authors have combined a
number of popular rites so as to fuse them with a mystic religious system ;17*
that they have made serious attempts at harmonizing magic rites with the
^ivaite view of the world. The Netra is, moreover, a welcome source of infor-
mation on magical procedures, the use of mantras for a variety of purposes,
demonology, and divine manifestations.

The twenty-two chapters deal with172 1: the usual introduction, ParvatI
requesting $iva to instruct her in the mystery of his Eye, which, the god
informs her, is nothing but his sakti, the source of anything existing; 2: the
formation of the mantra Netra; 3: a very brief survey of the daily ritual which
is in essential agreement with the Svacchanda and the Somasambhupaddhati;
here also a mandala is the support of the 'exterior' cult; 4: initiation (dilcsd),
again in conformity with the Svacchanda—and 5: consecration (abhiseka),
both consisting of ten slokas; 6, 7, and 8. the 'rough', subtle, and superior
meditations on Mrtyujit, the last aiming at the definite identification of the
devotee with God's highest form; 9-13: the aspects of Amrtesa, viz. Sadasiva,
Bhairava, Tumburu,173 Kulesvara, others (Narayana, Surya, Brahma, Buddha
etc.); 14: God is, as the king of mantras, present in every mantra and that is

169 The compiler obviously presumed his readers to know the Svacchanda, to
which Ksemaraja often refers.

170 Which is here dualist, there non-dualist, Ksemaraja trying to explain all
relevant places in the light of the Kashmirian monism.

171 BBXJNNER, op. cit., p. 128: "On voit la magie portee au rang de rite de par-
ticipation ; son succes dependre de la fusion reelle, avec i§iva, du praticien d'abord
transforme par une s6rie d'initiations purificatrices, les Sorcieres devenir des ex-
perteo en yoga et des aides du Seigneur, etc.".

172 F o r a much more detailed survey and many precious notes see H. BBUNNEE
(-LACHAUX), in BEFEO 61, p. 127-197: Un tantra du Nord: le Netra. See also
PADOTJX, Recherches, esp. ch. I l l and passim.

"a A gandharva (cf. Mbh. 1, 114, 43; BhagP. 1, 13, 36) who in the course of
time had become a hypostasis of Siva. See M.TH. DE MALLMANN, Les enseigne-
ments iconographiques de l'Agni-Purana, Paris 1963, p. 62; 306; T. GOUDRIAAN,
in WZKSA 17 (1973), p. 49.
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why they are powerful and effective; 15: the destruction of demons; 16: ef-
ficacy of the mantras and the utilization of the Amrtesa; 17: how to carry out,
by means of mantras, diagrams and various rites, magical operations aiming
at prosperity, protection, length of life, health, victory and so on; 18: an ex-
position of the srlydga (st. 20-111), the cult of Mahalaksmi which safeguards
against every form of evil introduced by some remarks on the 'science of
mantras' (mantravdda) and the king of mantras (mantrardja); 19 (the longest
chapter): possession by demons and evil spirits and how to protect oneself
from it; 20: the female demons calles yoginls; 21: on the nature of mantras
in general, and their being created by Siva; 22: the Amrtesa mantra. The to-
tal number of stanzas is 1285.

Another sacred text of the Kashmir ^ivaites, revered and authoritative in
the monist Trika school,174 is the comparatively brief (163 stanzas) Vijnana-
Bhairava "Ultimate Reality studied from the point of view of discrimina-
tion".175 In st. 1 Devi, the questioner, admits that she has heard the complete
revelation which had issued from the Rudrayamala(-Agama),176 "The intimate
union of Rudra and his $akti", a work of which we probably do not possess
more than detached portions, the edited text being a not very interesting
collection of formulas and ceremonials.177 Since, in the same stanza 1, Devi calls
the lore she had heard Trikabheda, i.e. a variety of the Trika school, and
Bhairava, in his answer (st. 7ff.), promises to initiate her into the extremely
esoteric subjects she wishes to know, it is warranted to consider the work to
be an esoteric continuation of the Rudrayamala devoted to the mystic quint-
essence of the doctrine. The right understanding of the difficult text is hampered
by the fact that Ksemaraja's commentary breaks off at st. 18 and the com-
mentary written in the 18 th century by Sivopadhyaya is an uncritical and
unreliable compilation.178 The authentic tradition to which the text belongs is
indeed long since extinct.

One should neither expect from the author a one-sided discussion of theolo-
gical problems nor a recommendation of the performance of various ritual acts
from which to derive mundane prosperity and celestial felicity. On the contrary,
he strongly emphasizes the mystic aspects of the religion. His treatise is in a
sense a condensed exposition of the most characteristic doctrines of the dgamas

174 Abhinavagupta, Isvarapratyabhijnavivrtivimarsini II, p. 405 gives it even
the honorific title ^ivavijnana-Upanisad.

175 Editions: PT. MTJKUNDA RAMA SHASTBI, The Vijnana-Bhairava with com-
mentary partly by Ksemaraja and partly by Shivopadhyaya, K.S.T.S. 8, Bombay
1918; L. SILBTTRN, Le VijMna Bhairava, Paris 1961 (text, French translation and
exhaustive introduction and commentary).

176 Rudrayamala-Tantra (Uttara-Tantra), corrected and composed by JIVA-
NANDA VIDYASAGABA, Calcutta 1937.

177 Compare also FARQTTHAR, R.L.I., p. 265. Curiously enough, this work, which
is classified as saktist, introduces !§iva as the disciple, Parvati as the teacher.

178 Fortunately, a number of explained passages have been preserved in other
works; see SILBTJBN, V.Bh., p. 8.
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with regard to their views of personal mystic experience and the methods
leading to the realization (bhdvand, st. 62) of the union with Siva. With this
end in view the author aptly synthesizes the traditional yoga techniques,
mantras, control of breath, the 'resuscitation' of kundalini (the divine energy of
breath and concentrated virility, e.g. st. 154),179 sexual yoga technique, bhakti
(st. 121) and so on. Emphasis is laid on 'interiorization' and the necessity of
arresting the progress of discursive, dichotomous thought. See e.g. st. 10:

"The only aim of this exposition is to bring (mankind to engage in) meditation,
mankind whose minds are confused (by illusion), who continue being absorbed
by the show-and-noise of (mundane) activity, and who have fallen prey to
dichotomous thought".

When this 'interiorized' conscience is perfect any object is eliminated, no trace
of duality left. There is no comparison between the reality experienced by
the mystic devotee and any mundane state or situation, be it ardent devotion,
contemplation of art or nature, dream, hallucination or yogic concentration.
The indefinable and inconceivable Highest Reality, the Highest Peace with
which the adept is finally united or which he shares, is called Bhairava (for
this term, denoting Parama-i§iva "the Highest !§iva, in whom Siva and &akti
are indissolubly united",180 see st. 26; 28; 93), Continuance of life (amrta, st. 65;
157; 161), Self (dtman), the Void (sunyatd, st. 39; 46; 122). I t is the author's
intention to teach how to identify oneself with the absolute Bhairava by
means of the discriminative divine energy (sahti) which can manifest itself
in many techniques.

It has rightly been supposed181 that the author must have written his
treatise under the influence of personal experience. His style is spontaneous
and as far as the esoteric subject permits unlaboured, and, though abrupt and
elliptical, "psychologically nuanced".

I t now remains to say some words on the ^iva-Sutras.182 According to
tradition this small, obscure and utterly concise sutra text was 'revealed', in
the middle of the 9th century, to a sage by the name of Vasugupta who living

179 F o r the 'tantrist' Icundaliniyoga see e.g. M. ELIADE, Le yoga, Paris 1954, p.
243; A. DANIELOXJ, Yoga, London 1949; GONDA, R.I. II, p. 38; 78; SILBURN,

V.Bh., p. 48.
180 " . . . das undifferenzierte Universelle Bewusstsein in dem Zustand, in dem es

mit dem Kosmos in seinem Werden, Bestehen und Vergehen eine vollig unstruk-
turierte Einheit bildet" (H. VON STIETENCRON, in ZDMG Suppl. I, 3 (Wiesbaden
1969), p. 869). It may be recalled that Bhairava is the central aspect of the divinity
in Kashmir works (Amrtesa or Netra in the Netra-Tantra), Sadasiva in the Southern
agamas.

isi SELBTTRN, V.Bh., p. 10.
182 Published in The Shiva Sutra Varttika by Bhaskara (with a preface) by

J.CH. CHATTERJI, together with Sivasiitravrttih, and The Spanda Karikas with
the vrtti by Kallata, K.S.T.S. 4 and 5, Srinagar 1916. For the Varttika see also
VAEADARAJA'S edition, Srinagar 1925.
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in retirement in the Harwan valley received it from Siva himself in a dream.18s
Known also as Siva-Upanisad-Samgraha or Sivarahasya-Agama-^astra-
Samgraha, it was commented upon in a comparatively briefly worded expli-
cative paraphrasis (vrtti) of doubtful authorship; by (Bhatta-)Bhaskara who,
in the 11th century, interpreted the work in a metrical elaborative exploration
(varttika) and, by Ksemaraja (11th century) in his important Vimarsini.184

Not infrequently Ksemaraja's explications deviate considerably from the
meaning attributed to the Sutras in Bhaskara's work. Among Vasugupta's
disciples was Kallata,185 the reputed author of a collection of verses based on
the Sutras accompanied by the author's own prose exposition of the subject-
matter. The verses, which were to become the basis of the Spanda186 doc-
trines of Kashmir Saivism, are however also attributed to Vasugupta him-
self.187

The aphorisms contained in the Siva-Sutras, while alluding to the specula-
tions on Speech, are said to have been promulgated with the purpose of sub-
stituting an advaita philosophy for the more or less dualistic speculations of
the dgamas. This should however not be misunderstood. Rather than pursuing
lines of philosophical inquiry or serving theoretical or intellectual objects the
Sutras were first and foremost intended to show man a practical way of
realizing by experience that he essentially is the Deity himself and of enabling
him to attain absolute freedom from all worldly limitations, to become, as
one with the Deity, omniscient. The work expounds the means to this end—
there are three ways, the inferior yoga technique of the individual; the method
of the energy which examines Reality through the heart; the highest method of
pure will or intense love—and is to be regarded as serving a practical purpose.
Nevertheless it provided a stimulus to a rich philosophical literature to continue
for three centuries. Emphasis on the philosophical foundations and association,
in some way or other, with an authoritative trend of thought was necessary for
the survival of a religion, at least for its acceptance in the intellectual circles.
In illustration of the difficulties confronting the reader one quotation suffices:
1, 2: jnanam bandhah "knowledge is (means) bondage". At first sight this
definition seems to be incompatible with the common view of jndna as that

is3 For particulars: J .CH. CHATTERJI, Kashmir Shaivism, Srinagar 1914, p. 7;
26; K.S. NAGARAJAN, The Saiva philosophy of Kashmir, 18 AIOC, p. 449.

184 Edited (Shiva Sutra Vimarshini) in K.S.T.S. 1, Srinagar 1911; 1947. English
translation by P.T. SRINIVAS IYENGAR, in Indian Thought 3 and 4, Allahabad
1911-1912. See also L.D. BARNETT, in JRAS 1912, p. 1107.

185 Who, according to Kalhana's Rajataraiiginl (5, 66) lived in the days of king
Avantivarman (855-883).

1 86 It may be recalled that the literature of the Kashmir Trika school falls into
three broad divisions, viz. the Agama, Spanda and Pratyabhijfiasastras.

is? See K.C. PANDEY, Abhinavagupta, Benares 1935, p. 91. On the Spanda
Karikas (edited by J.C. CHATTERJI, K.S.T.S. 6, Srinagar 1913) see S. RADHA-
KRISHNAN, Indian philosophy, London 1923 (1948), II, p. 731 and A. KUNST in
volume VI of this History.
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higher knowledge which destroys the limitations of mundane existence.
Whereas therefore the Vrtti wavers between a reading ajndna "nescience"
(the a- coalescing with the preceding a) and the interpretation "jndna is used
in the sense of 'knowledge of the objects of the senses'", the Varttika unhesi-
tatingly takes the latter stand: jndna here denotes that knowledge which
distinguishes "I" and "this is mine", reveals differences etc.

The agamas and updgamas became the basis of, and starting-point for, an
extensive literary activity which, producing a considerable variety of writings,
was to continue for many centuries and—it may be repeated—stood, in the
South, completely aloof from the Tamil Saiva-Siddhanta tradition. The
authors refer only to Sanskrit sources and authorities, and among these mainly
to the agamas. From information on their relationships imparted (in introduc-
tory stanzas, and colophons) by the texts themselves it may be inferred that
authorship in this field and the study of these works not infrequently was a
family tradition. Thus it is known that for instance (Bhatta-)Narayanakantha,
one of those who explained the Mrgendra-Agama, was the son and disciple of
Vidyakantha whose father was Ramakantha; Narayanakantha's son, the
younger Ramakantha, was a prolific commentator and author who left us inter
alia a commentary (vrtti) on the Matangaparamesvara-Upagama, an expla-
nation of Sadyojyoti's Moksakarika and Paramoksanirasakarika and some
independent works188. Three classes of literature may be distinguished, viz.
commentaries proper, philosophical treatises, and ritual manuals.

The number of commentaries proper must have been larger than those
which are known to us, because authors of later books mention titles of ex-
planatory works that have not come to light. Among these is a Suvrtti on the
Rauravagama by Sadyojyoti and a Svayambhuvavrtti by the same.189 On the
other hand, Narayanakantha's explanation of the Mrgendragama (10th cen-
tury), and a bhdsya on the Pauskara-Agama by Umapatisivacarya are among
those works that have been preserved. Commentaries on Kashmirian agamas
(the Uddyota on the Svacchanda, Netra and Vijfiana-Bhairava, the Vrtti on
the Matanga) were attempts to show that these works were advaitic. As to
the contents of these commentaries, the numerous elaborations of brief notes
or statements are among their most valuable elements. For instance, when a
text (MA. Kr. 2, 14) simply speaks of 'a removal of sin' (aghamarsana) the
commentator informs us that this act is to be performed with water taken
in the right hand and smelled with the left nostril so that it becomes black and
the materialized sin which leaves the body with the breath that comes out of
the right nostril.190 Quotations from or references to authorities are often inter-
spersed among the word explanations or paraphrases. There is a tendency to

188 See BHATT, Mrgendragama, p. VI.
189 For further information see BHATT, op. cit., p. VII. For a commentary on the

Pauskara-Agama see p. 182 above.
190 Cf. KANE, H.Dh. II, p. 317.
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harmonize the ritual prescriptions with the theological doctrines. Modern
Indian commentaries on the dgamas do not seem to exist.m

Outstanding figures among commentators were about 1000 A. D. and in the
11th century the Kashmirians Abhinavagupta and his pupil Ksemaraja whose
names have already been mentioned. The former, a man of versatile genius,
wrote—probably in the beginning of his career—several commentaries on
saiva dgamas explaining them in a monistic sense.192 His Paratrimsika (or
rather Paratrlsika)-Vivarana193 is according to the author an explanation of
the final portion of the Rudrayamala-Tantra, in which he endeavours to
determine the exact meaning of emancipation and the Bhairava state. His
Tantraloka synthetizes the ritual, tantric, mystic and philosophical concepts
of the dgamas and attempts to show that they constitute a hierarchically
arranged system.194 Ksemaraja's aim was to develop the doctrines contained
in the dgamas in a more philosophical (read: in a monistic) way. His works on
Trika doctrines cannot be considered here. Although after him this literary
activity tended gradually to fall into the background and the Kashmir dgama
tradition is almost extinct there still exist even now Sivaite scholars who regard
themselves as disciples of Sivopadhyaya, an author active in the 18th cen-
tury.195

The authors of philosophical treatises, like those of the ritual manuals, soon
tended to unification of the subject-matter dealt with. A successful authority in
both fields was Aghorasiva, one of the eighteen Sivaite dcdryas, who lived at
Cidambaram in the middle of the 12th century.196 In accordance with a proce-
dure adopted by many Indian writers he composed so-called commentaries on
earlier works, among them those of Bhoja(deva)197 in which he, basing himself
on the dgamas, actually restated their doctrines in expositions of his own. In
these writings he not only attempted to formulate the fundamental concepts
of the dgama tradition more precisely, but also—somewhat onesidedly and
not always successfully, it is true198—endeavoured to present these as a co-
herent whole. Among his works is a commentary on the Tattvaprakasa, king

iw BRTJNNER-LACHAUX, S&P. I, p. III.

192 YOT his work on the Malinivijaya see above, p. 203. See also SILBTJRN, Le
Paramarthasara, p. 9.

193 Paratrisika: "the highest (consciousness transcending) the three energies (of
•will, knowledge and activity)". The work is discussed by R. GNOLI, in East and
West 10 (1959), p. 192.

194 Abhinavagupta epitomized the contents of the Tantraloka (1014 A.D.) in
the Tantrasara (edited by PT. MTJKUND RAM SHASTRI, K.S.T.S. 17, Bombay
1918); for a brief summary see the edition, p. VI.

195 SILBTJRN, V.Bh., p. 8; CHATTBRJI, Kashmir S^vaism, p. 39.
196 If a statement in a colophon (BRTJNNER-LACHAUX, SSP. I, p. XLII) is

reliable.
197 See above.
198 Cf. PANDEY, Bhaskari, III, Introduction, passim.
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Bhoja's exposition of the Sivaite philosophy,1" into which Aghorasiva "has
tried to read some sort of dualism though that is hardly consistent".200

Recently attention has been drawn to an author whose Sanskrit works,
though not devoid of merits, have remained almost unknown, no doubt mainly
because of the predominance of the 'Tamil tradition' in Sivaite circles. Jnana-
prakasa (second half of the 16th century), a native of Sri-Lanka (Ceylon),
wrote, besides a Tamil commentary on the Civananacittiyar (Sivajiianasiddhi)
by Arulnandi S^vacarya, a considerable number of treatises in Sanskrit, among
them a Sivayogasara "Essence of S^vayoga", S^vajnanabodhavyakhyana, and
a Pranmnadipika (a treatise on logic). The only Sanskrit work published is his
Sivayogaratna "The gem of &iva-yoga".201 Written in an abstruse style it
deals—in slokas and an appendix in prose—with the method (yoga) or proce-
dure to be adopted in discontinuing any distinction between the individual and
the Highest Atman, that is, in achieving the realization of identity with i§iva.
The procedure is 'higher knowledge' or gnosis (jndna); the methods of the
classical Indian yoga are recommended, its terminology adopted and the theo-
ries based on the agamas and the traditional Vedanta.

Part of the ritual manuals, which finally demand consideration, call them-
selves paddhati, i. e. explanation in an easy style of authoritative ritual works.
After these they treat the ritual once again, but in a didactic manner and
wholly with a view to practice and performance. They draw on more than one
dgama and do not pretend to allegiance to a definite school. They are partly
intended for temple ritual conducted "for the welfare of the world", partly for
the domestic cult i. e. homage paid to Siva for one's own benefit, in many cases
also for both. To the first class belongs the paddhati composed by Xsanasiva,202

to the second Aghorasiva's Kriyakramadyotika (see below). Since the difference
between private and temple cult consists mainly in a greater elaboration of the
latter the contents of the relative manuals are not essentially dissimilar.

Indians have always been inclined to group persons or ideas in one of their
traditional fixed or 'holy' numbers. In accordance with this custom Saivas
handed down a list of eighteen renowned authors of manuals.203 Among them

199 For some particulars see DASGTJPTA, I.Ph. V, p. 160; 166.
200 Since our present concern is with the agamas proper we cannot dwell on

works such as Umapati Sivacarya's ( ± 1320 A.D.; see FARQTTHAB, R.L.I., p. 257;
386) anthology of agamic texts Sataratnasamgraha, consisting of 92 stanzas dealing
with jndna and diksa, and offering a good survey of the Saiva Siddhanta doctrines
on these points professed by the compiler (Edition, with an Introduction, English
translation, Tamil version etc. by P. THIBUGNANASAMBANDHAN, Madras Univ. 1973).

201 There is a very rare printed text of this treatise and the Sivayogasara pub-
lished by M. MTTTTTTKUMARA, Paruttiturai (Ceylon) 1928 (grantha script), and an
edition (with a French translation) by TABA MICHAEL, Pondicherry 1975.

202 Isanasivacarya-Paddhati, by Isanasivacarya, published by SAMBASIVASI-
VACABYA at Kudumiyamalai 1912. There is another text (Trivandrum 1925, 4 vol.)
under the title Isanasivagurudevapaddhati.

2°3 See BBUNNEB-LACHAUX, SSP. I, p. XXII. For a list of published and un-
published paddhatis ibidem, p. 361.
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are Ugrajyoti, Sadyojyoti, Ramakantha, Somasambhu and Aghorasambhu.
Of some of these authors biographical details such as dates and places of
residence are known. Not a few of them have, like many other Indian teachers,
travelled, often to Kashmir.

Somasambhu's204 manual—primarily intended for the private cult, though
including other material—is one of the oldest: as appears from two colophons it
was written in 1073 or 1096 A.D., that seems to mean in any case between
about 1070 and 1100. It draws mainly on the (Uttara-)Kamika-Agama. The
author was head of the monastery (or seminary, matha) at Golaka or Golaki, a
place in the South.205 His paddhati, utterly concise and intended for expert
officiants, does not explain technical terms, mudrds, mantras etc. because
familiarity with these subjects is presumed. For the uninitiated, whether
modern Saivas, even dcdryas, or Western scholars, it is tough reading.

The Devakottai text consisting of 1851 slokas does not seem to be free from
lacunas. It deals with the matutinal rites, Surya-puja, cult of Siva, fire ritual,
and much more briefly with the less important cults of Canda, of the cow
Kapila, that of knowledge and the guru which are not generally regarded as
obligatory, the ritual that is to be performed at noon, prescriptions regarding
food, injunctions for night and evening. In addition to the above, that is the
daily ritual, Somasambhu's work deals also with occasional206 and optional
rites. The relative chapters devoted to the former comprise general observa-
tions, the preparatory rites—among them a long section on pavitrdrohana—,
the annual Damana ceremonies,207 including also the history of the divine
being Damana—who is held to be identical with Bhairava—and the necessity
of performing these ceremonies, as well as prdyascittas.20S A certain Trilo-
canasivacarya, who wrote also some other works, composed a commentary

204 Editions: Somasambhupaddhati published by the Sivagamasiddhanta-
paripalanasangha ("Society for the preservation of the established truths of the
&ivaite religion") and edited by K.M. SUBRAHMANYA SASTRI (with an introduction
and notes), Devakottai 1931; under the title Karmakandakramavall, K.S.T.S. 73,
Srinagar 1947 (most unsatisfactory); BRTJNNER-LACHATJX, S&P. (mainly based on
the Devakottai edition with a French translation, copious notes and a valuable
introduction), 2 vol. Pondicherry 1963; 1968 (see the review by L. RENOTX, in JA
1964, p. 278). The volumes III and IV (continuation of the occasional rites; optional
rites) are in preparation to be published soon.

205 According to K.K. HANDIQTJI, Yasastilaka and Indian culture, Sholapur
1949, p. 34, in the neighbourhood of Jubbalpur. Somasambhu's name is, "as a
teacher of thousands of disciples" mentioned in an inscription dated 1261 A.D.; in
that year the succession of teachers in that matha continued.

306 In BRTJNNEB-LACHAUX' volume II. In contradistinction to other ritual
manuals, but in agreement with the general Indian tradition, this term is applied
to a large number of rites.

20? F o r this interesting Damanapuja see J.J. MEYER, Trilogie altindischer
Machte und Feste der Vegetation, Zurich-Leipzig 1937, I, p. 38; BRUNNER-LA-
CHAUX, SS~P. II, p. XII.

208 See BRUNNER-LACHATJX, S&P. II, p. XIV.
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on this paddhati (probably in the beginning of the 12th century), which has been
preserved.209

About half a century after Somasambhu (1158) Aghorasiva wrote his ritual
and liturgical manual Kriyakramadyotika210 "Elucidation of the ritual pro-
cedures" in which he followed the work of his predecessor so closely211 as vir-
tually to write a commentary. This manual, a mine of copious information,
proved a great success and was at a much later date most profusely commented
upon by Nirmalamani. Both works are a great help in interpreting Somasam-
bhu.212 Mention may be made also of Aghorasiva's sub-commentary called
Mrgendravrttidlpika on (Bhatta-)Narayanakantha's commentary (vrtti) on
the Mrgendragama. Aghorasiva's works which deal with every subject relating
to the rituals of the Saivas are up to the present day conscientiously followed by
all priests in the South, especially in Tamilnad.

I t would take too long to discuss other manuals and commentaries at some
length.213 Not all of them belong to the paddhati class additions to which were
produced up to the 18th century. Some are known as kdrikd "concise collec-
tion of memorial stanzas", others a,sdyotikd "illumination, elucidation", or as
saingraha "compendium". There are also paribhdsds "explanatory discourses"
and there is a Kriyadipika.214

209 For details: BRUNNER-LACHAUX, S&P. II, p. XIX.
210 Published, with Nirmalamani's commentary (Prabha), by AMBALAVA NAVALA,

Cidambaram 1927.
211 There are, however, differences in ritual details; see e.g. SSP. Pav. 75 (II,

p. 118).
212 For some particulars see BRTJNNER-LACHATJX, SSP. II, p. XX; BHATT,

Mrgendragama, p. V.
213 For a list see BRTTNNER-LACHATTX, S!§P. I, p. 361.
214 Kriyadipika by S§ivagrayoglndra, Madras 1929.



CHAPTER XIII

PAgUPATAS, NATHA-YOGINS, WORSHIPPERS OF DATTATREYA,
VlRA-gAIVAS

Turning now to the literature of those denominations which have hitherto
been left out of consideration, I must confine myself to a discussion of some
more or less independent writings, excluding also the literary traces left,
for instance by the Sauras and Ganapatyas, in wpanisads, purdnas, upapurdnas
etc.1 That means that I shall focus attention on three more ^ivaite religions.

The chief scripture of the Pa&upata !§aivas was a sutra work called indif-
ferently Pasupata-Sutras or Pasupata-Sastra2 and usually attributed to
Lakulisa (ca. 100 A. D. ?).3 According to another tradition, however, Srikantha
was the originator and teacher of this variety of &ivaism,4 but the historicity
of this figure, whose name occurs also as an epithet of Siva Mahadeva5 or
Mahesvara,6 is far from certain.7 I t seems therefore warranted to suggest that
Srikantha, i.e. !§iva, was the divine originator whose "glories were sung by
Lakulisa" (Tantraloka).8 I t is difficult to decide whether the "sacred knowledge"
(jndna) of the PaSupatas mentioned in the Mahabharata9 was "an exposition

1 Compare FARQUHAR, R.L.I., p. 205; 206. For Ganesa see HARIDAS MITRA in
Visva-Bharati Annals 3 (1958), p. 1. A rather late Smartollasa (on Smarta worship
see GONDA, R.I. II, p. 93) by Sivaprasada was edited by B H . P . SARMA, 3 vol.,
Benares 1933; 1935; 1936.

2 For the mention made of the Pasupata-Sastra in the Vayaviya-Samhita (2,
24, 169) of the Siva-Mahapurana which expounds a certain form of Pasupata
Sivaism see DASGTJPTA, H.I.Ph. V, p. 4; 5; 10; 96.

3 See ch. X, n. 13 above.
4 Cf. e.g. Abhinavagupta, Tantraloka, 1, p. 27; 12, p. 397.
5 Cf. e.g. Mbh. 12, 337, 62; Bhavabhuti, Mahaviraearita 1, 4+ ; Abhinavagupta,

op. cit., 12, p. 397; Epigraphia Indica I, p. 284.
e P.C. DIVANJI, The Mahesvara cult and its offshoots, in JASB N.S. 30, II, p. 6.
7 For a discussion and references see V. S. PATHAK, &aiva cults in Northern

India, Varanasi 1960, p. 4; 7 (pro); CHAKRABORTI, P.S., p. 8 (contra).
8 For the story of the Lord's incarnating himself as Nakulin (Lakulin) in a

village called Karavana (Kayavarohana) on the banks of the Narmada and teaching
the lore in the form of the present Sutras (VayuP. 23, 221 f.; LingaP. 24, 129f.) see
ANANTHAKRISHNA SASTRI (quoted in n. 12 below), p. 11 and MINORTJ HARA, in
Vol. G. Kaviraj, Lucknow 1967, p. 58.

9 Mbh. 12, 337, 62 umdpatir bhupatih srlkantho brahmanah sutah / uktavan idam
avyaghro jndnam pasupatam sivah; cf. 59 (pasupata on a par with Samkhya, Yoga,
Pancaratra, Veda) and 1, 1, 67 B.
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of ^ivaite doctrine current in the first century A.D. or even B.C."10 and still
more uncertain whether there is any relation between this "knowledge" and
the Sutras. In older works11 one can read that these have not survived but a
manuscript has since been discovered at Benares and edited.12

This work consists of 168 sutras, formulated in the typical, utterly succinct
and in places ambiguous style of that genre and grouped into five13 chapters.14

The treatise is, from our point of view, not well organized or rigidly arranged
because allied or similar subjects are dealt with in different places; on the
other hand, the prescriptions for formulas, prayers, or salutations at the end
of the chapters and other structural peculiarities are no doubt premeditated.
While providing us with an authoritative explanation of the formal and
ritual sides of the system—or rather of the ascetic modes of life which remain
typical of the adherents of Sivaite religion and î ivaite 'philosophy'—neither
the Sutras nor the commentary gives us a philosophy proper.15 As specified
earlier the purpose of the Pasupata system is the total annihilation of sorrow
{duhkhdnta, cf. 5, 40) and the so-called pasupata yogavidhi (1, 1) i.e. the proper
religious behaviour consisting of those kinds of action which lead to the union
or conjunction of the individual soul with God (cf. also 5, 2f.; 2, 17).16 The
doctrine—the best of all paths (4, 16)—can only be communicated to proper
disciples—twice-born persons, preferably brahmins—, but when these follow
the ascetic practices recommended by the Lord, they can attain liberation
only through His grace (2, 17; prasdda 5, 40). The yogin should be completely
detached from all worldly objects (asanga, 5, 1). Thus the categories which
form the subject-matter (paddrtha) of this Sutra and the principal topics of
the Pasupata doctrine are, according to Kaundinya (p. 6), five in number: the
dissolution of pain and pleasure (duhkhdnta), the effect (kdrya i.e. the souls,

10 ELIOT, H.B. II, p. 205.
11 E.g. S. LEVI, Deux chapitres de Sarvadarsanasamgraha, Bibl. Ecole des

Hautes Etudes, Sc. rel. I, (Paris 1889), p. 281ff.; FARQUHAR, R.L.I., 251; 384;
cf. also RENOTJ (-FILLIOZAT), I.C., I, p. 628.

12 Pasupata-Sutras with Paficarthabhasya of Kaundinya, edited by R. ANAN-
THAKRISHNA SASTRI, Trivandrum 1940. Translation and introduction: H. CHAKRA-
BORTI, Pasupata Sutram with Panchartha-bhasya of Kaundinya, Calcutta
1970.

13 For the doctrinal and philosophical content of these Sutras see DASGUPTA,
H.I.Ph. V, p. 130; F.A. SCHUI/TZ, Die philosophisch-theologischen Lehren des
Pasupata-Systems, Walldorff-Hessen 1958; T.M.P. MAHADEVAN, in H.C.I.P.
II, p. 453; RENOTJ(-FILLIOZAT), I.C. I, p. 628; S. CHATTOPADHYAYA, Evolution of

Hindu sects, New Delhi 1970, p. 131.
14 For the significance attached by the ^ivaites to the number five see GONDA,

V.S\, p. 45.
15 "In the Sarvadarsanasamgraha of Madhava the Pasupata system is not

identified with any form of philosophy, but with different kinds of ascetic practices.
When !§ankara refutes the î aiva system, he does not specifically mention any
philosophical doctrines of an elaborate nature" (DASGUPTA, H.I.Ph. V, p. 130).

16 KauNdinya, p. 6: dtmesvarasamyogo yogah.
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pasu), the cause (kdrana, the Lord, Pasupati), the union and the practices.17

As to the practices, the Sutra emphasizes the bathing in or lying down on
ashes (1, 2ff.) for the sake of purification and for bearing Siva's mark or sign
(linga), recommends living in a temple, wearing one cloth or no cloth at all
(l,7ff.), "worship with laughter, songs, dance, the (holy) dundun sounds
("like that of a bull", Kaundinya, p. 14), salutations, muttering and presents"
(1, 8), forbids the adept to talk with a woman or sudra (1, 13). As a result of
these practices, 1, 20-25; 33-38:

are produced yoga; and the supernormal faculties of seeing, hearing, thinking
and knowing from a distance; omniscience; swiftness of thought; the quality of
assuming forms at will; the possession of all capacities while being devoid of
organs18 . . . ; (one becomes) safe; indestructible; free from old age; free from
death; moves unobstructed everywhere; being equipped with these qualities
one becomes the great chief of the ganas19 of Bhagavan Mahadeva . . .20

One should not however be too much delighted on the attainment of these
powers (2, 12). Chapter II deals with God—called Vamadeva, Jyestha, Ru-
dra—, his unlimited will-power, his worship, the greatness (mahatmya) at-
tained thereby, as well as the higher stages of spiritual worship; "(the adept)
should be of undiverted bhakti to ̂ ankara (=&iva)". In chapter III it is said
that a true Sivaite ascetic may be ignored and even insulted by those among
whom he lives, the very degradation and the abuse of the others21 bringing
about the annihilation of his sins (evil, pdpman; 3, 6ff.) and transferring to
him the merit of those who revile him. He should wander like a ghost (3, 11),
or tremble (3, 13) etc. in order to make progress towards his goal. By means
of mantras he should surrender himself to Pasupati in different forms (Aghora,
etc.). In chapter IV the ascetic is instructed to preserve and conceal his know-
ledge, to perform his observances (vrata) secretly, to wander like a lunatic
among other people (4, 6),22 to abandon pride (4, 9); to go by this behaviour
to the proximity of Rudra never to return to the world (4, 19f.); the chap-

17 Hence the title of Kaundinya's commentary. See also CHAKRABORTI, op.
cit., p. 19. One should continue the religious practice even after the cessation of the
miseries in order to acquire by God's grace special supernormal powers.

18 Vikarana; see e.g. Patafijali, Yoga-Sutras 3,48; and compare Sarikara, on
Brahma-Sutra 2, 1, 31; S. LINDQTJIST, Die Methoden des Yoga, Lund 1932.

19 Gods of lower rank who are Siva's attendants.
20 I.e. Superiority to all souls (pasu).
21 For cathartic abuse and cursing see J. J. MEYER, Trilogie altindischer Machte

und Feste der Vegetation, Zurich 1937, I, p. 127; III, p. 247; GONDA, Ursprung
und Wesen des indischen Dramas, AO (Lugd.) 19, p. 346; 403; 416. KauNdinya,
stating that evil (pdpam) purifies (pavakam) by diseases and causes one's fall into
hells (pdtayati), has amplified—or intentionally re-interpreted—the original sense
of the words pdpam ca tebhyo daddti (3, 8) "he gives them the evil": the one who
abuses purifies in that he takes over the evil of the one abused (cf. e.g. TS. 7, 5,
9, 3; JB. 2, 405; BrahmandaP. 1, 10, 58).

22 Cf. D.H.H. INGAIXS, Cynics and Pasupatas: the seeking of dishonour, in
Harvard Theological Review 55 (1962), p. 281.
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ter ends with a ̂ ivaite variant of the gdyatrl (4,22-24).23 In chapter V the process
of yoga is more elaborately explained. One who has united himself with
Mahesvara (5,2f.)—with Rudra (5,33)—is (like God) 'unborn' (i.e. not
born anew) and friendly; he has conquered his senses (5, 7; 11); his livelihood
should be alms; meat is not objectionable (5, 16); he should practise the way
of life of a cow or a deer (5, 18); the successful yogin (siddhayogin) is not stained
by an action or by evil (5, 20); he should read the hymn (re) which he desires
and the gdyatrl (5, 21), reside on a cremation ground (5, 30) and always re-
member Rudra (5, 34; cf. 38). Then he will be free from sorrow by the Lord's
grace (isaprasdddt: 5, 40). The work, which begins with the auspicious atha2i

ends with the name Siva and refers to Rudra's authority, is said to be the
best of all tantras (5, 8 and Kaundinya).

Attention may be drawn to the absence of Sivaite scenery or mythological
heavens such as the Kailasa—Indra is mentioned (once, in 4, 10) as the per-
former of the duties of a Pasupata ascetic—; nor is there any reference to
ceremonies, to karman and transmigration, to theories of the nature of the
Highest or ostentatious polemics. Since the Sutras are devoted almost exclu-
sively to ritual—and especially to observances—it is likely that the philoso-
phical tenets of this religion were a secondary development. Already in the
ancient commentary, however, an attempt was made to incorporate both
ritual and philosophy or theology into a systematic whole.

Due to the scantiness of materials, the date of Kaundinya, the commentator,
is quite uncertain.25 The editor, followed by Dasgupta, dates him between
400-600,26 because of certain peculiarities of his style which, though comparati-
vely simple, in some respects impresses us as antique. His work27 gives much
information on rituals and asceticism of the Pasupatas, emphasizing inter alia
the importance of moral duties and self-imposed religious observances (yama
and niyama), but it is not always easy of interpretation. It sometimes refers
to the Samkhya-Yoga schools of thought but never to the upanisads or the
Vedanta whose support or authority is obviously not claimed. Nor are con-
temporary authors mentioned, or references to later developments of the
system made, and, what is important, no evidence is given of acquaintance

23 Cf. p . 112 , 197 .
24 Cf. chapter III, n. 49.
25 On this point and other questions relating to the Pasupata literature see

MiNOBtr HABA, NakulIsa-Pasupata-darsanam, in IIJ 2 (1958), p. 8.
2 6 According to DIVANJI, op. cit., p. 17, about 425 A.D. ANANTHAKBISHNA

SASTBI, op. cit., p. 12; DASGUPTA, H.I.Ph. V, p. 14; 130. On this commentary see
also ibidem, p. 5; 13. The work was possibly known to !§ankara (on Brahma-
Sutra 2, 2, 37): CHAKBABOBTI, op. cit., p. 14; 28.

27 Which is probably identical with the Rasikara-Bhasya referred to by Madhava,
Sarvadarsanasamgraha, ch. 6 (cf. DASGUPTA, H.I.Ph. V, p. 5 etc., but also p. 145).
A commentary on Rasikara's Bhasya, called Samskara-Karika, is said to deal with
the ceremonial of the Pasupatas.
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with the dgama literature. This ignorance seems to be mutual: as far as I am
aware the dgamas do not mention the Pasupata-Sutras or Kaundinya's
commentary.28 On the other hand, the commentator quotes stanzas that run
parallel to places in the Mahabharata or works on dharma as well as stanzas
from Pasupata works without mentioning their names—so that it is not
possible to identify them—; it is therefore probable that he had a few prede-
cessors. It seems that Kaundinya's work has contributed much to the re-
cognition received by the Lakulisa Pasupatas as a distinct school of the Siva
Mahesvara tradition.

Another fundamental text, summarizing in a still smaller compass the main
tenets of this religion, is known as Ganakarika.29 It consists of only eight
'mnemonic verses' (slokas; hdrikd) in which nine 'groups' (gana), viz. eight
categories of a fivefold nature—specified in st. 2—and another category of a
tripartite nature are distinguished (1). Thus the most important category of
strength or power (bala)—which must be a source of attainment of the other
categories—is (in 3) explained as devotion to the guru (gurubhakti), tran-
quillity (prasdda) of the mind, superiority to the couples of opposites (such as
joy and sorrow, dvandva), socio-religious correct behaviour and the merit
gained by it (dharma) as well as conscious carefulness (apramdda). Another
group of five consists of the materials for the ceremony, the proper time, the
rite, the image and the gurus (5). The last, tripartite, group classifies livelihood,
viz. alms, left-over food and food acquired by chance (Tika, p. 5). The com-
mentary, known as Ratnatika, not only explains and elaborates the points
touched upon in the text but also describes the main principles and doctrines
of the system and attempts to combine the classification of the Karikas with
five principal topics of Kaundinya. For instance, with regard to bala it observes
that physical strength is, it is true, a means of conquering enemies, but that
in this connexion it is required for destroying such enemies of the adept as
ignorance etc.30

The Karikas and the Tika are unquestionably younger than the Sutras and
Kaundinya's commentary.31 The date of the Karikas is not entirely certain.
If—which seems the most likely hypothesis—Haradatta, "a teacher of religion
rather than of grammar and logic"32 referred to in chapter VI of the Sar-
vadarsanasamgraha (14th century), was the author and we may rely on a—in
itself of course questionable—statement in the Bhavisyottara-Purana that
Haradatta ascended to Heaven in 879 A. D.33 it has been composed in the 9th

28 Cf. also DASGUPTA, H.I.Ph. V, p. 17.
29 Edited (with the commentary) by CD. DALAL, Baroda 1920.
30 For more particulars see CAKRABORTI, P.S., p. 32; DASGUPTA, H.I.Ph. V, p.

145; LORENZEN, Kapalikas, p. 184.
31 On chronology and authorship see DASGUPTA, H.I.Ph. V, p. 11; 14 and

MINOBU HARA, in IIJ 2, p. 9.
3 2 MINORU HARA, in IIJ 2, p. 11.
33 See C.H. RAO, The grikara Bhashya, I, Bangalore 1936, p. 50.
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century. It has not improbably been surmised that the author of the Nyaya-
sara, BhasarvajfLa, who lived in the second half of the 10th century, supplied
the Karikas with the K-atnatlka. The fact that both the text and the commen-
tary are quoted in the Sarvadarsanasamgraha shows how authoritative they
have been.34

From the commentary it appears that there have existed more works on
this branch of Saivism, some of which it mentions by name; but these do not
seem to be available.35

The so-called Natha-Yogins36 constitute a religious movement which, while
probably originating in the North-East or East of India, and after playing an
important part in the history of medieval Indian mysticism, still has adherents
in many parts of the sub-continent. Being nearly related to other currents
which aim at conquering death they have amalgamated with tantrist and
saktist ideas and practices. Their highest aspiration is to become God in their
present bodily existence and they try to attain this ideal by means of techni-
ques presupposing the correlation between, and identity of, macrocosm and
microcosm: everything that is found in creation has a parallel in the human
body. Their Sivaite origin is very uncertain, but they impress us, especially in
their Bengal representatives, as a variety of that religion: it is Siva who is
their High God and the first teacher of their doctrines; it is union with him
which they aspire to; Sivaite temples and festivals are frequented and rules
of Sivaite asceticism practised. However, in the West of India they are nearer
to Visnuism, in Nepal to Buddhism, and their customs and literature evince a
tendency to adopt many heterodox elements. Yet their yogic theories were not
identical with those advocated in the tantras. Original and ancient literature
on their belief and practices is scanty.

Among their literary productions are songs, oral traditions and narratives
in the vernaculars, in which their saints—Siddhas and Nathas—possessed of
Siva's eightfold miraculous power are the principal figures. Besides, they
produced Sanskrit texts on yoga, part of which are attributed to Goraksa-

34 For further information on this system drawn from purdrias, philosophical
works, and the Jaina author Rajasekhara see FARQTJHAR, R.L.I., p. 384; CHAKRA-
BORTI, P.S., p. 33; 194; 204; DALAL, op. cit., p. I I ; 29; LORENZEN, Kapalikas, p.
183 (with bibliographical notes). An English translation of the Ratnatika and an
abbreviated translation of the Pa^upata-Sutras and Kaundinya's commentary is
in course of preparation (MINORU HARA, Harvard Univ.).

35 See also B.P. MAJUMDAR, Lakulisa Pasupatas and their temples in mediaeval
India, Journal of the Bihar Res. Soc. 39 (1953), p. 2.

36 M. ELIADE, Yoga, Paris 1936, p. 222; M.SINGH, Goraknath and medieval
mysticism, Lahore 1937; G.W. BRIGGS, Goraknath and the Kanphata Yogis,
Calcutta 1938; SH. DASGXJPTA, Obscure religious cults as background of Ben-
gali literature, Calcutta 1946, p. 217; STJKTJMAR SEN, in C.H.I. IV, p. 280;
GONDA, R.I. II, p. 219; A.K. BANERJEA, Philosophy of Goraknath, Gorakhpur
1961.
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Natha37 (Gorakh-Nath),38 their great legendary saint—an incarnation of
!§iva—who has probably lived about 1200 or in the 13th century. His miracu-
lous deeds described as having taken place in Nepal, Bengal, Gujarat and other
parts of northern and western India are the subject of many poems in Hindi
and Bengali. While however the works on Hathayoga produced in this reli-
gious community—the Goraksa-Sataka, the Hathayogapradipika,39 which
seems to be based on a lost Goraksa-Natha's Hathayoga, and the Gheranda-
Samhita40—are to be dealt with in another fascicle of this History a few words
in description of the Goraksa-Samhita, Siva-Samhita and the Siddha-Sid-
dhanta-Paddhati, curious mixtures of philosophy and Hathayoga, may be
welcome.

Whereas the parts (amsa) I-IV of the Goraksa-Samhita41 are a manual of
hathayoga the last chapter is so different in nature that it is highly doubtful
whether it belongs to the original redaction of this book, the more so as it
exists also as an independent text under the title Avadhutaglta. This work,42

one of the imitations of the Bhagavadgita43 and in a colophon attributed to

37 Natha literally means "protector, lord"; Siva is the Adinatha "First Lord".
Traditions are unanimous in accepting the legend that Goraksa was the disciple of
Matsyendra-Natha who learned yoga from &iva himself. There are many legends
about Natha preceptors. See P.C. BAGCHI, Kaulajfiana-nirnaya and some minor
texts of the school of Matsyendra-Natha, Calcutta 1934, p. 6.

38 A list of "several Sanskrit treatises traditionally believed to have been com-
posed by Goraknath" in BANERJEA, op. cit., p. 26 runs as follows: Goraksa-Samhita,
Goraksa-^ataka, Siddha-Siddhanta-Paddhati, Yoga-Siddhanta-Paddhati, Viveka-
Martanda, Yoga-Martanda, Yoga-Cintamani, Jnanamrta, Amanaska, Atmabodha,
Goraksa-Sahasranama, Yoga-bija, Amaraugha-Prabodha, Goraksa-Pistika, Gorak-
sa-Gita etc. etc. "Most of these works are chiefly on yoga", the basis of Goraksa
Natha's conception of the Ultimate Reality being direct transcendent experience
in samddhi. In adding that it is very difficult to ascertain definitely which of them
were really written by Goraksa himself the author understates the tendency of
Indian sampraddyas to claim the authorship of important texts for their founders
or other great figures of great antiquity. It is a priori highly improbable that for
instance the Thousand names in honour of Goraksa were compiled by himself.

39 Edited (with Brahmananda's commentary) by TTTKARAM TAYTA and translated
by SHRINIVAS IYANGAR, Bombay 1893; 2Madras 1933; H. WALTER, Svatmarama's
Hathayogapradipika (die Leuchte des Hathayoga) aus dem Sanskrit iibersetzt,
Thesis Miinchen 1893; English translation by PANCHAM SINH, Allahabad 1915,
etc. (reprinted 1974). For the Goraksa-Sataka see BRIGGS, op. cit., p. 255; Sw.
KUVALAYANANDA and S. A. SHUEXA in ABORI 35, p. 129; N.C.C. VI, p. 177f.

40 S.CH. VASTT, The Gheranda Samhita (text and translation), Allahabad 1925,
reprinted New York 1974.

« See G. Tucci, in JASB N.S. 26 (1930), p. 134; N.C.C. VI, p. 178.
42 Translated (under the title Avadhut Gita by Mahatma Duttatreya) by HARI

PRASAD SHASTRI, London 1948. Avadhuta is a term for an ascetic who has "shaken
off" all worldly attachments and is supposed to be liberated while still alive. See
also V. S. PATHAK, &aiva cults of N. India, Varanasi 1960, p. 26. The Avadhuta-
Upanisad, published in the Samnyasa-Upanisads, Adyar-Madras 1929 is another
work. The same name is given to other texts too; see N.C.C. I, p. 417f.

43 See p. 275 below.
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Dattatreya—it bears also the title Dattatreya-Goraksa-Samvada "Conversa-
tion between Dattatreya and Goraksa"—is held to incorporate information on
the teachings of Dattatreya, a union of Brahma, Visnu and ̂ iva.44 I t is a
short and well-written philosophical treatise setting forth the absolute identity
of the individual soul with the All which is described as the Void (Sunya),
Nirvana etc. Part of its ideas are however common to other mystical schools,
among them Sivaite and Buddhist Tantras.

The Siva-Samhita45 (in slokas) consists of five chapters. After reviewing the
inadequate opinions of other schools (1, 4ff.) and claiming to expound the
true doctrine (1, 17), the author enjoins his readers to perform but then to
renounce the religious works and to apply themselves completely to gnosis
(jndna, 1, 32), explains, in a string of similes (1, 35-43), the fundamental
advaita doctrine: there is nothing but God, and dilates on the dtman as pervad-
ing the universe (1, 49-61), on mdyd (1, 64-67), and the doctrine of evolution
and absorption (1, 69 ff.). Chapter II deals with the microcosm and its com-
ponents: the well-known views of the adepts of Hathayoga and Tantrism;
III with yoga practice and its results; IV with the yogi-mudrd and tantric
yoga. Remarkably enough, chapter V, which is not devoid of some repetition,
begins with Siva's willingness—at the invitation of Parvati—to communicate
the obstacles to progress in yoga, a discussion of the four kinds of yoga, those
entitled to these, the practice of yoga, mantras and allied subjects. Since the
" I " in 1, 34 is clearly Siva, the abrupt beginning in the present edition seems
to point to a loss of the usual introductory conversation.

One of those works which are used by the Goraksa-Nathas up to the present
day46—some of them being ascribed to the master himself—is the Siddha-
Siddhanta-Paddhati.47 Although the text proclaims Goraksa-Natha himself
as its author (1, 1) it is no doubt of later origin. Consisting of six "lessons"
(upadesa) it is one of the few Sanskrit works of those that have come down to
us that include also a somewhat coherent survey of the philosophical aspects of
their teachings. Its title reflects the belief that Goraksa's doctrine was held to
be the views of the Siddhanta. The text deals inter alia with that pure, eternal

4 4 See GONDA, R.I. II, p. 178; P. KAULESAB STJKUL, De Bhagavadgita, Thesis

Utrecht 1958, p. 93; 100. For Dattatreya, J. C. WADIYAB, Dattatreya, London
1957; H. S. JOSHI, Origin and development of Dattatreya worship in India, Baroda
1965.

45 Edited and translated by SBISA CHANDRA VIDYABNAVA, Allahabad 21923;
translated by SBICHANDRA BASTJ (with an introduction, (new edition) Calcutta
1893.

46 Banerjea's (op. cit.) discourse on the teachings of the adherents of Gorakhnath
is mainly based on this work.

47 Edited (with a Sanskrit and a Hindi commentary) by YOGINDBA PTJRNANATH,
Hardwar 1940; KALYANI MALLIK, Siddha-Siddhanta-Paddhati and other works
of the Natha Yogis (with an English summary), Poona 1954 (with a short history
of the Natha sampraddya and a summary of the contents of their original texts,
inter alia Minanatha's Yogavisaya). See also DASGUPTA, H.I.Ph. V, p. 58.
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and self-luminous consciousness which is one with Siva, the ultimate ground of
man's experiences and the source of every 'effect'; with Siva who in his original
state shows himself identical with his sakti; with the difference between this
ultimate and changeless nature of reality and phenomenal reality (chapter I).
Both aspects of reality are however homogeneous (samarasa). This concept of
homogeneity explains also the bheddbheda theory: just as a drop of water
appears to be different from the sheet of water in which it is held, but in fact
has no other reality than that water, ultimate reality shows itself in various
forms without losing its nature as the ultimate real (chapter V). The second
lesson, entitled "Contemplation on the constitution of the body", is largely
concerned with yogic and tantric conceptions of the subtle body and the
methods of contemplation upon its component parts. In the third lesson the
compiler points out the identity of the individual body and the cosmic body
which is conceived as an organism, the self-embodiment of Siva: the yogin
attains perfect bliss and freedom by completely realizing this identity and
becoming one with the universe. In the fourth chapter it is taught that all
bodies are ultimately contained in and sustained by God's Sakti. The last
chapter describes the character and conduct of an avadhuta yogin.48

Returning for a moment to the worshippers of Dattatreya—who in modern
times regard him usually as an incarnation of the Hindu trinity and the
bestower of both worldly enjoyment and emancipation—it must be compre-
hensively noticed that in Indian libraries there is much unpublished literature
on their sampraddya.*9 A good many of these writings belong to the usual
genres produced and handed down in various religious communities, such as
stotras (hymns of praise), sahasrandma-stotras ("thousand names"), mantras,
kavacas ('armours', i.e. preservative charms). There is a Dattatreya-Gayatrl,
a Dattatreya-Gita, a Dattatreya-Campu, a Dattatreya-Tantra etc. The
Datta-Mahatmya dealing with the life of the deity contains in the form of a
dialogue between Maitreya and Vidura the story of Atri50 observing penance
to obtain a boon from the three gods of the trinity who wished to be born as
his sons, and other mythological themes as well as Dattatreya's attachment
to wine and women.51 Other works deal with ritual: Dattatreya-Kalpa, a
Dattatreya-Puja-Paddhati (a ritual manual of Dattatreya worship). Special
mention must be made of a work which—besides the Avadhuta- and Jivan-
mukta-Gitas—is attributed to Dattatreya himself—who may perhaps have
been a deified historical teacher—, viz. the Tripura-Rahasya "Secret Know-

48 The Siddha-Siddhanta-Sangraha is a summary in verse, edited by GOPINATH
KAVTRAJ, 1925. The Goraksa-Siddhanta-Sangraha of uncertain authorship is
another Sanskrit treatise (in prose) on the religious and philosophical views of the
sampraddya (edited by the same, 1925).

49 Yor a list numbering 126 items see JOSHI, op. cit., p. 210.
50 For the Vedic sage Atri see GONDA, V.L., p. 447 (Index).
5 1 See JOSHI, op. cit., p. 60; 67; 163.



Pasupatas, Natha-Yogins, worshippers of Dattatreya, Vlra-^aivas 225

ledge about (the goddess) Tripura" or Haritayana-Samhita which, comprising
three parts—a Mahatmya-Khanda, a Jfiana-Khanda and a Carya-Khanda52—
is said to have consisted of 12000 stanzas, to have been revealed by !§ankara
(Siva) to Visnu who gave it to Brahma, been communicated by Dattatreya (as
an incarnation of Visnu) to Parasurama who taught it to Haritayana etc. The
first part relates many legends connected with Tripura and her principal forms
(Kumari, Gauri, Kali, Durga, Lalita etc.). The second part deals with the
philosophy and worship of Tripura and includes many stories about related
topics. Dattatreya's biography entitled Gurudeva-Caritra and written in
Marathi was "for the betterment of people other than Marathi-knowing
persons" translated into Sanskrit by Vasudevananda.53

Just as did prominent scholars adhering to other schools of religious or philo-
sophical thought, several exponents of the Dattatreya school held the pen
to explain and defend their traditional doctrine. Part of their writings are
in Sanskrit. Thus Dasopanta (± 1550-1615)54 composed a Dattatreya-Mahat-
mya eulogizing the work of the founder and other works in that language.
In later times Vasudevananda Sarasvati (1854—1914) collected much material
about Dattatreya worship to work it up in publications in Marathi and San-
skrit.55

Proceeding to the religious literature of the Vira-Saivas I must, to begin
with, observe that Farquhar's56 words, written more than fifty years ago, can
still be quoted to characterize the actual position of affairs: "Their early history
is, in many respects, still obscure; and their literature, Sanskrit, Kannada, and
Telugu57 has not yet been carefully studied". The Sanskrit works produced by
the adherents of this religion are, as far as I am aware, almost unknown
outside their own community. "So little critical study has as yet been spent
on them that, in many cases, it is impossible to assign dates or to sketch their
contents".

Farquhar58 already noticed that some saiva dgamas—the Suksma, but also

52 The Carya-Khanda is not available. The Jnana-Khanda has been comniented
upon (Tatparyadipika) by the Dravidian scholar Shrinivasa in 1831 and edited by
GOPINATH KAVIBAJ (Sarasvati Bhavan Texts, 15).

53 VASUDEVANANDA SARASVATI, Datta-Purana and other works, together with
his biography Gurudeva-Caritra, Poona 1954.

54 I refer t o J O S H I , op . cit . , p . I l l ; 114; 120, who m a y also be consul ted for
information on other authors.

55 See n. 53.
5 6 FARQUHAB, R.L.I., p. 260; 264. SHIVAMURTHI SASTRI compiled a History of

Vira^aiva literature in Kannada (Vlrasaiva Sahitya Mattu Itihasa), in 3 volumes,
1953 (not accessible to the present author).

57 For those works which are not written in Sanskrit the reader may be referred
to the fascicles on the Telugu and Kannada literatures. See also S.C. NANDIMATH,
A handbook of Virasaivism, Dharwar 1942, chapter II. Some authors were well
versed in all three languages (see e.g. NANDIMATH, op. cit., p. 38 on Somesvara).

5 8 FARQTJHAR, R.L.I., p. 264.
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the Kamika, Suprabheda, Svayambhuva, ParamesVara and Vatula59—contain
Vira-^aiva material, but a thorough study of these elements and the part
played by these texts in the Vira-Saiva community is still a desideratum. It
is not even certain that part of those tenets of the dgama literature which have
sometimes been claimed by Vira-^aivism are not common saiva doctrines.60

Mention has already been made61 of the reference to the doctrine of lingadhd-
rana (the wearing of a lingo) of the Vira-i§aivas. It seems that there exists, in
manuscript, an appendix to a recension of the Vatula-Tantra which is also
acquainted with the specifically Vira-^aivaite satsthala doctrine, viz. that of an
upward journey through a hierarchy of stations by which alone the unity with
Siva can be realized.62 There exists, likewise in manuscript, also a Vira-^aiva-
Agama which gives, inter alia, information on the four pontifical seats (pitha)
of the religion, the four mythical teachers who are said to be mentioned in the
different Vedas (chapter VIII)63 and on the infinite variety of schools of
thought or communities of devotees into which ^ivaism had split as well as the
huge !§ivaite literature. An author and prominent teacher called Siddhanatha,
the son of Muddadeva, wrote the !§iva-Siddhanta-Nirnaya "Demonstration
of the received truth of $ivaism", containing the purport of the dgamas.

In continuation of the reference to the Vatula-Tantra made in the preceding
chapter64 it may be noticed here that its second part, called Pradlpa ("Light",
i.e. "Elucidation") contains the Siva-Siddhanta-Tantra, the second part of
which is called Anubhava-Siitra.65 This text, written by (Moggeya) Mayideva,
deals, not only with the succession of the gurus of the community and a defini-
tion of its important concept sthala, but also, and mainly, with some doctrines
in connexion with the linga, the eternity and purity of the individual soul as
part of &iva himself, the theory of the threefold body in which the self worships

59 Compare also DASGTJPTA, H.I.Ph. V, p. 46 on the Suta-Samhita belonging to
the Skanda-Purana. The Sivagama-Samgraha ("Compendium of Sivagamas"),
published by PT. KASHINATH SHASTRI, Mysore 1940 includes Candrajnanagama,
Karanagama, Makutagama, Suksmagama; the Tantra-Samgraha, edited by
SHANKARAPPA ACCAPPA TOPIGI, Hubli 1914, Paramesvara-Tantra, Suksmagama,
Vatulasuddhakhya-Tantra.

60 Vira-Saivic tradition attempts to solve this problem on the strength of the
supposition that the first parts of the twenty-eight dgamas deal with the S§aiva-
Siddhanta, the later parts with Vlra-!§aivism (cf. NANDIMATH, op. cit., p. 12).

61 Chapter XII, p. 202; cf. DASGTJPTA, H.I.Ph. V, p. 42.
62 Hence Satsthala-Siddhanta besides Vira-^aiva-Siddhanta as a name of the

philosophical system. However, the interpretation of satsthala is rather different
in the works dealing with this doctrine. See DASGTJPTA, H.I.Ph. V, p. 42.

63 The information given in the small Vlra-Saiva-guru-parampara ("Succession
of Vira-^aiva gurus") seems to be more reliable; see DASGXJPTA, H.I.Ph. V, p. 46.
No Sanskrit texts are ascribed to the twelve teachers mentioned there, probably
because they preached or wrote in Dravidian languages.

e4 See p. 202.
65 Edited by PT. Y. NAGESHASHASTRI under the title ^ivanubhava-Sutra,

Dharwar 1958. For philosophical particulars see DASGTJPTA, H.I.Ph. V, p. 61.



Pasupatas, Natha-Yogins, worshippers of Dattatreya, Vlra-$aivas 227

the threefold linga,66 and the different manifestations of bhakti which is con-
ceived as pure oneness or identity with God. From this conception of bhakti it
follows that all ceremonial forms of worship involving duality are regarded as
imaginary. Among the other works of Mayideva, whose floruit may have been
ca. 1430,67 are Satsthalagadya, ^atakatraya and Ekottarasatasthalasatpadi.68

In contradistinction to the dgamas which make no mention of Basava69 the
Basavarajfya (or Vira-^aiva-Saroddhara "Extract of the quintessence of
Vira-Saivism") refers to the founder of the community, regarding him as an
incarnation of diva's bull Nandin.70 The information which it gives on Ba-
sava's philosophy is however very meagre. The work has, in a bhdsya, been
commented upon by Somanatha.

One of the earliest works is Somanatha's Panditaradhya or Life of Pandi-
taradhya, the superior (mahant) of one of the five chief monasteries of Vira-
Saivism, who is believed to have been an incarnation of one of the five 'pro-
phets' or founders of the remote past to whom this religion traces its origin.71

The author,72, who composed this biography in a mixture of Sanskrit and
Telugu verse, lived at Palakurki near Warangal in the last decades of the
12th century.

The doctrine of the "stations" (sthala) is associated with Vlra-^aivism in a
work entitled Siddhantas"ikhamani ("Crest-jewel of the received doctrine")73

and written by Renukacarya—he called himself also Sivayogin—who must
have lived in the period between Basava (12th century) and Sripati, because he
refers to the former and is known by the latter. The author deals systematically
with the path of salvation: definite forms of worship and adoration correspond
with definite manifestations of God's essence: thus the successive worship of
Siva's emblem, the guru, the cosmic Siva, the infinite Siva should lead to the
ultimate goal, the realization of one's identity with the Highest Siva. He
asserts that he relates the gist of a conversation that took place between the
first teacher Renuka-Siddha (or Revana-Siddha) and Agastya in the beginning
of the Kali age; Agastya became the first expounder of the doctrine. The

ee Cf. Anubhavasutra 5, 21 (p. 66); 5, 61 (p. 75); 5, 63 (p. 76).
6 7 NANDIMATH, op. cit., p. 44.
6 8 Cf. NANDIMATH, op. cit., p. 43.

69 Compare also DASGXJPTA, H.I.Ph. V, p. 52. For their founder—or, according
to the believers themselves, reformer—Basava (middle 12th century) see GONDA,
R.I. II, p. 243.

'0 See also GONDA, R.I. II, p. 245.
71 Cf. also S§R1KANTHA !§ASTRI in Memorial Volume L. Sarup, Hoshiarpur 1954,

p. 301.
72 He wrote also, in a mythical and puranic manner, the original hagiography

Basava-Purana in Telugu verse. There exists a Sanskrit version which was published
at Sholapur in 1905.

73 Edited by SKI MALLIKARJITNA SHASTRI, Sholapur 1905; with a Kannada
commentary by N.R. KARIBASAVA SHASTRI, Mysore 21921; by PT. KASHINATH
SHASTRI, Mysore 1955. Translated into Tamil in the 17th century.
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author also says that, in composing his book for the elucidation of diva's
nature, he consulted the saiva tantras beginning from the Kamikagama to the
Vatulagama as well as the purdnas, adding that the Vira-Saiva-Tantra is the
last and the essence of all the dgamas (1, 3 If.). Being based on these texts the
philosophical and theological outlook of the work is of the same eclectic and
oscillating nature as is found in that literature.74 For instance, side by side
with an impersonal and monistic view of the Highest (Brahman) which ex-
pands itself to become the world the author proclaims Siva the sole God who
creates and destroys the universe. While admitting the force of Sankara's
opinions with regard to the theory of may a and avidyd ("nescience, blindness"),
he is as to his idea of karman influenced by the Pasupatas who hold that the
distribution of karman is managed and controlled by Siva. The "inner bhakti"
preached by the author consists mainly of the realization of the unity of one's
life-breath with Siva as represented by his linga. As to the doctrine of the
sthalas the author recognizes the principle of the division of the six (main)
sthalas into 101 sub-sthalas, a division which seems to have been unknown to
Basava and his contemporaries, but is very popular among modern believers.75

This work is also of some importance as a source of knowledge of some charac-
teristic convictions of the community. Relating Basava's view that those who
decry Siva should be killed or laid under a malediction (9, 36) it also points out
that a Vira-Saiva should risk his life in preventing the destruction of a linga. As
far as I know this book, probably of the 13th century, constitutes the earliest
account of this Sivaite religion available.

Among the many fresh so-called sectarian "expositions" or "commentaries"
(bhdsya) on the Brahmasutras composed by adherents of religious communities
to reconcile their tenets and doctrines with the Vedanta system—a famous
instance is Ramanuja's Sri-Bhasya—is also a Lingayat work, Sripati Pandita's
Srikara-Bhasya.76 Its philosophical point of view77 is Sakti-Visesadvaita, the
doctrine of the "Non-dualism with distinctions"—probably evolved under the
influence of Ramanuja—modified by Sakti ideas, and the bheddbheda point(s)
of view: the individual self is part of the Universal Self (Brahman), but between
both there is difference and non-difference.78 According to the author yoga and
the discharge of socio-religious duties are of great value as means of attaining
salvation. The true Sivaite should aim at an always more perfect knowledge of
God and with that end in view be self-controlled, study the scriptures and
meditate. The date of this work seems to be somewhat uncertain; though it
has been held to belong to the 14th century, its author being posterior to

74 For particulars see DASGXTPTA, H.I.Ph. V, p. 48.
75 For particulars see NANDIMATH, op. cit., p. 206. A text called Ekottarasa-

tasthali dealing with this subject was compiled by Girinatha.
76 The first half of the work was published at Secunderabad 1893 (Telugu

script).
77 See DASGTTPTA, H.I.Ph. V, p. 173.
78 Srikara-Bhasya, ed. II, p. 272f.
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Madhava, the writer of the Sarvadarsanasamgraha, it has been argued79 that
^ripati must have lived in the 12 th century.80

The Kriyasara ("Essence of ritual practice")81 is a bulky Sivaite manual
composed by Nilakantha, after 1340—because the author mentions Vidyaranya
—and before 1530 according to its editor, but in any case before 1611 when it
was quoted in the Nirnayasindhu. Having originated in a Vira-^aiva milieu in
which it is still much used, this work consists of two clearly distinct parts. The
former comprises four 'instructions' (upadesa), dealing with epistemology and
expounding the doctrine of the community in the from of a running commen-
tary on the Brahmasutras which, starting from the principles of Vira-^aivism,
pretends to explain the Nilakantha-Bhasya82 which is no longer extant. This
part is at the same time an anthology of the Vira-^aiva literature. The second
part deals* in twenty-seven upadesas with the religious practices of the Vira-
Saivas {pujd and its elements such as mantras, holy ashes etc.).83 One of the
component treatises of the latter (in upadesa XIV, II, p. 315-333), while being
devoid of any trace of Vira-Saiva origin, is literally identical with a section of
Appaya Diksita's Sivarcanacandrika84 but the question of who was the borrow-
er has not yet been decided. This treatise85 deals with a problem which could
not fail to occupy the minds of all !§ivaites, viz. the various contradictory
statements made in their texts with regard to the nirmdlya, i. e. the food pre-
pared for and ceremoniously offered to God. While some authorities prohibited
the worshippers from partaking of these offerings, others allowed and even
recommended their consumption, because in their opinion it leads to the
fulfilment of man's duties and even helps him to attain final emancipation. The
exegetes, untrained in historical methods, regarding all Sivaite purdnas and
dgamas as equally authoritative and rejecting any suggestion of doubt about
the authority of the scriptures, tried, without convincing each other, to re-
concile the different statements. Nilakantha is one of them. After surveying
the theories of his predecessors and quoting their sources and authorities he
provides us with a detailed, methodical and ingenious, but likewise very

79 For &ripati's date see C. HAYAVADANA RAO'S edition of the Srikara-Bhasya
(I, Introduction, II Sanskrit text), Bangalore City 1936, I, p. 31.

80 S R I K A N T H A &A.STR1, i n A B O R I 19 , p . 147 .
81 The Kriyasara of &rl NilakaNtha Sivacarya, edited by R. RAMASASTRI, N.S.

VENKATANATHACHARYA, and S. NARAYANASWAMY SASTRI, published by the Or.
Res. Inst., Univ. of Mysore 1954-1958, 3 vol.

82 According to the ^iva-Advaita of this religion the world is not an illusion and
in interpreting the Brahmasutras one should base oneself on Vedas and dgamas.

83 A thirty-second upadesa, referred to by the author himself, may have been
lost.

84 According to N.R. BHATT, quoted by H. BRTJNNER, in JA 257, p. 251 (where
particulars). The dates of Appaya Dik§ita (for whom see DASGUPTA, H.I.Ph.
V, p. 67) seem to have been 1520-1593 (P. S. FIIXIOZAT, Oeuvres poetiques de
NilakaNtha Diksita, I, Pondicherry 1967, p. 8).

85 Which has been edited, translated and adnotated by H. BRTJNNER(-LACHAUX),
De la consommation du nirmdlya de f§iva, JA 257, p. 213.
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improbable explanation of himself which is a model of the subtle argumentation
in vogue among these priestly circles. The seventeen discourses of the upadesas
XV-XXXI—which like V-XIV are based mainly on the saiva purdnas and
dgamas—relate to the so-called astdvarana "the eight coverings" (shields or
'emblems')86 of this religion, viz. the guru, linga, jangama (itinerant and
preaching monks and priests), pddodaka (holy water), prasdda (grace, i.e. an
object given by the guru, generally consecrated food), vibhuti ("holy ashes"),
rudrdksa (the sacred beads associated with Siva), the mantra (namah sivdya)
and to the sat-sthalas. There is a commentary on this work by Nirvanamantri
(18th century).

The philosopher Maritontadarya (± 1400 or somewhat later) produced,
besides a commentary on the Siddhantasikhamani, the Kaivalyasara, a
metrical exposition of Vira-^aivism in twelve cantos.87 In the former work he
explains, inter alia, the emanation of the universe from Brahman (Siva, Ul-
timate Reality), showing favour to the view that energy (sakti) is eternal and
abides in i§iva (brahmanisthd), the relation between Siva and sakti being that
of identity.88 Another Sanskrit work called Virasaivacandrika89 and written
by an author of the same name belongs to the 18th century. To the 15th century
belongs Gurudeva, the author of the Virasaivacarapradipika "Explanation of
the established rules of conduct of the Vira-^aivas").90 Generally speaking, the
rulers of the kingdom of Vijayanagara promoted, from the 14th to the 16th

century, the progress of this religion and honoured its scholars recognizing
them as preceptors.91 Among the latter was also Svaprabhananda, the author
of the S^vadvaitamafijari.92

Nijaguna Sivayogin, who must have lived between ± 1250 and ± 1650 A.D.,
wrote, in addition to works in Kannada, the important Vivekacintamani
("Thought-gem of the right knowledge enabling a man to separate the higher
reality from the phenomenal world"), a Saiva encyclopaedia which furnishes us
with very valuable information about the dgamas and their doctrines. It has
been translated into Kannada and Tamil.

NandikesVara iSivaearya wrote a work entitled Lingadharanaeandrika
("Moonlight on, i.e. Elucidation of wearing a linga"),93 which emphasizes the
necessity of wearing a linga and dwells on the good results ensuing from it. The
theory of the linga as sketched by this author demands a dual approach, viz. a

8« Cf. GONDA, R.I. II, p. 249.
87 Published with a Marathi translation, Sholapur 1907.
88 See Siddhantasikhamani I, ch. 5, with the comm., p. 65f.; cf. also H.P.

MAXXIEDEVARU, Essentials of Virasaivism, Bombay 1973, p. 55f.
89 Ed. D.V.G. DEVARU, Hubli 1936.
9 0 Edited by SRI MALLIKARJUNA SHASTRI, Sholapur 1905.
9 1 See G. MARtTLASiDDiAH, Virasaiva literature during the Vijayanagara empire,

in Vol. Kaviraj, p. 136.
92 Published at Mysore 1957.
93 Edited by M.R. SAKHARE, Belgaum 1942 (with an introduction: History and

philosophy of Lingayat religion).
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psychological and a cosmological. The date of the work seems to be uncertain;
according to some94 it was composed in the middle of the 17 th century.

Among the works of Sadaksaradeva (in the same period) who was not only
one of the great Kannada poets, but also a master of Sanskrit, are three pro-
ductions in the latter language, viz. Sivadikya, Bhaktadhikya, and Kavi-
karnarasagama. Besides, he is said to be the author of Sanskrit stotras.

More or less encyclopaedic works or compendia of the dogmatic knowledge
of this religion are, inter alia, the &ivatattvaratnakara "Jewel-mine of Siva-
tattva" (+ 1700-1715)95 by Basavappa Nayaka, a monumental work com-
prising the traditional number of 108 sections and surveying almost all Indian
arts and sciences with special reference to Vira-Saivic morals, philosophy, and
religion, and the Anadi-Vira-^aiva-Samgraha "Compendium of beginningless
Vira-Saivism" by Sampadane Siddhavira ^ivayogi96 of uncertain date.97

Since the religion spread also over Keladi, Mysore, Coorg and other regions
and princes often promoted the production of literature—literary men were
here also their advisers and preceptors—, it is not surprising that a member of
the royal family of Keladi wrote a Keladinrpavijaya "Victory of the princes
of Keladi" and that a minister named Sadaksarl Mantri composed a chronicle
Virasaivadharmasiromani (18th century).98

94 Compare also H.M. SADASIVAIAH, A comparative study of two Virasaiva
monasteries, Mysore 1967, p. 17.

9 5 Edited by B. RAMAEAO and P. STTNDARA SHASTRIAR, Madras 1927.
96 Edited by SRI MALLIKARJTJNA SHASTRI, Sholapur 1905. Mention is also made

(N. C. C.) of a text of this name by one Siddha Revana and of an edition at Sholapur
1926.

97 For some other titles see MAI/LEDEVARTJ, op. cit., p. 97.
98 Edited by BASAVALINGA SHASTRI and others, Mysore 1908.



CHAPTER XIV

STOTRA LITERATURE

Hymns of praise (stolra, stuti, stava) and collections of more or less separate
eulogistic stanzas have been composed in all the literary languages of India,
whether modern or classical.1 The heterodox traditions2 know them as much
as the religions of the brahmanic tradition. Quantitatively, however, Hindu
devotional poetry greatly exceeds that of the Jains and Buddhists. The
number of eulogistic and devotional poems is indeed enormous,3 the wealth of
their contents often beyond expectation. Many of them form part of collec-
tions which as manuals of worship, family prayer books and reference texts
for daily use were from the remote past preserved by generations of devout
worshippers. Only part of these eulogies have found their way into print, and
it is significant that not a few of those that did appear in printed form were
published "in order to help people to follow the path of devotion and engage
themselves in prayer".4 Many large collections which still exist in manuscript
have not yet been studied or made known to a larger circle of scholars. And that
notwithstanding the great influence this class of literature has exercised upon
Hindu moral and religious life, notwithstanding the rich material it affords to
study various forms of worship and devotional cults.

While throwing much light on the religious feelings, not only of the authors,
but also of the thousands of Indians who in the course of the centuries have
recited, memorized and enjoyed these poems, they are indeed an important

1 See S. BHATTACHARYYA, The stotra literature of Old India, IHQ 1 (1925),
p. 340; the same, Indian hymnology, in C.H.I. IV, p. 464; S.K. DE, Sanskrit
devotional poetry and hymnology, in NIA 9, p. 129; S.N. DASGOTTA and S.K. DE,
A history of Sanskrit literature. Classical period. I, Calcutta 1947 (1962), p. 375;
DE, Early history of the Vaisnava faith and movement in Bengal, Calcutta 1961,
p. 649; M.BH. JHAVERY, Comparative and critical study of Mantrasastra, Ahmeda-
bad 1944. For a useful bibliography on an allied subject see M. SINGER (ed.), Krishna,
Chicago and London 1966 (1968), p. 233.

2 Neither the Buddhist hymns nor the large mass of devotional poetry produced
by the Jainas will be considered in this chapter. For Balinese stotra literature (in
Sanskrit) see T. GOTTDRIAAN and C. HOOYKAAS, Stuti and stava, Amsterdam
Acad. 1971; GOUDRIAAN, in ALB 31-32, p. 158.

3 The chapter Stotra literature in the Catalogue of Government Oriental Manu-
script Library Madras covers three big volumes.

4 T. CHANDRASEKHARAN, in Stotramavah, Madras 1961 (Madras Government
publication), Introduction, p. 10.
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source of information on the history of the religious schools, on the develop-
ment and spread of bhakti cults, and on the differentiating tendencies of these
communities, as well as the reception of foreign deities into the Hindu pantheon
and the blend of elements belonging to various traditions. As to their practical
use, they can serve contemplative purposes, are chanted either individually or
in unison, and are read by priests in places of worship or by those who cir-
cumambulate a shrine.5 It appears from many passages in pur anas and tantras
as well as from internal evidence that they often were recited for one's personal
welfare or longevity,6 for obtaining 'knowledge' or final emancipation7 from a
deity, for victory over antagonists8 in practices such as subjugation (vasi-
karana), expulsion or eradication (uccdtana), causing hatred or enmity (vi-
dvesana), obstruction (stambhana) or death (mdrana), or to safeguard oneself
against every form of evil or misfortune. A stotra can also be part of an ob-
servance or vow (vrata) undertaken to please a deity.9 But in many hymns
egoism or a materialistic outlook remain in the background or are entirely
absent.

The hymnic tradition goes back to Vedic times.10 There are no serious
reasons for the supposition that after the Vedic period the production of
eulogies ever was completely interrupted. Hymns of greater or lesser extent—
and as a rule of greater religious than literary interest—are included in the
epics and the purdnas.11 The praise of the Sun which is inserted in the Ra-
mayana (after 6, 93 in the critical edition) is an excellent specimen of an an-
cient eulogy in which the names, epithets, functions and qualities of the Divine
Luminary are enumerated in order to strengthen the deity's power and while
doing so to induce him to fulfil the reciter's wishes. A typical instance is also
the Durgastava, existing in many versions (Mbh. 4, 6 B.).12 The puranic

s The &vatandavastotra, traditionally ascribed to Ravaria, in Brhatstotrarat-
n&kara, 19, Varanasi 1957, p. 55 may be quoted as an instance of a eulogy "for
its own sake".

6 E.g. Brhatstotraratnakara 33.
' E.g. the Gajendrastuti in BhagP. 8, 3.
s E.g. the stotra recited by Rama in Valmiki Ramayana, cr. ed., app. I, 65,

p. 1082.
9) E.g. the Vasudevastuti in BhagP. 8, 16, 29ff. enjoined by Kasyapa to his

wife Aditi. See A.S. GUPTA, in Purana 11 (1969), p. 207.
10 For the Vedic hymns of praise etc. see GONDA, V.L., p. 105 and Index sub

eulogy and praise. It may be noticed that some stotras or collections of hymnic
poetry are mentioned in other chapters of this book.

11 The periodical Purana (Varanasi) publishes at the beginning of each number
a stotra taken from a purana. See, moreover, V.S. AGBAWALA on the Sarasvati-
stotra in MarkP. 23, 30-47: Purana 1, p. 139, a list of the stotras in the PadmaP.
ibidem, p. 151; A.S. GUPTA on the eulogies in the MatsyaP., ibidem, p. 156. For a
Samba eulogy (Stavaraja) in SambaP. ch. 25 see H. v. STIETENCRON, Indische
Sonnenpriester, Wiesbaden 1966, p. 54. For a survey see S.K. DE, in NIA 9, p.
130; 135.

12 Of. the Critical Edition, V, Poona 1936, p. 300.
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hymns composed on a ritualistic and philosophical background attest to
fervent worship and intensely devout feeling. Hymns are also found in the
compositions of the great classical authors. After describing the awakening of
Visnu as seen by the gods Kalidasa, Raghuvam^a, 10, 16ff. has the latter
pronounce a eulogy upon him in which they emphasize his important functions,
characterize his exalted power, make mention of his lordship and omniscience,
of his form consisting of light and his abiding in man's hearts, his actions,
glory, and greatness and so on.13 Even when they are embedded in other com-
positions—not only kavya works but also purdnas, upapurdnas, mdhdtmyas
etc.—these hymns stand out by their specific form. Elsewhere however they
emerged as an independent genre of poetry at a comparatively early date to
acquire a specific character and status as a new literary species, different from
the Vedic hymns. The absence of evidence of independent stotras unequivocally
dating from epic times should not however induce us to suppose14 this genre
to have established itself as late as the 7th century A. D. That the rise and
spread of the many medieval religions made their number multiply is of
course beyond doubt.

As to their literary merit and quality the—older as well as later—stotras are
very unequal. Many of them—especially many of the late ones which are
much more numerous—composed of time-worn phrases and traditional
figures of speech, make for a modern Westerner dull and monotonous reading.
One of the reasons for their strikingly stereotyped features lies in the fact that
the visualization of their makers followed the forms that had been stabilized
by the iconographical tradition, a conformity required or presupposed by
their function as aids to meditation. Moreover, the many memories of the
mythological exploits of the deities eulogized and references to their theology
becoming obligatory elements left little room for genuine and spontaneous
religious sentiment. Other poems, however, stand out by a certain originality,
the avoidance of cliche phrases, vivid imagery, devotional appeal, sincerity
of emotion and a spirit of tolerance and humanity so that they may, also
because of their views of the deities eulogized, be called really imaginative
poetry or religious lyric. There are many stotras in which form and metre,
rhythm and cadence are not less charming15 and successful than the contents
and sentiments expressed.

13 See also Kalidasa, Kumarasambhava 2,4—15; the eulogies upon Mahadeva
by Arjuna in the closing canto of Bharavi's Kiratarjuniya etc. For other examples
see BHATTACHARYYA, C.H.I. IV, p. 469.

14 With S.K. DB, in NIA 9, p. 134. Were all the 'hymns' inserted in epics and
purdnas made for that special purpose?

15 From a Gangastava:
devi suresvari bhagavati gauge
tribhuvanatdrini taralatarange
"O goddess, mistress of the gods, venerable one, Ganges,
O thou that convevest across the three worlds, of tremulous waves."



Stotra literature 235

The good and original specimens of this genre are products of earnest faith,
pious enthousiasm and real poetic vision and inspiration and as such indicative
of the psychological mood with which Hindu worship is performed; expressive
of the misery of karman and rebirth, as well as the hope of emancipation;
characterized by a felicitous harmony of rhythm, symmetry in form and
harmony in expression; by images and figurative expressions pointing to a
sphere or reality other than mundane existence; by the almost obligatory
occurrence of symbols, metaphores and references to myths which as a rule are
liable to different—and fresh—interpretations. Although the devotional
character is not always prominent and although their wordings often tend to
be stereotyped, a modern reader may, through the Sanskrit garb,16 often
perceive true poetic thought and genuine religious feelings.

In spite of" the fact that the hymnal literature generally did not lose touch
with the life of the people and was a powerful means of propagating religious
ideas the conviction that a polished style contributes to the efficacy of eulo-
gies17 facilitated the introduction of sophisticated stylistic features. When
kdvya literature became the vogue in educated and aristocratic circles the
religious hymns also underwent the influence of poetical customs, subtleties,
theories, classifications and conventionalities; there was a tendency to adapt
the style of hymns and eulogies to the conventions of kdvya literature. Instead
of the comparatively simple style of the popular hymns poets often preferred
long metres18 and artificial compounds as well as other forms of artificiality,
especially, but not exclusively, when they dealt with philosophical topics.
Stotras composed in kdvya style by sincere devotees may be supposed to show
that the authors, whilst illustrating the ambiguities of which the Sanskrit
language is capable, nevertheless felt that, just as human connoisseurs
delight in these stylistic refinements, the offering of such a poem to a god will
evoke his pleasure. That is to say that one might consider the elaborateness of
this poetry in the light of a sacrificial offering to the god for whom only a
really finished and perfect poem could suffice. A good (early) instance—one out
of many—is the Vakroktipaficasika "Fifty stanzas of equivocation"19 in
sdrdulavikridita metre of the Kashmirian poet Rajanaka Ratnakara (9 th

century), a devotee of Siva. This development could not of course fail to lead
to the production of hymns that are literary rather than devotional.

In the later history of stotra literature a distinction should be made between
the reflective and speculative stotras, continuing the older 'descriptive'
eulogies and typically represented by the Vedantic hymns ascribed to Sankara

16 The language of popular stotras, especially those of tantric origin is often far
from correct.

17 Cf. e.g. Kavikamapura, Alamkarakaustubha, 1, p. 7.
18 Compare also BHATTACHAEYYA, in C.H.I. IV, p. 474.
19 Published (with Vallabhadeva's commentary) in the Kavyamala series 1,

Bombay 1885, p. 101; partly translated by C. BERNHEIMER, in ZDMG 63 (1909),
p. 816; cf. also KEITH, H.S.L., p. 215.
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and the later, mainly Visnuite impassioned devotional eulogies, especially
those dealing with the Krsna-Radha legend. Occasionally both currents blend.
A personal note is present in both, in the guise of religious thought in the
former, of emotion in the other. The latter—which could ally themselves
with song, dance and music—evolving a new literary genre, distinguish
themselves by the absence of elaborate metaphysical speculations, by their
more passionate and even sensuous content and wordings, by their—often
erotic—mystic sensibility, by their propensity to express religious feelings in
the imagery of earthly passion. When in the course of time these hymns of
praise, though mostly springing from personal religious emotions, underwent
the influence of literary traditions of long standing, this did not as a rule
result in that dullness which is so often a characteristic of the longer kdvya
poems of the later centuries. However mediocre they often are, many religious
stotras retain a certain charm and smoothness of diction. Yet the hymns used
as liturgical stanzas or litanies of magnification became popular not because of
their literary value but because they expressed the religious feelings of the
masses to which they succeeded in appealing.

It is from our point of view often very difficult to classify these poems, because
the eulogistic element often alternates, not only with prayers, litanies and
strings of names but also with philosophical—especially Vedantic—passages.
Moreover, some hymns or passages are argumentative rather than eulogistic in
character.20 Those hymns that are composed for the purposes of a particular
cult are often filled with its theological ideas. Nor are formal criteria easily
applicable because beside poetry in a comparatively simple style there are
numerous complicated compositions of the kdvya genre, in a variety of difficult
metres and overladen with stylistic ornament.

Dates and authorship are in many cases uncertain. Not infrequently, the
reader of a hymn in traditional style may have an impression that it is of much
later origin than contents and phraseology would at first sight suggest. Many
authors preferred to remain anonymous or to use pen-names, and their products
were in India never subjected to historical investigations. Nevertheless,
traditions, quotations and internal evidence—metrical peculiarities, the pre-
ponderance of definite stylistic features—often allow some conclusions or
hypotheses with regard to hymns composed by unknown authors or by poets
of uncertain date or identity. From the inclusion of similar poems in more or
less datable works—purdnas etc.—it may be inferred that many of them date
back to the pre-Moslem period. Often it is also hardly possible to come to a
decision concerning the place of origin of these poems. Internal evidence such
as references to sanctuaries21 or special relations to holy places or local or region-

20 E.g. SS. 90 emphasizing the importance of meditative worship as a way to
emancipation as well as the identity of VisNu and $iva.

21 See e.g. V. RAGHAVAN, in SS. I, Introduction, p. XI on SS. 2, the refrain of
which refers to the famous shrine of Tiruvannamalai (Arunacala).
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al deities can however, here also, guide us to a solution of the problem. Thus
the hymn known as Parvatlstotra in honour of the goddess Sundarakucambika
—who, being worshipped at Tejinlvana, is identified with diva's spouse—must
have originated in the region of Kumbhakonam22 and the Ghatikadrinathasa-
taka, a eulogy on Nrsimha at Ghatikacala, in the North Arcot District. The
greater number of these poems seem, indeed, to be of Southern origin.

The fact that many of them are in praise of local manifestations of the
deities, e.g. the "God at Tirupati" (Venkatesvara, worshipped on the famous
hill, Tirumalai), "the God Nrsimha at Ghatikacala or Sholinghur in North
Arcot"; "the God at Tirucherai near Kumbhakonam",23 and so on is in har-
mony with the small number of manuscripts available for many hymns which
show that the circulation often was limited to definite centres or regions.

The intimate relations between many specimens of this most prolific li-
terature and important shrines and places of pilgrimage24 would deserve a
systematic and comprehensive study.

The titles given to these hymns are of course often handed down in the text
itself, in the colophon,25 or in both. An example of the last procedure is SS.
67,42 where "the grace (favour) of Mukunda (=Visnu-Krsna)" is the last
word of the poem as well as its title:

"(It) produces welfare, (it) removes anxiety, (it) quickly confers happiness
(protection), it produces (good) results, it gives . . . glory and emancipation,

' the favour of (Lord) Mukunda".
The titles often end, either simply in -stotra or -stava, or in words such as
"handful of flowers of . . ." (puspdnjali), "cluster of blossoms of . . ." (man-
jari); "series of. . ." (dvali), or also "request, prayer" (prdrthand). Very often
the title containing, for instance, the name of the deity praised gives a reliable
indication of the contents.26 The name often rests on the (approximate) number
of stanzas,27 that is to say, in various cases the length of a poem has deter-
mined its title. Thus, the Ambikatrisati, composed by Gangadharamakhin
deals in 300 (301, but the final stanza states the poet's success in making the
hymn) stanzas with Devi, Laksmi and Sarasvati.28 There are numerous astakas,
short poems of eight stanzas, such as the Gosthesvarastaka, a modern poem
from Coimbatore29 and satakas, of a hundred stanzas. Other eulogies are named
after their metre or the stylistic embellishments occurring in them.

22 SS. 13, see V. RAGHAVAN, Introduction, I, p. XII; n° 57, and II, p. X; see
also 11, 18; 14, 1 etc.

23 S S . 5 6 ; 5 7 ; 5 9 ; 6 8 ; 76.
24 Cf. RAGHAVAN, op. cit., I, p. Xff.
25 E.g. SS. 68; 69; 70; SA., p. 373.
26 Sometimes the initial word of a stotra is traditionally regarded as its title (e.g.

SS. 9).
2? Thus SS. 79 (Haryastaprasapancakam) consists of five, 92 (Gururajasaptati)

of seventy-two stanzas.
28 SS. 9; see RAGHAVAN, Introduction, I, p. XII.
29 SS. 30; see RAGHAVAN, Introduction, I, p. XIII.
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It is not surprising that sometimes the same title is given to more than one
collection or that the identification of collections as well as the relations
between the contents of more or less identical anthologies present problems,
unsolved or insoluble.30

Although many stotras are dateless and anonymous or of doubtful authorship
the name of the author is not infrequently mentioned in the text itself, for
instance in the closing stanza(s).31 The name is sometimes accompanied by an
indication about his residence or the place of the poem's origin.32 In many other
cases the name of the author is handed down in a colophon.33 Among the
authors are not only many persons otherwise unknown34 but also poets and
spiritual teachers of renown. The frequent ascriptions to figures such as
Vyasa, Valmlki or Yajnavalkya are of course most unreliable.35

Later Sanskrit literature abounds in eulogistic poetry of the stotra type.36

Following their earlier models these often popular poems are as to their style
and phraseology saturated with the atmosphere of devotion, theology and
popular philosophy and often illustrated by allusions to mythology and the
special traditions of the community in which they were produced. For following
the example of the adherents of !§ankara, Ramanuja and others, modern
movements such as that inaugurated by Ramakrsna continued to compose
stotras adjusted to their own needs and ideals37. Although the greater part of
the comparatively recent stotras are imitative, standardized and devoid of
literary value, some of them are as pieces of poetry not without merit. Part
of these stotras are up to the present day quoted or even regularly recited by a
considerable number of Hindus to renew their mental relations with their
chosen deities and to evoke the proper emotional frame of mind for undertaking
the ritual of worship.

30 I am not in a position to say, for instance, whether the Brhatstotraratnakara
which according to Krishnamachariar, H.S.L., p. 313 was published at Madras is
identical with the work of the same title (Bombay 1899), the 13th edition of which
was published at Bombay in 1947.

31 E.g. SS. 4, 42 (Cidambarasuri); 28, 53; 32, 112; 52, 29 (Raghavendra); 59, 347
(Subrahmanya); 71,12 (Raghavendra); 72,9 (Mahadeva); 73,21 (ParSnkusa);
74, 102 (Govindacarya); 80, 51 f. (Viraraghava).

32 E.g. SS. 66, 50f.; 74, 104: in Tanjore (cole tanjapurasihena), followed by the
date: Kaliyuga 4963 = 1861 A.D.

33 E.g. SS. 6; 51; 63 (Kausika-Ranganathasuri).
34 Cf. V. RAGHAVAN, Prayers, Praises and psalms, Madras 1938; God and

prayer in Hinduism, Vedanta-Kesari, Dec. 1938, p. 308.
35 Among these are some meritorious pieces of work, e.g. Yajnavalkya's Su-

ryaryastotra.
36 On modern Sanskrit stotras see V. RAGHAVAN, in Vedanta-Kesari, Madras

May 1958, p. 54.
37 The hymns known to the average devotee are long since composed in 'modern'

Indian languages.
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Among the most striking features of this hymnal literature are, on the
one hand, the inclusion within its orbit of almost every being and object worth
adoring and worshipping—Brahman, Visnu, Siva, Devi, Rama, Govinda,
Krsna, Laksmi, Radha, the Sun, the Fathers, the spiritual guide,38 religious
reformers, holy rivers, plants and trees—and on the other the marked tendency
to monolatry, the inclination on the part of individual poets to address and
adore one of these divine powers, their 'chosen deity' (istadevatd). Whereas,
moreover, Hindu ritual, including the liturgical prayers, is rigidly fixed, the
stotras offer scope for variation and individual originality.

The eulogistic character of these hymns involves paying special attention to
the deities' nature, functions, feats, activities and other characteristics.39 The
effects produced by divine intervention are often described in plain statements:
the god or goddess bestows blessings and advantages, brings the enemies to
nothing, pervades the universe, pours forth the draught of immortality,
resides in the hearts of all creatures, absorbs the threefold universe, is a source
of well-being.40 Thus a text such as the Haristuti41 ascribed to Sankara is, in
forty-four stanzas, hardly more than a definition of the nature of the god
praised, statements of his qualities, functions, and descriptions of his mani-
festations and his relations with his worshippers. Another text which gives a
resume of the feats of a deity is for instance the Gopalasataka composed by
(Asoka) Raghunathacarya and devoted to Krsna.42

' Some hymns take the form of a resume of a well-known story: thus SA.,
p. 258, n° 12 summarizes in 117 stanzas the contents of the Ramayana. Another
epitome of the same epic (SS. 71) was composed by a Vaisnava saint, Ragha-
vendratirtha (1623-1671), who also, in his Krsnacaritramanjari (SS. 52),
celebrated important episodes in the life of Krsna.43 Visnu's avatdras are—not
always in the 'classical series'—the subject of various eulogies or references.44

There is also a stotra on the consorts of Lord Visnu worshipped in eight different

38 For a so-called Guru-stotra see e.g. SRISA CHANDRA VASTT, The daily practice
of the Hindus, Allahabad 1909, p. 176. A special type of stotra is the Guruparam-
parastotra (represented, for instance, by Government Or. Mss. Library Madras, n°
5234 f.): groups of stanzas in praise of a definite line of spiritual guides to be repeated
before an adept is branded on the arms with metallic medals representing Visnu's
disc and conch. For many stotra manuscripts see e.g. HARAPRASADA SHASTRI,
Descriptive Catalogue of Sanskrit manuscripts Asiatic Society of Bengal, VII,
Calcutta 1934, p. 449-626.

39 See also SA., Ganesa 1; Siva 15; 16; Visnu 16; p. 249, n° 8 (Rama and Laks-
mana); 594, n° 41 (KrsNa); 648, n° 6, 4; 659, n° 10; 663; n° 11, 2; 667, n° 12, 2;
671, 15, 5 (Parvati); 681, n° 20, 1; SS. 7, 3 (Subrahmanya = Skanda); 53, 7; 59, 3;
83 passim.

40 E.g. SS. 9, 136; 14, 32; 18, 2; 23, 26; 25, 2; SA., Siva 51, 4; Visnu 12, 6.
41 Text and translation: S. VENKATARAMAN, Madras n.d., p. 1.
42 SS. 55; cf. also 72 (Ramamattebhastotra by Mahadeva).
43 For this author see B.N.K. SHARMA, A history of the Dvaita School of

Vedanta and its literature, II, Bombay 1961, p. 274.
44 E . g . SA., V i s m i 2 ; 3 ; p . 258, n° 12, 1 ;434, n° 5, 41ff.; 563, n° 37, 51ff.; SS. 6 1 .
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sacred places: at Kancipuram, where Visnu is Sri Varadaraja, his spouse is
Mahadevi or Perundevi etc.45

Mythology being the very framework of a considerable number of hymns and
an important element of the authors' expositions, there are many references
to myths or mythical narratives,46 though scarcely complete stories; to holy
rivers and other places;47 to famous sages of antiquity, among whom of
course great figures such as Vyasa and Narada48 or Prahlada and his son
Virocana,49 to great teachers and saints, as well as to legends and doctrines
associated with them. Themes borrowed from the great epics and purdnas
were transformed into devotional literature.

As one might reasonably expect, cases of adaptation or borrowing from
other texts are not rare.50 There is indeed ample evidence that much of the
contents of these eulogies is common property and that the authors often
reproduced or varied models which they had retained. One extreme case of
adaptation may be quoted in illustration: SA. Visnu 13, in honour of Visnu-
Krsna, is nothing but a reproduction of a longer version of Mbh. 12, 47, the
main differences being the insertion st. 76-85 dealing with the ten 'classical
avataras', unknown to the Mahabharata—each stanza of which finishes with
a varied refrain tasmai matsydtmane (kurmdtmane etc.) namah "homage to him
whose shape is the fish (the tortoise etc.)"—and at the end a long sravana-
phala which holds out the prospect of "entering Visnu-Janardana" after
death as well as the statement that this "king of eulogies" which neutralizes
grave crimes was in former times recited by Bhisma: as is well known this
epic hero had in the above chapter of the epic invoked Krsna in a long hymn
of adoration.51

To this genre of literature also the tendency was not alien to quote, or refer
to, authorities of repute, for instance to Vyasa and Pataiijali.52 References to
Vedas and Vedanta, the Pancaratra school of religious thought etc. are not
absent either.53 Occasionally we even find literal quotations from authorities
and references to definite mantras. Thus SS. 98, a Suryaryadvadasaka, twelve
an/a stanzas in honour of the Sun to which some special sacredness is attached,

45 SS. 81; see II, p. 236, n. 1 for particulars.
4« E.g. SA., Siva 29, 8; p. 563, n° 37; SS. 11, If.
47 E . g . SA., Visnu 8, 2f.; 15, 2 ; 16, 13.
48 E . g . SA., Visnu 16, 2 ; p . 237, n° 4, 1; 6.
49 SA., p . 581 , n° 40, 6f.
50 Thus some of the stanzas of SS. 54 are also found in the Ramakarnamrta

(for which see KRISHNAMACHABIAR, H.S.L., p. 337).
51 Also in other cases it is sometimes possible to arrive at a conclusion with

regard to an author's model. Thus SS. 56 in honour of the god atTirupati is modelled
upon the Venkatesvaraprapatti on the god of the famous hill (Tirumalai). In SS.
48, 25 it is expressly stated that the hymn is on the model of Sankara's Bhaja-
govindastotra. See also V. RAGHAVAN, Malayamaruta, Tirupati 1966, p. 25.

52 SA., p. 434, n° 5, 3.
53 SA.,p.446,n°6,2f.;476, 15,21; 29; 510, n° 28, 2; 576, n° 38, 6; SS. 26,
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begins with a nearly literal reproduction of Rgveda 1, 50, 11, the manuscripts
adding to each stanza one quarter of the triplet RV. 1, 50, 11-13, bijamantras54

and one of Surya's twelve significant names (e.g. hrdm mitrdya namah). The
text seems to have been intended for a popular form of Sun worship;55 the
reciter will be restored to health.

Among the curiosities of the ornate Sanskrit literature are attempts to com-
pose poems by the combination of the words quoted from an existing text and
original supplements of the author. An interesting instance is SS. 36 in which
the poet Arunadri transformed the Satarudrrya litany of Taittiriya-Samhita
4, 5, 1-11—which is recited in Sivaite temples—into a devotional hymn
entitled Rudrarthasara, thus creating the impression that the latter is an
explanation and an uninterrupted continuation of the former which, with the
authority of the Veda, embodies eternal lore.56

It was also inevitable that these works, taken as a whole, should be full of
descriptions of the deities' outward appearance—among them those of a god's
body from head to heel, already found in dlvdr poetry—, emblems, attributes,
weapons and ornaments; being in harmony with the iconography of the cult
images these passages enhance the value of the poems for meditative pur-
poses.57 The poison in diva's throat, the Ganges in his hair, his five mouths,
his snake ornament, his garland of skulls58 attract no less attention than his
might, greatness and superiority.59 One poet refers to his asceticism, another
describes the Tandava dance. The linga is the object of separate eulogies.60 In
dealing with the Krsna avatdra poets do not forget the adventures of the
youthful cowherd god.61 Special attention to Krsna as child and boy is the
main characteristic of a prolific genre of poem, already represented in the
work of the dlvdr Periyalvar (9th century).

That these eulogistic hymns abound in epithets,62 vocatives63 and laudatory

54 For bljamantras see also SS. 15; 17; 19; SA., p. 266, n° 13; 687, n° 24 etc.
55 Viz. the Trcakalpavidhi of which these mantras and names are part. See the

Rgvediyabrahmakarmasamuccaya, Bombay 1936, p. 13 and Introduction to SS.,
p. XVII.

56 I need not dwell on other curiosities such as the absence of labials in the
poem SS. 82 (101 stanzas).

57 There are of course references to meditation, e.g. SA., Visnu 5, 4.
58 SA., Siva 19, 4; 24, 3; 31, 6; 49, 7; 13; 51, 2; Visnu 9; see also p. 232, n° 2;

434, n° 5, 21; 447, n° 6, 5f.; 510, n° 20, 1 (Rama); SS. 1 (Ganesa); 6 (Subrahmanya);
29; 65; 87 etc.

59 SA. , S iva 25 , 1 ; see a lso p . 514, n° 3 1 , 2 7 ; 523 , n<> 32, 40 ( G a n e s a ) ; 541 , n °
34, 1; 15 etc.

60 See e.g. SA., Siva 54.
61 SA., Siva 38; 51, 5; SS. 55, 4 etc. For Siva Rariganatha "Lord of dance" e.g.

SA., p. 547, n° 35.
62 See e.g. SA., Ganesa 1; 2; Siva 48; p. 492, n° 16, 17, 27; 652, n° 3, 1; 663, n°

11, 1. Accumulation of epithets sometimes adds to monotony: SA., Siva 35; 36.
63 E.g. SA., Siva 56, 1 sambo sankara santa sdsvata siva sthdno bhavomapate;

p. 520, n° 32, 100.
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qualifications is self-evident. Also that these often occur in long successions.
Professions of faith and veneration64 are not less frequent than affirmations
of one's loyalty and devotion (bhakti)*5 The existence of confidential and
intimate relations between the devotee and his god is apparent from the fre-
quent vocative "mother" addressed to female deities.66 The "mother of the
world" is said to sprinkle the author or the devotee with whom he identifies
himself with cool showers from her eyes (SS. 9, 36).

Many stotras can best be characterized as prayers. Thus the Sun, called Pusan,
Vivasvan etc., is in twelve drya stanzas67 not only the object of the poet's
homage and the addressee of statements of his auspicious activities and his
identity with other great deities, but also throughout the poem implored to
give recovery and health: among the diseases are blindness and affections of the
skin.68 However, the effect of the prayer is, in a thirteenth stanza, said to
follow automatically for those who duly recite it. A short Annapurnastotra09

ascribed to Sankara is hardly more than a prayer—repeated in all stanzas but
the last—to the divine representative of plenty of food, considered to be a
form of Devi,70 to give 'alms' (means of subsistence: bhiksd) preceded by series
of epithets generally ending in "making . . . " (-kari) and expressing the ac-
tivities the goddess is believed to perform and the services she is expected to
render. The text is recited at Benares up to modern times. Prayers for grace
and favour, assistance, protection, the fulfilment of wishes, happiness or
commiseration71 are of course often interspersed in eulogistic contexts or
added to conclude a hymn.72 Accordingly many stanzas of these hymns are in
the so-called benedictive (dsis) form containing (ending with) blessings such

64 For a consistent repetition of namah "homage" at the beginning of every
stanza and a double namah at the beginning of the refrain see SA., Siva 17; cf. 45;
46; p. 501, n° 20, 9; 643, n° 4, 19f.; SS. 6, 21 ff.; 80, 3. For exclusive worship of
a deity: SS. 6, 19.

65 E.g. SA., p. 524, n° 32, 50; 68; 70; 78; 528, n° 33, 3; 40; 563, n° 37, 3; SS.
6,17; 9,104; 107; 112; 288; 15, 10f.; 18, 2f.; 20,1; 25,13; 29,3; 25; 56,14;
66, 28; 75, 11; 76, 10; 83, 43 etc. Cf. D.R. KINSLEY, The sword and the lute, Berke-
ley 1975.

66 E.g. SS. 16, 9; 18, 5; 87, 4; cf. also 9, 121f.; 14, 23f.; 24, 1; 83, 21 etc.
67 S S . n° 98.
68 Cont inuat ion of Vedic belief: V. H E N R Y , La magie dans l ' l nde ant ique , Par i s

1904, p . 284 (s.v. soleil); J . F ILLIOZAT, La doctr ine classique de la medeeine in-
dienne, Par i s 1949, p . 89. The manuscr ip t adds to each s tanza one quar te r of t he
Rgvedic t r ip le t 1, 50, 11-13.

69 Published a t Varanasi (Benares) 21966.
7 0 Cf. e.g. M . T H . DE MALLMANN, in Artibus Asiae 19, p. 328; E.B. HAVELL,

Benares, London 1905, p. 173; H. VON GLASENAPP, Der Hinduismus, Miinchen
1922, p. 142.

7* E.g. SA., &va 56; Vismi 7, 3; p. 430, n° 3, 3; 434, n° 5, 7; 14; 24; 492, n°
16, 17; 497, n° 18, 2; 504, n° 22, 11; 568, n° 37, 37; 41; 638, n° 1, 3; 645, n° 4, 18;
647, n°6, 1; 659, n° 10, 2f.; 663, n° 11, 1; 681, n° 20, 2; 5; 6; SS. 6, 17; 34, 15;
35, 3; 36, 2ff.

72 E.g. SA., p. 547, n° 34, 50; SS. 59, 4; 8; 12 etc.
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as "May the god(dess) protect us, grant you prosperity, destroy your sins,
ward off troubles etc.", the benediction being mostly expressed by an imper-
ative form.

Among those particular features which strike us in perusing collections of
stotras is the emphasis laid upon the poet's or devotee's weakness, failings or
imperfections, upon his blindness and infatuation, on the transitoriness of his
life, his miserable condition and incapability of understanding and finding the
deity.73 Wholly wretched and helpless, without resources, weeping and scream-
ing, trapped in the snares of samsdra and death the faithful try to find solace
from grief in devotion and to relieve their distress by praise and glorification,
and by praying the deity, who is their sole refuge and saviour, for help and
protection:74

"(I am) wicked, very mischievous, out of heart, ruined, depraved, cruel, shame-
less, miserable, ungrateful, impure, eating (too) much, injurious, (my) mind is
bound with hundreds of bonds of false expectations, (I am) liable to stand in
bad repute, stupid. O ocean of mines of compassion, Father, save me who am a
mine of sins".

Sometimes a stotra is to obtain remission of sins or the deity's forgiveness of
transgressions actually or supposedly committed.75

Accordingly, the devotee defines himself as the deity's "servant" or "slave"
(ddsa),76 as "wretched" or "miserable" (dina).77 Displaying ignorance, modesty

'and humility,78 he invokes the god's compassion.79 But this is only one aspect
of the relations between the devotee and his god. There is in this literature an
emphasis on surrender and faithfulness, and, in more general terms, on a
constant personal and even intimate relationship of the Lord and the devotee,
a relationship which is already characterized in the Bhagavadgita (9, 27):
"Whatever you do, offer, give, do it as an offering to Me" and (11, 40) "On
every side I pay homage to Thee, 0 Lord". Many hymns attest to a combina-
tion of awe inspired by the deity's majesty (aisvarya) and endearment engen-
dered by that fascinating amiability (mddhurya) which instils confidence.

The very frequent occurrence of verbs and pronouns of the singular first
person80 in these devotional and sometimes more or less 'penitential' passages

™ E.g. SA., Siva 15; 44, 3ff.; 21; SS. 53, 1; 57, 11; 66, 6; 75, 10; 83, 21; 34. Cf.
also P.S. FIXLIOZAT, in JA 253, p. 52 on Appaya Diksita's Aryasataka. There is
of course no criticism of society and the traditional socio-religious system.

74 See e.g. SA., Siva 15; p. 434, n° 5, 7.
75 An instance is the Gangalahari, published at Benares 1938 (Chowkhamba). Also

the Devi- and Siva-aparadhaksamapanastotras in Brhatstotraratnakara 67 and 18.
'• SA., p. 195, n° 7, 3; 650, n° 1, 8; SS. 9, 143.
77 SA., p. 434, n° 5, 10; 681, n° 20, 3 etc.; SS. 53, 11.
78 SA., p. 513, n° 31, 3; SS. 7, 1.
™ SA., p. 681, n° 20, 5 etc.; SS. 53, 1; 76, 5.
so E.g. SA., Siva 15, 35; p. 541, n° 34, 15; 658, n° 9, 9; 663, n° 11, 3; SS. 53, 13;

16; 56, 1;83, 18; 66, 8; 12; 28. See e.g. also SA., Siva 20, 5; p. 521, 32, \Z{dhyayami
"I meditate"); 528, n° 33, 28; 31; 40; 541, n° 34,10; SS. 51,1; 59,10; 63, 2ff.; 74,1.
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may remind us to a certain extent of the style of some of the Psalms in the
Old Testament:81

"I am not able to know thy (high) resort nor to perform the ritual acts practised
with systematic concentration (yoga); I can only take refuge with thee".

It is also in perfect harmony with the poets' identification with the devotees,
the use to be made of these texts and the personal relations with the deity into
which the devotee wishes to enter82 that verbs for "having recourse to, adoring,
worshipping", "saluting, paying homage" or "praising" are so often in the
first person (bhaje, vande, naumi, pujaye).&3 And that the deity is requested
to grant final emancipation to the one who recites the hymn: "Give me that
liberation that interrupts the effects of Tearman".84

Most of these poems are dedicated to Visnu, Siva and Sakti, and it seems
that Siva, worshipped in appealing and spiritual aspects is best represented.
Visnu is of course eulogized also as Rama or Krsna and some stavas in honour
of his ten avatdras are a small genre by themselves. After them comes the Sun,
Surya, the old Vedic god able to adapt, to a certain extent, his character to the
Hindu conditions of life. Unlike Brahma who practically speaking has no cult
of his own, Ganesa or Ganapati,85 also appearing under such names as Vinayaka,
Vighnaraja, ^esaputra, or, in the South, Dhundiraja, was not forgotten by
these poets: there is a Ganesamahimnah stotram, a Ganesastottaras"atanama-
stotram etc. In contradistinction to Sarasvati, the goddess of speech and
learning, who is seldom honoured in this way the goddess of fortune, LaksmI,
has got some eulogies addressed to her.86 Among the minor and local divine
recipients of praise the river goddesses seem to rank first.

Certain stotras—for instance the Mohamudgara "The hammer (destroying)
ignorance" attributed to Sankara—were no doubt intended for the select few
who could appreciate their onesided emphasis on philosophical tenets, and
especially on the importance of direct knowledge of Supreme Reality (jndna)
or on the unreality of the phenomenal world. This is not to assert that philoso-
phy is absent in the devotional hymns meant for the masses, but there it is
as a rule hardly more than a digressive element.

It cannot be said that in this class of poetry philosophical or theological
problems are pursued with intensity or fullness of detail, but references
to or reminiscences of dogmatic tenets or philosophical doctrines are

si Psalms 6, 32, 38, 51, 102, 130, 143.
82 See e . g . SA. , S~iva 15 .
83 E.g. SA., p. 624, n°44, 1; 2; 17; 643, n° 4, 1; 8; 513, n° 31, 1; 522, n° 32, 29;

528, n°33, 31 ff.; 576, n° 38, 1; 2; 581, n° 40, 1; 3; 610, n° 43, 3; 659, n° 10, 1; 671,
n° 15, 1; SS. 2; 4; 51, 9 etc.; 55, If.; 62, 1; 76, 1. See also 541, n° 34, 1. For na jane
"I do not know" SA., p. 541, n° 33, 101; 645, n° 4, 21.

- 84 E.g. SA., p. 624, n° 44, 3ff.
ss See e.g. SA., p. 1-32.
86 For $akti see the fascicle on Tantrist literature.
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not rare: Siva's eight aspects are, quite intelligibly, as well known to the
authors as, for instance, the fundamental principles of the monistic Vedanta
or the function of God's Sakti.87 Philosophical terminology, reminiscent of
various currents of thought, is occasionally found among other elements.88

A definition such as "Thou art the rasa (liquid, savour) in the water, light in the
sun . . . " reminds us, not only of one of the fundamentals of the Samkhya
philosophy, but also of well-known passages of the Bhagavadgita.89

Theology and philosophy are often couched in poetic style:

"To the one who quenches the forest-fire of samsdra, who conquers death,
whose prowess is boundless, whose sandals are worshipped by the multitudes of
gods and anti-gods, who is accompanied by Parvati, to Siva homage!"90

The Daksinamurti-Stotra91 attributed to Sankara is in ten stanzas a versified
and mnemonic compendium of the religious and philosophical convictions
about a tantric form of Siva. That this piece of dogmatics was none the less
designed for practical purposes is however apparent from stanza 10:

"Since in this hymn of praise (stava) the oneness of the Self with the All has
been made clear, one will, by listening to it, by reflecting on its meaning, by
meditating (on it) and by repeating it devotionally spontaneously acquire the
state of being Isvara (identity with the Lord) together with the supreme super-
normal power and identity with the Al l . . ."

Stotras to which some special sacredness is attached are in manuscript some-
times accompanied by quotations from the Rgveda or by the name of the
seer (rsi) to whom the text was revealed, the metre, its deity (devatd) and
the indication that it is intended for meditation (dhydna).92 For instance:93

After the well-known introductory formula 'Homage to Ganesa' there follows:
Brahma is the seer of this armour (kavaca) -stotra-mantra of Sri-!§iva, the anustubh
is the metre; Sri-Sadasiva-Rudra is the deity; (the mystic syllable) hrim the
Sakti . . . Its application consists in muttering for pleasing Sri-Sadaiiva. After
an indication with regard to nydsa and the pertinent formulas there follows
"Then dhydna: 'I salute Sambu, the lord (husband) of Uma whose teeth are like
the thunderbolt (adamantine), who has three eyes . . . ' "

87 E.g. SA., Siva 15, 5, 15; SS. 24, 1.
88 E.g. SA., Siva 48, 20f.; p. 232, 2, 1; 487, 15, 86; 667, 12, 3; SS. 24, Iff.; 25

passim; 76, 2. Cf. also SA., p. 624, n° 44, passim (elements, organs of sense etc.);
SS. 41 entitled Sivapujastava deals with the doctrines of Agamas and the Saiva-
Siddhanta.

89 SS. 67, 15ff.; cf. BhG. 7, 8f.; 10, 21.
90 SA. , S~iva 24 , 1; cf. e . g . 25, 3 .
91 Text and translation: S. VENKATARAMANAN, Select works of Sri Sankaracarya,

Madras n.d., p. 32.
92 References to meditation also SS. 59, 10; 74, 1; SA., p. 428, n° 2, 1. Cf. SS. II,

p. XVII.
93 From a Sivakavaca belonging to the Skanda-Purana, published together

with other Sivastotras in the Caukhamba-stotra-granthamala 26, Varanasi 21959.
For other instances: SS. 98 (Suryaryadvadasakam); SA., Ganesa 6, 3; p. 232, 1; 2.
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The inherent power of these hymns is indeed often referred to: they anni-
hilate every form of evil, eliminate hindrances and obstacles, cure various
diseases, enable one to attain to prosperity, to gain wealth and become rich
in offspring.94 Or they are even such as to purify the threefold universe.95

Statements in this tenor often assume the form and character of formulaic
srutiphalas or sravanaphalas expressing the good results of listening to a stotra.
They are sometimes found in the middle of a hymn, but mostly at its end,96

holding out a prospect of health, a long life, final emancipation and so on.97

In most of these statements it is the recitation as such which produces the
effects desired: SA., p. 576, 101:

"He who with devotion recites this eulogy on Visnu . . . which increases devotion
. . . after having risen early in the morning, goes when he breathes his last to
Visnu's presence (dhaman) called nirvana"."

The power of these hymns is, with all clearness desirable, described in the
Adityahrdaya "Secret knowledge of the Sun", which is handed down in the
Ramayana.99 When Rama is exhausted by the fight and Ravana prepares to
attack him anew, Agastya who had joined the gods approaches the former
and instructs him in the Hymn to the Sun,

"the eternal secret which will enable you to overcome all your adversaries.
(This hymn) is sacred and brings victory; . . . it is an eternal, imperishable,
exalted and auspicious prayer, a bringer of good fortune in everything auspicious,
the destroyer of all evil, the allayer of fear and anxiety, the increaser of life and
the most excellent (of all verses) . . . He who recites this hymn in the time of
peril . . . does not succumb to it. Worship that god of gods . . ."

Stories illustrating the miraculous powers of these stotras as well as the
interest taken in them by important personages stand high in the devotees'
favour.100 A well-known, but chronologically impossible tradition is, for in-
stance, that about the three authors Mayura, Bana and Manatunga. After the
first had composed his century on the Sun (Suryasataka) in order to cure him-
self of leprosy and the second recovered his hands and feet which he had
wilfully lost by making his Hundred stanzas in honour of Candika (Candi-
kasataka), the Jaina poet Manatunga, in order to show that his religion also

94 SA., GaNesa 9, 2; 5f.; 8f.; 25; p. 476, n° 15, 93. Compare also places such as
434, n° 5, 2; 476, n° 15, 98 (bhukti mulcti); 528, n° 33, 3.

95 SS. 86, 5 (Laksmi is the deity).
96 Not infrequently in an additional or supernumerary stanza: SS. 25, 101;

58, 9; 62, 9; 88, 8; 89, 10; SA., Visnu 13, 119-122.
87 See e.g. SA., S"iva 54, 25; SS. 25, 101; 55, 126.
98 See also SA., p. 434, n° 4, 17; 581, n° 39, 10; 641, n° 6, 9; SS. 17, 17.
99 RamayaNa, cr. ed. after 6, 93; Bombay ed. 6, 105.
100 The authors are of course also convinced of the positive force of bhalcti which

for instance according to SS. 18, 2 enables a person to overcome adversities, to
conquer enemies, to subdue the world and so on.
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enabled its faithful adherents to work wonders, composed his famous Bhakta-
marastotra, which freed him from chains and imprisonment and induced king
Bhoja to embrace Jainism.101

To the traditional Hindu the so-called varman and kavaca types of formulaic
verse are as much part of this literature as those compositions which may
bear the name of stotra. A kavaca ("armour, coat of mail") is a protective
charm,102 a powerful mantra, believed to enable the person who, while knowing
its meaning, pronounces it, to neutralize evil influences, to propitiate the
planets, to protect children, to ward off death etc. A varman is a preservative
formulaic text such as the Narayana-varman in Bhagavata-Purana, 6, 8 which
one has "to gird on in case of danger".

Among the works of this genre, traditionally but incorrectly or improbably
attributed to authors of repute, are also some collections of stanzas which
because of their contents should find a place in a survey of the Tantrist liter-
ature.103 One of these is the famous ode to the Supreme Being in its feminine
aspect of the Sakti or Goddess in a hundred (103) stanzas. It is a hymn in
praise of Tripurasundari (i.e. Durga) and an exposition of agamic and tantric
ideas as well as a series of mantras to be used along with the corresponding
yantras in which the goddess is believed to abide. The poem is called Saun-
daryalahari "The Great Flood of Beauty" and was already by Laksmidhara,
one of its many commentators, who belongs to the end of the 13tu century,
ascribed to !§ankara.104 The stanzas 1-41 are known as Anandalaharl.

As to the outward form, the stanzas of many stotras—e.g. the Haristuti,
Daksinamurtistotra and Sivapaficaksarastotra attributed to Sankara—end in
a refrain.105 In the last mentioned small poem expressing the wish of the
maker or reciter to prostrate himself before the god whose main features are
mentioned in the preceding lines the varied refrain expresses also the words
'Homage to Siva' (namah sivdya).106 Many refrains are indeed to emphasize
the speaker's desire to adore or "remember" the deity or his conviction that
the deity is the refuge of those who are oppressed by calamity, to implore his
compassion, protection, or help, for instance in attaining final emancipation;

particulars see WINTERNITZ, G.I.L. II, p. 340.
103 See e.g. the Sivastotram published in the Caukhamba-stotra-granthamala 26,

VaranasI 1959.
103 E.g. the very characteristic Karpuradistotra, translated by A. AVALON,

Madras 1961.
104 Editions: Saundarya-lahari, The Ocean of Beauty (with a translation, a

commentary etc.) by P T . S . STJBRAHMANYA SASTRI and T.R. SRINIVASA AYYANGAB,

Adyar 1937, 21948; 31965; edition, translation, introduction and description of
the pertinent paintings: W. NORMAN BROWN, The Saundaryalahari or Flood of
Beauty, Cambridge Mass. 1958; see also M.K. VENKATARAMA IYER, Devi worship
in Saundaryalahari, in Prabuddha-Bharata 1959, p. 371; for a partial English
translation: A. AVALON, Wave of Bliss, London 1917.

105 For other instances see e.g. SA., stotra to Ganesa 3, 8; to Siva 3; 55; 57.
1Q6 See J. HERBERT, Shankara, Hymnes a Shiva, Lyon 1944, p. 25.



248 J. Gonda • Medieval Religious Literature

they may also incite the hearers to adore the god or to mutter his name, to
make him the object of their meditation etc.107 As a structural element these
refrains combine the detached stanzas into a whole. As to varied refrains, the
name of the deity may be accompanied by various epithets or introduced by
different metrical units; or the only constant element is a characteristic term
at the end of every stanza.108 Sometimes the refrain does not occur in all
stanzas of the poem, e. g. not in the first.109

Repetition of words or sounds is a favourite device sometimes applied to
underline the intimate association between a divine proper name and the ideas
connoted by epithets. For instance, a definite hymn addressed to Vighnesa
(Gane6a)110 consists almost completely of stanzas of twice four words each,
every word beginning with m- . m Such usual devices as anaphora, internal
rhyme, successions of partly identical compounds, repetition of an important
name or other word in an initial or otherwise clearly audible position are in
this eulogistic poetry almost indispensable means of venting one's feelings or
emphasizing the existence of interrelations or identity, e.g. SA., Siva 20, 1:

"Today is successful my birth, today is successful my asceticism, today is suc-
cessful my higher knowledge, O Sambhu (Siva), because of the sight of thy
feet".112

There are also many instances of more or less functional alliteration, coupling
for instance epithets or other characterizations together.113 Successful attempts
to construct succeeding stanzas in such a way that each has its own variety of
alliteration are not wanting.114 Nor are absent series of stanzas introduced by
the relative pronoun stringing different feats or characteristics of the deity.115

A favourite device consisting in the initial repetition of important formulaic
expressions followed by other forms of anaphora may be exemplified by SA.,
p. 650, n ° l :

107 See e.g. SA., Siva 13, 4; 15, 21 f.; 55; 57; Visnu 6; p. 248, n° 7; 249, n° 8;
335, n°2;428, n°2;522, n° 30; 594, n° 41; 624, n° 44; 647, n° l;650, n° 1; 651, n° 2;
655, n°6; SS. n°7; 24; 56.

"a E.g. SA., Siva 19; 22; 25; p. 428, n° 2; 430, n° 3; 492, n° 16; 504, n° 22; 580,
n° 39; 646, n° 1; 678, n° 18. Compare also cases such as 497, n° 18; 654, n° 5; SS.
n°8; 23.

109 E.g. SA., Visnu 6; p. 235, n° 3; 624, n° 44; 638, n° 1; SS. n° 25; 56.
no SA., Ganesa 8, p. 13.
in Similarly, in a hymn to Visnu, SA., Visnu 7, 7 (cf. GONDA, Aspects, p. 61; 66).
"2 Cf. also ibidem, st. 3; 6; SA., p. 257, n° 11; 309, n° 19, 1; SS. 63. For internal

rhyme see e.g. SA., Siva n° 22, 1; SS. 75, 13; 80, 4; 86, 5. See also SA., Visnu
1,17; 21; p. 335, n°2; 434, n° 5, 4; 5; 497, n° 18, 1, 4; 643, n° 4. Stereotyped
assonant compounds are of course not avoided: SA., p. 667, n° 12, 2 dsdpdsa-. For
various forms of assonance see e.g. SA., Visnu 10, 1; p. 531, st. 28; SS. 33, 7; 23.

"3 See e.g. SA., Visnu 8, 1; p. 333, n° 1; 497, n° 18, 4; SS. 76, Iff.
114 E.g. SA., Visnu 8; p. 324, n° 21 (partly in the alphabetical order); p. 505,

n°23; 651, n°2; SS. 6, 1; 7; 20; 29, 8.
115 E.g. SA., p. 309, n° 19; 513, n° 31, 7f.
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(1) ornkdrdrnavamadhyago / omkdrena . . . / omkdre . . . / refrain; (2) hrin-
kdrdrnava- . . . hrinkdrdrnavamadhyanilaye . . . j hrlhkdre . . . /refrain; (3) srl-
cakra- . . . / srlkantha- . . . / srikdntasya . . . ; (4) ka- (kd) . . . ; (5) nd- . . . etc.

I t is worth mentioning that addresses in the vocative often alternate with
passages in which the deity addresses figures in the third person, his name
occurring in another case form.116

A poet may occasionally succeed in combining the consistent application
of the same stylistic device, for instance alliteration, with a practically ex-
haustive description or characterization, e.g. SA., Siva, 4, 4:

"Favour him whose mind is without desire, without deceit, continuously happy,
without impurity, without attachment, without passion. . ., without anguish...",

in which all words begin with nir- or ni-.
In later times many eulogistic productions continued to attest to the predi-

lection for the Jcdvya style. Long compounds,117 partly embellished by asso-
nance,118 the well-known longer metres,119 the use of different metres in the
same composition,120 descriptive passages121—which however are as a rule
rather short and alternate with other forms of praise—, the occurrence of
stereotyped images and metaphors, the variety of synonyms show that many
of these poets, if not masters of learning and poetry, were well trained in the
use of the ornate Sanskrit style. This is also apparent from the supply of—
mostly, it is true, traditional—synonymous expressions which many poets
have at their disposal. For instance, a deity's "lotus-like foot", a frequent
object of adoration, is indicated by a considerable variety of synonymous
compounds.122 However, this literature includes also hymns composed in an
easy and comparatively simple style,123 which sometimes enables a poet to
insert pointed or felicitous formulations, e.g. SA., Siva 15, 35:

"Where the great reside even for a moment there they destroy every distress . . . "

Although these hymns have their eulogistic character in common, they are
also, in many other respects, of a considerable variety. In the modern collec-
tions there are short ones and very long ones.124 In a minority of cases the
text has to a certain extent the form of a dialogue, or rather there is a narrator

"6 E.g. SA., p. 681, n° 20, If.
i« E.g. SA., giva 16; 34; Vi?nu 7; p. 449, n° 1; 652, n° 1; 671, n° 15; SS. 2, 1;

6,2; 9, 3; 102; 114 etc.; 15,2; 29,3; 31, 1; 33, 17.
"8 Cf. SA., Siva 40.
"9 E.g. SA., S"iva 10; 16; 34; 37; 49; 50; p. 446, n° 6; SS. 4; 16; 17; 58.
120 E.g. SA., Siva 51; Vi?nu 7; p. 581, n° 40; SS. 1; 10; 75.
121 Cf. SA., p. 563, n° 37, 35; 580, n° 39; 594, n° 41, 3.
122 SS . 25 , 1 caranakamaladvandvam; 11 paddravindayugala-; 34, 7 pada-

pankeruham; 57, 2 caranakamala-; 87, 6 ; SA. , p . 434, n° 5, 2 0 ; 446, n° 6, If . ;
652, n° 3, 3 ; 660, n° 10, 5 ; 667, n° 12, 2 e t c .

123 E.g. SA., p. 353, n° 9.
is* E.g. SA., p. 237, n° 4; 357, n° 10 (123 stanzas); 392, n° 17 (151); p. 250, n° 9;

SS. 59 (347 stanzas); 74 (104); 83 (301).
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who in the usual way complies with the request of an interrogator; sometimes
the poet introduces more than two persons.125 There are unmistakable con-
tinuations or imitations of the puranic and agamic style: hymns pronounced—
after an introduction—by Narada. In a small number of cases the stotra be-
ginning with an introductory question—in a Siva stotra put by Devi (Parvati)126

—is presented as a piece of advice or instruction communicated by a god—in
casu Siva (Mahesvara); the question may even be omitted. Even if there is
no dialogue proper a dramatic touch is given to many stanzas by the introduc-
tion of a person speaking in the first person. Specimens of the style of verses
mingled with prose are not entirely absent.127 A few hymns of praise consist
almost completely of prose, e. g. the much praised stuti of the Sun ascribed to
Yajflavalkya in the Bhagavata-Purana (12, 6, 37ff.) and SA., p. 255, n° 10
in which the seven great rsis of yore enjoin, in the same number of sections,
the worship of Rama upon those who live in this imperfect world.128

Many eulogistic compositions belong to the so-called curnalca type: that is,
they are in easy prose which has very few compounds and does not contain
harsh sounds. Part of them, though attributed to famous names such as
Valmiki or Kalidasa, are of uncertain authorship or completely anonymous.
Although replete with long compounds SS. 46, a eulogy on Pancapagesa at
Tiruvavyaru on the occasion of the saptasthdna festival (which takes place in
seven shrines), calls itself Saptasthana-Curnika.

Many hymns consist—or pretend to consist—of a fixed number of stanzas.
Among these centuries (sataka) were composed with special favour.129 Already
at an early date there has been a tendency to compose collections of a hundred
stanzas in honour of some deity, many of which are not without literary merit.

One of the oldest satakas is that devoted to the goddess Candl (Candl-
Sataka),130 a manifestation of diva's spouse. The poet, Bana (7th century)
whose prose works are dealt with in another volume of this History,131 gives a
detailed description of the goddess, especially of her left foot—including her

125 E.g. SA., Siva 42; p. 342, n° 7.
126 E.g. SA., Ganesa n° 2; 6; cf. 9; the above-mentioned VakroktipaficaSika.
127 There are more instances of a prose introduction.
128 See also SA., Siva 2; 9; p. 668, n° 13 and p. 670, n° 14, addressed to the God-

dess (Devi, Uma) and characteristically beginning with the benediction or salutation
jay a jay a "be victorious". Forms of this verb as well as the noun jaya "victory,
hail (to)" are used as a substitute for dsis "benediction".

i2» E.g. SA., p. 528, n° 33; SS. 25; 82. The number of stanzas is often not exactly
a hundred (SA., p. 270, n° 14: 113; 434, n° 5: 99; 520, n° 31 S^Iganes'apurvasatakam:
110; 32 Sriganesottarasatakam: 113; SS. 31 (109).

130 Edited in the series Kavyamala, Bombay 1887, p. Iff. (with a commentary);
text and translation, in G. P. QXJACKENBOS, The Sanskrit poems of Mayura, New
York 1917 (1965), p. 243. See also KEITH, H.S.L., p. 210.

131 In the following survey little or no attention will be paid to the aesthetic and
purely literary aspects of those poems which may be expected to find a place in
other fascicles of this History.
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toe-nails—with which she killed the buffalo-shaped demon Mahisa. All but
four of the stanzas picture some detail of the prolonged struggle between the
goddess and the demon, who at the end is killed.132 Although part of the 102
stanzas—mainly in sragdhard metre—are apt to degenerate into a facile
mannerism—an occurrence far from rare in later hymns—there are many
passages that attest to the poet's special ability in achieving a sublimation of
the erotic sentiment into the religious. Since the goddess is in every stanza
invoked to protect her worshippers, the poem serves also as a prayer. In her
manifestation as Candi the great goddess has been the subject of many eulogies,
part of which impressed as queer those western scholars133 who did not realize
the scope and importance of her generative activities. There are, for instance,
some poems praising her breasts, a Candikucasaptati and a Candikucapan-
casika made by a certain Laksmana Acarya, the son of Venimadhava,134 and
in addition to these, a Candicaritacandrika by Bhairavananda.135

To Bana's Sataka the Indian experts136 preferred the Surya-Sataka of his
contemporary Mayura137 (first half of the 7th century), a man who produced
more religious poetry.138 This eulogy—likewise in sragdhard stanzas—cele-
brates in turn the rays, horses, charioteer, chariot of the Sun, his beneficent
activity and incomprehensible nature, his twelve personalities and the great
luminary itself. After comparing the Sun to the great gods Siva, Visnu, and
Brahma the poet shows him to be superior to these divinities because he is
•constantly conferring blessings upon the whole universe (88). The poem is
replete with various mythological allusions, most of which Vedic, epic or
puranic. There are hardly reasons for doubting Mayura's familiarity with the
hymns to the Sun, or with accounts of that deity, in the Mahabharata and
purdnas.139 His style is elegant and many of his images are ingenious. For
instance the rays of the sun are the ships that carry man over the dread ocean
of rebirth, the cause of human sorrow (st. 9); the sun itself is (in harmony
with ChU. 8, 6, 5f.) the door to the final release. The sun—which is described
as nourishing gods and men, upholding cosmic order, being one with Brahma,
Visnu and &iva—is not given any anthropomorphic form, but seen as the

132 F o r the mythical story see QUACKENBOS, op. cit., p. 247.
133 E.g. WlNTEBNITZ, G.I.L. I l l , p. 126.
134 Published in the Kavyamala series 9, Bombay 1893, p. 80. The poem consists

of eighty-three, not of fifty stanzas; however 1-18 constitute an introduction;
69-83 an epilogue.

135 For other titles see KKISHNAMACHABIAB, op. cit., p. 329.
136 Cf. QUACKENBOS, op. cit., p. 98.

137 Edited by J. HAEBERLIN, Kavyasamgraha, Calcutta 1847, p. 197; (with a
commentary) in the Kavyamala series 19, Bombay 1889, 21900; by DUBGAPBASAD
and K.P. PABAB, Bombay 1900 (1927); with a translation in QUACKENBOS, op. cit.,
p. 81 (mentioning other editions, p. 83; 103).

138 Cf. QUACKENBOS, op. cit., p. 60; 229. For his Dialogue between !§iva and
Parvati see L. STEBNBACH, Subhasita, in this History, IV, p. 60.

139 Cf. Mbh. 3, 3, 16ff.; MarkP. 107-110; ViP. 2, 8-11.
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ultimate power behind creation and the source of life-sustaining energy. Like
so many other eulogies this work, composed for the good of the world, also
promises in an extra stanza (101), added by the author or else some redactor
or commentator, all kinds of prosperity to anyone who, imbued with devotion,
will read the poem.

Another hymn in praise of Surya is attributed to a certain Samba. I t is
possible that the meritorious poet of this Sambapancasika140 called himself
after Samba, Krsna's son, who according to tradition was the promulgator of
a sun cult141 but a more probable supposition would be that in accordance
with the usual practice of devout writers he assigned the authorship of his
work to his favourite god (or guru).142 Since the poet was in style influenced
not only by Kalidasa but also by Bhavabhuti he cannot have lived before the
middle of the 8th century. There is a commentary on this work by Ksemaraja,
the pupil of Abhinavagupta, who produced also some stotras (in honour of
Siva, and a Bhairavanukarana-Stotra) of his own.143 So the Sambapancasika
may be a Kashmirian work.

Panegyric poems (prasasti) preserved in inscriptions are not infrequently of
interest to those who study the history of the devotional stotras. For instance,
to a poet called Rama, who must have lived between 700 and 800, we owe a
stotra in artificial style, each stanza of which can be read as eulogizing Siva as
well as his consort Gauri.144

I t is difficult to decide how many of the hymns in praise of !§iva, Devi,
Visnu or various other deities attributed to Sankara (8th century)145 were really
written by the great philosopher.146 As is often the case in traditions of this
sort posterity has ascribed to him more eulogistic poems than he has made
himself.147 There can be no doubt that the majority are the work of later teach-

14» Published (with Ksemaraja's commentary) by DTJRGAPRASAD and K.P.
PARAB, Bombay 1889; 1910.

141 H. VON STIETENCRON, Indische Sonnenpriester. Samba und die Sakadvipfya
Brahmana, Wiesbaden 1966.

143 A prayer addressed to Surya in SS., n° 98 is in its last stanza also associated
with the name of Samba. A Sambaparieasika(stuti) was, with a commentary,
published by the University of Kerala, Trivandrum.

143 For the text see R. GNOLI, in EW 9, p. 223.
144 See G. BUHXER, Epigraphia Indica, I, p. 97; WINTERNITZ, G.I.L. I l l , p. 83.
145 See e.g. KRISHNAMACHARIAB, H.S.L., p. 323; S.K. DE, in NTA 9, p. 141.
146 See e.g. S. BHATTACHARYYA, in IHQ 1, p. 349; S.K. BELTVALKAR, Srigopala

Basu Mallik lectures on Vedanta philosophy, Poona 1929, p. 220, relying as to
their authenticity mainly on their being commented upon by ancient commenta-
tors.

147 T.P.M. MAHADEVAN, The hymns of Sankara, edited and translated, Madras
1970 (for other publications by Mahadevan see the preface); H.R. BHAGAVAT,
Select works of Sankaracarya, Poona 1925, II ; Subodhastotrasamgraha, a collection
of Sankara's stotras, edited with Marathi translation by P. G. GOSVAMI, I, Poona
1962; in the Brhatstotraratnakara, Bombay; for a collection of eight hymns (with
translation) see S. VENKATARAMANAN, Select works of Sri Sankaracarya, Madras
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ers or followers of his school.148 One should however not reject the tradition
of Sankara's authorship of some hymns on the strength of the argument that
such an activity would have been inconsistent with his philosophy: his doctrine
of the higher and the lower truth permitted him to adopt popular religious
beliefs. Some of these hymns—and especially the stanzas addressed to Devi,
the Divine Mother:149 Devyaparadhaksamapana150 "Begging the Goddess'
pardon for *sins", in which "devotion and confidence reach their height of
expression"; Bhavanyastaka "Eight stanzas addressed to Bhavani"151—rank
with the finest specimens of Sanskrit hymnic poetry. Whether genuine or
spurious, some of these hymns are deservedly praised as a special class of
Vedanta literature.

Other titles are Harim-Ide-stotram "The stotra 'I praise Hari (Visnu-
Krsna)'",152 one of those hymns which combine religious rapture and philoso-
phic doctrine; Visnupadadikesantastotram "Praise of Visnu from head to
foot";153 Laksmmrsimhastotra ;154 a Lalitatrisatistotram "Eulogy upon Lalita
(i.e. Durga) in three hundred verses",155 the famous devotional hymn Daksi-
namurtistotra in honour of a tantric form of Siva;156 a Hastamalakastotra,
devoted to "the fruit of the myrobalan held in the hand"—a phrase used to

n. d.; the Visnusahasranama, various stotras and many other works ascribed to him
in The works of Sri Sankaracarya, Memorial edition by T.K. BALASUBBAHMANYAM
IYER GUBITBHAKTASIKHAMANT, Srirangam 1910ff.; some stotras also in The Diamond
Jubilee Commemoration Volume of Advaitasabha, Kumbhakonam 1960. For
a bibliography of Sankara's works (editions and translations) see M. PIANTEIXI,
Sankara e la rinascita del Brahmanesimo, Fossano 1974, p. 279.

148 The famous philosopher was not the only author of the name Sankara.
Appellations occurring in the spurious hymns which at first sight might point to his
authorship may have been used to conceal the real author rather than to identify
him. For some information on later 'Sankaras' and their stotras see KBISHNAMA-
CHABIAR, H.S.L., p. 323.

149, A. AVALON, Hymns to the Goddess by Sankara and others, edited with
English translation, London 1913; Madras 21952; H964.

150 For a partial German translation see WINTEBNITZ, G.I.L. I l l , p. 123; cf.
also KEITH, H.S.L., p. 217.

151 Edited and translated (into German) by A. HOEFEB, Sanskrit-Lesebuch,
Berlin 1849, p. 93ff.

152 Edited and translated into Marathi by V. V. BAPAT, Bombay 1909.
153 E d i t e d w i t h T a m i l a n d Eng l i sh t r a n s l a t i o n s b y A . M . SRiNrvASACARYA a n d

V . N A R A Y A N A N , M a d r a s 2 1953 .
154 Edited and translated by P. KRSNAMURTI, Secunderabad 1963.
155 Published, with the bhdsya of Sankaracarya, at Srirangam 1911 and by C.

&ANKARARAMA &5.STRI, Madras 1949; English translation by C. SUBYANABAYANA
MUBTI, Madras 1967.

156 Edited with a Telugu and English translation by KRSNAMUBTI, Secunderabad
1962. By the same: Kanakadharastotra (same place and year); with an English
translation by MAHADEVAN, op. cit., p. 1. For the Daksinamurtistotravarttika
(vdrttika: "explanation") or Manasollasa, a Vedanta work, paraphrasing in 354
stanzas the stotra and attributed to Sankara's pupil Suresvara, see R.B. AMABA-
NATH RAY, in JOR 6, p. 121.
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denote that which can be clearly and easily understood;15' a Pratahsmarana-
stotra "Praise of the morning mental recitation";158 a &ivanandalaharl "Billow
of giva-bliss".159

Successful stanzas occur in the 6ivaparadhaksamapanastotra, a prayer for
remission of sins addressed to £iva, e. g.:

"Life perishes daily before our eyes, youth departs; the days that have fled
never return again, time consumes the world; fortune is as transient as a ripple
on the waves of the ocean, life as unstable as the lightning; guard, guard me
today who am come to Thee for succour, O giver of succour".160

Like Bhavanyastaka addressed to Devi-Parvati, the Dvadasapanjarikastotra
is among those poems which deserve special attention.161

Mention may also be made of the Gurvastakam,162 eight stanzas "sweet
both in sound and sense" inculcating the need for devotion to the spiritual
guide; st. 1

"One's body may be handsome, (one's) wife (beautiful), fame excellent and
varied, wealth like Mount Meru; but if one's mind be not attached to the lotus-
feet of one's guru, what thence, what thence, what thence, what thence ?(refrain)".

According to tradition163 twelve stanzas of the Mohamudgara—popularly
known after the initial words Bhaje Govindam "I worship Govinda (Krsna)"—
were composed by Sankara himself, fourteen by each of his disciples when
they met an old grammarian whom they advised to turn his mind to God.

Some eight hymnic compositions of the more than two hundred attributed
to Sankara are often regarded as genuine, but scholars are at variance on the
question as to which.164 Among these is the ̂ ivanandalahari, a hymn to Siva

157 Edited with the Vakyasudha of Sankara and a Gujarati translation by G.
MAYASANKARA SASTRIN, Ahmedabad 1949.

158 Edited with a commentary by SACCIDANANDENDRA SABASVATI, Holenasirpur
1959.

159 Published with an English translation at Madras 1965. For some other texts
(Sivapancaksara, J§ivanamavall, Vedasarasivastotra, &ivamanasapuja) see HER-
BERT, op. cit.

160 Cf. KEITH, H.S.L., p. 216, where also some other translations.
lei For other hymns to Devi see the Kavyamala series, 9, Bombay 1893, p. 114;

140; H» P- 1 (Durvasa), Bombay 1895.
162 MAHADEVAN, The hymns of Sankara, p. 28.
163 MAHADEVAN, op. cit., p. 39. For the text see also The Works of &rl Sankara-

carya, Memorial edition, Srirangam XVIII, p. 62.
164 E.g. according to some the shorter Anandalahari (of 20 stanzas), Govin-

dastaka, DaksiNamurti-Stotra, Dasasloki, Mohamudgara, Bhaja Govindam, Sat-
padi, Harim ide; to S. BHATTACHARYYA, in IHQ 1, p. 349 the hymns to the Ganges,
Annapurna, the Vedasara-Sivastotra, the Carpatapanjarika hymn, the Ananda-
lahari (see p. 247; text and translation: A. AVALON, Madras 41953) and the Kail-
paficaka; according to others also the Govindastaka, Mohamudgara, Sivananda-
lahari, but not the four mentioned first (K. CHAITANYA, A new history of Sanskrit
literature, London 1962, p. 407). See also KEITH, H.S.L., p. 216.
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called a "biMow of bliss".165 Its hundred stanzas are much praised: "the graces
that adorn the poem cover both style and sense. The lilting cadences and
divine music of the words will enthrall the reader's heart; the profound truths
expressed in those words will exalt his mind".166 In any case the hymn shows
that the philosopher, if he was the maker, was also a poet of no mean accom-
plishment. Emphasizing Siva's greatness and his willingness to forgive and
protect, and illustrating the benevolent nature of the God who is auspicious-
ness itself and the gracious saviour by various references to his abodes, mani-
festations and activities as told in puranic tales the poet stresses, on the part
of the worshipper, the necessity of bhakti, adoration and service.167 Bhakti168

is in a typical string of similes defined as follows, 61:

"Just as in the world the seeds of the anhola tree falling attach themselves to
the tree, the needle sticks to the magnet, the chaste woman to her lord, the
creeper to the tree, the river (runs) to the beloved of the rivers (ocean), even so if
the active mind reaches the lotus-feet of Pasupati (the Lord of the souls) to
remain there always, that is called bhakti",

the point in these similes being the constancy of attachment. This stanza is
introduced by two169 others in which the longing of the devoted mind is
compared to the goose's longing for the lotus-tank, the tired traveller's long-
ing for the shade of a tree etc. A case of re-interpretation of religious concepts
or practice, a well-known device, occurs at st. 12 "To remain always at Thy
•feet, that verily is yoga".

The poet Miika ("the Dumb") who according to one tradition was a con-
temporary of Sankara, according to another170 (much less probable) tradition
lived much earlier (±400 A.D.) composed a laudatory poem of five hundred
stanzas (hence Paiica^ati171) in honour of Devi (Kamaksl of Kanci), pouring
forth his feelings in melodious verse, after he, being dumb from birth, had
recovered his power of speech. In each century of verse he described the
goddess' charms (smile, glances, feet etc.). I t may be noticed, first that hymns
of thanksgiving proper are comparatively rare; secondly that this is not the
only description of a deity's physical charms. The comparatively modern
Candikucapaficasika for instance eulogizes the breasts of the Mother-goddess.172

Generally speaking, these descriptions as well as highly sensuous narrations of
divine love-stories become striking features of medieval erotic mysticism and
devotional stotras. However metaphorically these eulogies may be explained,

165 Text, translation and commentary by T.M.P. MAHADEVAN, ^ankara's
hymns to Siva, Madras 1963 und The hymns of Sankara, p. 105. Cf. fn. 159.

166 MAHADEVAN, Anandalahari, p. VII.
167 Cf. s t . 7 ; 1 0 ; 1 2 ; 3 3 .
168 Cf. also st. 20, 76, 96 etc.
169 St. 59 and 60; there are more pairs of stanzas expressing similar thoughts:

24f. (cf. also 26); 3If.; 96f.
170 KRISHNAMACHARIAR, H.S.L. p. 324.
171 Edited in the Kavyamala, series, 5, Bombay 1888, p. 1.
172 See fn. 134 above.
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their basically erotic emotionalism transformed into religious feelings is much
in evidence.

The Devisataka173 made by Anandavardhana (c. 850) is curious in that this
leading Kashmirian advocate of the dhvani theory—the soul or essence of
poetry is not style nor sentiment but 'tone', i. e. an implied or suggested sense—
embellished this century with the most exquisite and elaborate stylistic devices:
in his opinion the dhvani is in eulogies addressed to gods of secondary impor-
tance.174 A work of a similar character is Avatara's Isvarasataka.175

The Visnuite saint Kulas"ekhara, a devout king of Kerala, who probably
belonged to the 10th century, composed his Mukundamala "A garland of pre-
cious stones"176 in honour of Visnu. Being somewhat elaborate it has stylistic
affectations which do not however detract from its devotional seriousness.

Avadhutasiddha, who as an author enjoyed a certain reputation and seems
to have lived in the same century, wrote, not without merit, a Bhagavadbhak-
tistotra.177

Yamuna, the well-known temple priest at the Ranganatha sanctuary at
Srirangam and the second leading figure in the Srivaisnava samjpraddya—he
must have lived between 918 and 1038—left us a Stotraratna and a Sristuti
which are famous for their devotion and melodiousness.178 His Catusslokl—-
consisting of four stanzas—propounds a doctrine of Sri, the goddess, in the
light of the dlvdr literature: in her transcendent aspect she abides in the Lord
and shares all his qualities, in her immanent aspect she is active in the evolution
of the world through her mdyd or 'nature' (prakrti).1™

Within the Sri-Vaisnava community there is complete agreement that
Yamuna's successor as head of the 'school' and the temple at Sriranga, Rama-
nuja (first decades of the 12th century),180 wrote also four short works in Sans-

173 Published, with Kavyata's commentary (978 A.D.) in the Kavyamala series,
9, Bombay 1893, p. 1.

174 See Anandavardhana, Dhvanyaloka, 3, 43, translated by H. JACOBI, in
Separatabdruck aus ZDMG 56 and 57, Leipzig 1903, p. 138.

375 Published in the Kavyamala series, 9, Bombay 1893, p. 31.
176 Edited (22 stanzas) in HAEBERLIN, op. cit., p. 515; (34 stanzas) in Kavyamala,

1, Bombay 1885, p. 11; K.RAMA PISHAROTI (with Raghavendra's commentary),
Annamalai Univ. 1933. It is interesting to find a stanza cited in an inscription of
Pagan in Burma (13th century); see E. HTILTZSCH, Epigraphia Indica VII, p. 197.
Mukunda is also a name of Visnu-Krsna. For particulars about the poet and refer-
ences see KKISHISTAMACHARIAR, H.S.L., p. 325; 1037; ZVELEBIL, Tamil literature,
in this History, X, p. 102.

177 R. GNOLI, in EW 9 (1958), p. 215.
178 Cf. L.D. BARNETT, Heart of India, London 1908, p. 42. The Sristuti was

printed at Madras.
179 See M. DHAVAMONY, Yamuna's Catusslokl, in Indologica Taurinensia, 3.
180 For a recent discussion of Ramanuja's dates (1017-1137, sic; 1050-1137;

1077-1157 etc.) see J.B. CARMAN, The theology of Ramanuja, New Haven and
London 1974, p. 27. Ramanuja's pupil Parasara-Bhattar wrote a Srirangarajastava
in Sanskrit.
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krit, viz. three prose hymns (gadya)181 and a manual of daily worship, the
Nityagrantha. His authorship of these works, which has been challenged, has
recently, with sound arguments, been maintained.182 Although the prose hymns
are scarcely known outside Sri-Vaisnava circles, they fully deserve to be in-
cluded in this survey. The first of them, the ̂ aranagati-Gadya became very
important in the cultic life of the community because it was taken as a model
of the complete surrender to the mercy of God (prapatti or sarandgati) which
came to be the accepted approach to the Lord. Since the precise nature of
prapatti became a major point of dispute between the northern and southern
schools the gadyas (and the commentaries on them) were more than devotional
texts; they became a starting-point for doctrinal controversy. In the Sarana-
gati-Gadya which is in the form of a dialogue between Ramanuja on the one
hand and £rl and Narayana on the other, the author surrenders himself to the
mercy of the goddess and prays for her blessing on his act of surrender which
then takes place after a brief favourable response from the goddess. The Lord
grants Ramanuja all that he has asked for, viz. forgiveness of his many sins,
the state of a superior devotee (jndnin) described in the Bhagavadgita, and
the "highest devotion". The much shorter !§riranga-Gadya is a prayer of
surrender pronounced at the feet of Lord Ranganatha. The third text, called
Vaikuntha-Gadya consists of a detailed description of Visnu's heaven Vaikuntha
on which one should regularly meditate after one has surrendered oneself. The
meditation is therefore not, as usual, a means of achieving salvation but a
spiritual discipline after the act of prapatti. This gadya has an auspicious verse
(mangalasloka) in praise of Yamuna which is modelled on the first three
stanzas of Yamuna's Stotraratna.

In many cases it is very difficult to distinguish in describing the activities
and achievements of one and the same figure between the mystic, the philoso-
pher, and the poet.183 Great masters had no scruples about summarizing the
essence of their teachings in poetical form. Some of the most interesting and
representative specimens of this genre are the resumptive philosophical
'hymns' of the famous mystic and scholar Abhinavagupta ( ± 1000)184 in which
the great thinker, on the basis of his mystical experience and for the benefit
of the advanced few, expresses in well-chosen words, compact style and felici-
tous alliterative verses and under the guise of a certain prima facie simplicity
his most profound thoughts and many allusions to the contents of his other

181 M.R. RAJAGOPALA AYYANGAR, The Gadyatraya of Ramanuja, text and
translation, Madras, n.d. Compare also Vedanta Desika, Gadyabhasyam (Sanskrit
commentary) with other commentaries (Sanskrit and Tamil text in Telugu script),
Kaficipuram 1916. For other titles see CABMAN, op. cit., p. 317.

182 CARMAN, op. cit., p. 50; 230.

183 That is why some poets and their stotra works (Rupa Gosvamin, Bhatta
NarayaNa, Utpaladeva, Jagaddhara-Bhatta) have been discussed in chapter I,
section 3.

184 L. SILBTXBN, Hymnes de Abhinavagupta, Paris 1970.
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works. It seems indeed that Abhinavagupta wrote them towards the end of
his life because they have a certain resemblance to some of his later books.
Five of these poems, in various metres, are in praise of Siva, viz. the Paramar-
thacarca "Inquiry into Ultimate Reality", of which stanza 7 runs as follows:

"Thus I praise the Lord Bhairava, the eternal, omnipresent ruler who is beyond
time and space, full of energies proper to himself, the one who is above demon-
stration, the Self, the Lord without a lord, who(se being or existence) is intuitively
perceived, who is the first (source) of everything certain";

the Mahopadesavimsatika "The Twenty Stanzas relating to the Great Instruc-
tion", beginning (st. 1):

"Homage to Thee, (my) own Self with infinite energies, eternal bliss and light,
(to Thee) in thy concrete form (which consists) of the universe, of which the
essence transcends the diversity of the phenomenal world";

the Dehasthadevatacakrastotra "Eulogy on the 'wheel' (circle) of divinities
existing in the body"—that is of the divine energies in the body of that man
who has succeeded in identifying himself with Siva. The Bhairavastava is a
"Eulogy on the Absolute Reality".185 The Anubhavanivedana "The offering
of the direct experience of Reality" is devoted to the bhairavi mudrd, the
attitude of the mystic who has found the Self. In three other poems, addressed,
not to $iva but to the reader, Abhinavagupta celebrates the Absolute Conscious-
ness under various names.

As one might reasonably expect there is ample evidence that not only
deities but also revered spiritual guides were made subjects of stotras. Already
in his lifetime Abhinavagupta was eulogized by one of his disciples, Madhuraja,
an itinerant yogin, a native of Madhura in the South. The short poem, Guru-
nathaparamarsa,186 describes the person of the master surrounded by his
pupils in the beautiful Kashmir valley and commemorates his being recognized
as the peerless master of all Sivaite schools, an avatdra of Siva Srikantha
himself.

Some stotras are, without any plausibility, ascribed to Kalidasa. These in-
clude, besides a Sarasvatistotra and a Mangalastaka, the !§yamaladandaka
which is mainly in a peculiar variety of prose that has a fixed melody (dandaka)
and eulogizes Sarasvati. The date and authorship are now settled: according
to a manuscript of this poem the author was Purantaka, a worshipper in the
temple of Mahakali who because of this piece of work was amply rewarded by
king Bhoja of Dhara in the year 1001.187

Really classical stotras that can be assigned to an early date are compara-
tively few in number. One of the most highly venerated religious lyrics—and a
precursor of other stotras of the same type in praise of other deities—is the

185 Cf. V. RAGHAVAN, in ALB 2, p. 116.
186 Edited by P.N. PUSHP, in Kashmir Research bi-annual, 1, 1 (Srinagar 1960);

SILBTTRN, Hymnes de Abhinavagupta, p. 4.
187 Cf. KBISHNAMACHARIAB, H.S.L., p. 492, n. 1.
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Mahimnastava or Mahimnastotra "Ode in praise of (diva's) majesty",188 a
poem which has long received too little attention in the West. It is one of the
few eulogies which have been illustrated with manuscript paintings, each
stanza being accompanied by a miniature. There is positive evidence that
this small work—it has thirty-one189 stanzas in the oldest text, which has
however been preserved with much fidelity—has been known for some nine
hundred years, but both authorship and date are unascertainable. The earliest
known text is a stone inscription at the Amaresvara temple at Mandhata on
the northern bank of the Narmada, viz. 1063 or 1163 A.D. (the second digit
of the date is illegible). Contrary to this inscription the manuscripts ascribe
the poem to a gandharva, Puspadanta by name,190 who is the principal figure
of a legend reported in some of the commentaries:191 this heavenly attendant
upon Siva is said to have composed the stava in order to regain the god's
favour which he had inadvertently lost. However, a poet Puspadanta is other-
wise scarcely known.192

Although some Hindus have tried to read a eulogy on Visnu in it, the stava
is decidedly ^ivaite in character and contents: it is Siva to whom Brahma and
the other gods address their praise (st. 1), !§iva who punishes Brahma for in-
cest with his own daughter (22), Siva who is worshipped by Visnu, st. 19:

"When Hari (Visnu) who (daily) used to offer a thousand lotus flowers at thy
feet, was (once) short by one, he extracted one of his lotus-like eyes. That bit of
excess devotion (his eye) underwent evolution, and in the form of his discus ever
stays alert, O destroyer of the three cities, to protect the three worlds".

(Transl. Norman Brown)

Apart from comparatively numerous references to well-known mythological
themes there is ample room left for the traditional popularization of Siva
philosophy and theology and for descriptions of the god's might and glory.
The poet regards asking questions about diva's omnipotence as "inopportune

188 Edited, translated, and presented in illustrations by W. NORMAN BROWN,
The Mahimnastava or Praise of Shiva's Greatness, Poona 1965 (with references);
with the commentary of Madhusudana Sarasvati, 'Bombay 1937. See also DAS-
GUPTA and DE, op. cit. I, p. 381 and for commentaries etc. HARAPRASADA SHASTRI,
op. cit. VII, p. 482ff.

189 There are fifteen spurious stanzas.
190 A Ganesamahimnah stotram, though attributed to the same author, is

presumably of later redaction; a similar work in honour of Visnu (Visnumahimnah
stotram) is not even associated with his name but attributed to Brahmananda
Svamin. Durvasas is held to be the author of a similar poem in honour of Tripura,
( = Durga): the existence of these imitations shows the popularity of the poem.—
See also DASGTJPTA and DE, op. cit. I, p. 660.

191 For particulars see NORMAN BROWN, op. cit., p. 2 (also on the possibility of
identity with Puspadanta in the frame story of the Kathasaritsagara).

192 S. BHATTACHARYYA, in IHQ 1, p. 350 refers to a tradition current about
Puspadanta at Benares which would allow to assign him to the early decades of
the 9th century.
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sophistry" (st. 5) and is well disposed to interpret the god's shortcomings as
virtues; st. 14:

"The stain which Thou receivedst when Thou swallowedst the poison when
Thou wast swayed by compassion for the gods and the asuras who feared the
sudden destruction of the universe, that stain on Thy throat does not fail to
produce beauty. Even disfigurement commands praise for one engaged in re-
moving a danger to the world". (Transl. Norman Brown)

So "the essence of the poem is a deep and genuine devotion, eloquently ex-
pressed, which embodied the author's feelings when he composed it and has
made it ever since a vehicle for diva's votaries to express theirs".193

A poet of the 11th century by the name of Cakrapani Natha wrote the Bhavo-
pahara,194 an oblation of worship to Siva, stanza 7 of which runs as follows:

"Bathing in the internal sacred waters, the lake of my own being, and wearing
the pure garment of knowledge, I worship Siva".

Among the numerous writings of the philosopher Madhva (ca. 1199-1294
or 1238-1317) is a stotra on Krsna called Sarvamula195 as well as some works
of the same genre, entitled Aryastotra, Gurustotra, Dvadasastotra, Krsna-
stuti.196

Llla6uka Bilvamangala, who is credited with the authorship of the Krsna-
karnamrta, is according to tradition also the compiler of a number of stotras,
among them a Durgastava, a Daksinamurtistava, a Suryastotra.197

Jagaddhara (middle of the 14th century) wrote a long kavya eulogy, Stuti-
kusumafijali "Handful of praise-flowers" in thirty-eight198 chapters in honour
of $iva.199 With the exception of chapter 20 the titles of all chapters are com-
pounds ending in stotram, the first members indicating themes such as respect-
ful salutation (2), benediction (3), encouragement of service (7), having re-
course for protection (8), invocation for the miserable (dina: 11, the longest
chapter: 143 stanzas), instruction (16), bhakti (17), the Lord i§iva as Ardhana-
rlsVara (half male, half female: 21). Chapter 22ff. are specimens of citrakdvya
(a genre embracing all ingenious forms of poetic composition):200 all words

193 NOBMAN BROWN, op. cit., p. 6.
194 Published in K.S.T.S. 14.
195 The Collected Works of Madhvacarya, edited by R. KBSNACABYA and RAMA-

CAKYA, III, Bombay 1892, p. 1149. See F. WILSON, The love of Krishna, Philadel-
phia 1975, p. 17.

196 These stotras were printed at Madras and Bombay.
197 For further information see WILSON, op. cit., p. 23; DE, Vaisnava faith, p. 689

(Index). T. GANAPATI SASTBI edited Abhinavakaustubhamala and DaksiNaniur-
tistava, Trivandrum 1905.

198 Section 39 describes the poet's pedigree.
199 Edited by PT. DTJRGAPBASAD and K.P. PABAB in the Kavyamala series, 23,

Bombay 1891 with the commentary of Rajanaka Ratnakantha (1439 stanzas, over
450 pages). See B.N. BHATT, The position of Stutikusumanjali in Sanskrit Stotra-
literature, in JOIB 21 (1972), p. 318.

200 This is not to say that other chapters are free from such stylistic 'figures'.
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contained in 22 begin with k; ch. 23 is composed in so-called srnkhalabandha,
that is a variety of the sound-repetition called yamdka, viz. repetition of three
successive syllables, other chapters consist of verse quarters with repetition of
syllables in the middle or at the end, and so on. The closing chapters are a
stutiphala, "a eulogy of praise" and "a ripening of merit".

The poet, who aims at surrendering himself (dtmanivedana) to Siva by
composing this thoroughly devotional eulogy in the poetical and psychical
emotion (bhdva) of servitude (ddsya), has succeeded in producing passages so
pathetic that even nowadays "the heart of the reciter melts and his eyes begin
to shed tears".201 Two random quotations must suffice; 11, 29; 102:

"Just as the river Ganges which rests in Thy (Siva is addressed) diadem is unable
to quench the fire of (Thy) forehead, Sarasvati, though residing in my mouth,
cannot (soil, without Thy compassion) extinguish the fire of sorrow which is
ceaselessly blazing in my heart".
"Fie! Why dost Thou not protect me? Here Antaka (Yama, the ruler of the
deceased) carries me off. Is it (now), O Lord, the proper time for (such) playful
contempt? Perhaps (but I am not sure) Thy heart will feel oppressed with com-
passion. (Then) Thou needst not be ashamed of Thyself for having abandoned
someone who has approached Thee for protection".

This Kashmirian ^ivaite bhakti poet of the 14tu and early 15th centuries,
Jagaddhara-Bhatta, was also known as Jagadar and Mahakavi. His Stutikusu-
maiijali "A respectfully offered handful of praise-flowers"202 comprises a
thousand verses in praise of £iva.

Surya or Suryadeva wrote, about 1540, a poem in honour of Rama and
Krsna (Ramakrsnakavya).203 Both avatdras are eulogized alternately in half-
stanzas, the second being in each case identical with the first when read back-
wards.

Besides several works on Advaita philosophy and bhakti cult as well as a
number of commentaries the philosopher Madhusudana Sarasvati (16th cen-
tury) composed, in a highly ornate style, two poems in honour of Krsna
entitled Harilila204 and Anandamandakini "The (celestial) Ganges of bliss":205

this author who is often credited with being the first fully to reconcile Advaita
metaphysics with the devotion to a personal deity is famous for his characteris-
tic confessions of love for Krsna:206

201 BHATT, op. cit., p. 322, who p. 320, n. 15 refers to an article by M. DVTVEDI
in Kalyana-Slvanka, Gorakhpur 1933, p. 320.

202 Compare also fn. 199. For other authors of this name see KRISHNAMACHARIAR,
H.S.L., p. 983.

203 Published in HAEBERIJN", op. cit., p. 463 and (with the author's commentary)
in the Kavyamala series, 11, Bombay 1895, p. 147.

204 Published in the Calcutta Oriental Series and Chowkhamba n° 411, Benares
1933.

205 Published in the Pandit N.S. 1, (1876-1877), p. 498 and in the Kavyamala
series, 2, Bombay 1886, p. 138.

206 Quoted by S. BHATTACHARYYA, in C.H.I. IV, p. 466.
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"Some virtuous persons entrust their hearts somewhere to the Infinite (an In-
finite Being) and thus quench (the thirst for) the other objects of enjoyment. But
as to me, O Madhu-slayer, my mind, after having tasted the honey drops drip-
ping from Thy lotus-feet, revels in them over and over again".

Many stotra works produced by the followers of Caitanya—which are so
typical of the picturesque and emotional Bengal devotionalism—have already
been mentioned.207 One title may be added here. Raghunatha Dasa (16th

century) is the author of "a series of fervent poems of praise and prayer",208

viz. the twenty-nine eulogies of his Stavavall "String of eulogies", which,
though of unequal merit, give expression to his loving obeisance to the Master,
his vivid realization of Krsna's beatific sports and his belief that he is, not a
companion (sakhl), but a humble handmaid (ddsl) of Radha. This last charac-
teristic, viz. the realization of the so-called rdydnugd form of bhahti, illustrates
one of the aspects of the devotional attitude. I t is Radha who, besides Vrnda-
vana, is ecstatically adored and is the sole object of his praise and prayer.
"Raghunatha Dasa has been able to communicate to his stotras the rich and
intimate picturesqueness of his devotional fancy and exuberant sentiment".

To the 16th century belongs also Vadiraja,209 a prolific and generally admired
author on the dvaita system (dualism) of philosophical thought. His Man-
galastaka,210 a popular invocation of all divinities, rsis, ancient kings, moun-
tains, rivers, heavenly bodies and so on, is in South Kanara recited daily as
well as on auspicious occasions.

A $ivaite poet who lived in Malabar about the 16th century and whose real
name appears to be Gokula, wrote under the name Utpreksavallabha—he was
also known as ^ivabhaktadasa—the Bhiksatanakavya,211 a long work (over
a hundred pages in print) of forty cantos. I t describes how Siva in the garb of
an ascetic went about as a mendicant for alms (bhiksdtana) in Indra's heaven,
and enlarges mainly upon the deportment of the female inhabitants of the
celestial regions who fall in love, on their toilets, discussions, coquetry, amo-
rous behaviour, including also other descriptions such as the rising of the
moon. Although the poem admits of a spiritual interpretation—the adoration
of the god being expressed in terms of earthly amorousness—the erotic element
prevails over the religious, diva's erotic appeal being also elsewhere a well-

207 See chapter III.
208 For particulars see DE, Vaisnava faith, p. 653; also p. 121; 658; W. EIDLITZ,

Krsna-Caitanya, Stockholm 1968, p. 432; 478; 509 etc. The Stavavall was edited (in
Bengali characters, with a Sanskrit commentary) at Mursidabad-Berhampur
(Radharamana Press). For other collections of stanzas produced by Caitanya's
adherents see also EIDLITZ, op. cit., p. 547.

209 For his numerous works see B.N.K. SHARMA, A history of the Dvaita School
of Vedanta and its literature, II, Bombay 1961, p. 190.

210 Published in the Brhatstotraratnakara, I Bombay 1963, p. 1; SS. 101.
211 Published in the Kavyamala series 12, Bombay 1897, p. 54. See also TH.

ATJFBECHT, in ZDMG 27, p. 12; India Office Catalogue of Sanskrit manuscripts, I,
1448f.
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known theme, the Bhiksatanakavya is an exhibition of the author's acquaint-
ance with the 'science of love' rather than devotional poetry. The same author
wrote the Sundarisataka.212

Although many of the later authors of stotras are not devoid of technical
skill works of outstanding merit become rare. Narayana Bhatta (± 1560-
1646),213 a brahmin of Kerala whose name has already been mentioned,214 is
the author of the Narayaniya (finished in 1585)215 which, consisting of ten
decades (dasaka) and 1036 slolcas, is a resume of the whole Bhagavata-Purana
and as such a hymn in praise of Krsna; containing more than a thousand
stanzas it is one of the greatest of the so-called stotra-kdvyas of this poet and
one of the finest specimens of artificial Sanskrit devotional poetry. Tradition
has it that his teacher, though not qualified to do so, taught Narayana the
Vedas and was because of this sin attacked by rheumatism. Narayana got the
disease transferred to himself and freed himself from it by reciting this poem;
after the tenth decade he had completely recovered and attained health,
happiness and longevity. The poem became very popular and has often been
put on a par with the Bhagavata itself; in Kerala verses of it are up to modern
times daily recited, "and there is no human heart which it cannot melt and
mend".216

The philosopher and commentator Appaya Diksita (1554-1626), who elabo-
rated the !§rikantha school of S^vaite philosophy217 and was the reputed author
of some hundred books covering dialectics, philosophy as well as poetics, left
also some works of the eulogistic genre: a Sivakarnamrta, a Bhaktamarastava,
a ^antistava, a Ramayanasarastava and some others.218

Mention must also be made of the Anandasagarastava "Praise of the ocean
of bliss"219 and other hymns by the !§ivaite philosopher Nilakantha Diksita, a
grand-nephew of Appaya Diksita who lived in the South (Kafici, Tanjore,
Madura) to become a samnydsin devoting himself to the praise of Siva-Visva-
natha. His works as well as his life—which soon became a legend—are most
representative of the ideals of the educated brahmin.220 Besides philosophical
books (Sivatattvarahasya etc.) and kdvya works he produced also a popular

212 Published at Bombay.
213 According to KRISHNAMACHARIAR, H.S.L., p. 254 who gives more infor-

mation on this poet; an enumeration of his other works, p. 256.
214 See above, p. 36f.
215 Edited (with the commentary of Desamangala Varya) by GANAPATI SASTRI,

in the Trivandrum Sanskrit Series 18 (a list of his other works on p. II), 1912.
216 Quotation in KRISHNAMACHARIAR, H.S.L., p. 255.
217 I refer to DASGTJPTA, H.I.Ph. V, p. 65; T.R. CHINTAMANI, in JOB, 1 (1927),

p. 183.
218 For particulars (manuscripts etc.) see KRISHNAMACHARIAR, H.S.L., p. 226.
219 Published in the Kavyamala series 11, Bombay 1895. p. 76, and, with a

translation into French, by P.S. FILLIOZAT (see next note), I, p. 255.
220 See P.S. FILLIOZAT, Oeuvres poe*tiques de Nilakantha Diksita, I, Pondicherry

1967, Introduction. The dates of his birth ( ± 1580?) and death are unknown.
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campu on the story of the churning of the ocean (1637-1638 A. D.) entitled
Nilakanthavijaya,221 a Sivalilarnava "Ocean of diva's sport"222 in twenty-two
cantos comprehending the legends of Halasyanatha, i.e. &iva as worshipped
at Madura, and some minor poems.223

The above somewhat unconventional stava—an outpouring of sentiment
rather than a eulogy—is interesting in that it attests to the author's fervent
devotion224 to Devi (Minaksi) who is throughout the poem—108 stanzas in
vasantatilaka metre—addressed as "Mother". Besides, considering the charac-
ter and structure of most stavas it can be said that part of the stanzas constitute
more or less coherent sections.

There are lamentations on the uncertainty of man's fate (st. 18), on the transi-
toriness of mundane existence and the impossibility of attaining to serenity of
mind (28), on our own inadequacy (31) and the wheel of time turning without
interruption (63), there is doubt about the meaning of bhakti (22); there is
anxiety and solicitude (46f.) and there are prayers to the Goddess imploring her
to annihilate the karman which is in course of accumulation and to save those
who are worth saving (40; 42). If only the Goddess, who is our sole recourse
(6; 32; 44), be compassionate (41; 51), any future is acceptable, whether rebirth
in a holy place such as Benares or in the house of an outcast, heaven, perdition
or final beatitude (51). The Divine Mother alone will break our chains and carry
us over happily (50). Let us therefore lay down our burden at her feet (45), and
continually remember and worship her, devoutly place confidence in her (52)
and repose our head on her breast (68). She, the soul of the world (23), the mother
of all existence (57), is able to chastise the wicked (74) and to lead her worshipper
to the state of eternal freedom (26).

Among Nilakantha's other works are "trois recueils dictes par la vieillesse
et le renoncement",225 viz. ̂ antivilasa, Gurutattvamalika and Vairagyas'ataka
which have renunciation as their main theme, and three stotras proper.226 Of
these, the Sivotkarsamanjari (52 stanzas in the sdrdulavikrldita metre) eulogizes
Siva; as a poem not wholly successful it stresses the god's heroic feats and
cosmic significance, refers to the legends as well as theological and philosophi-
cal tenets of his adherents, and alludes to the mythology of other deities to
state in the refrain:

"This lord is my God; of another than he I do not even mention the names".

221 Published at Madras 1924 (with the commentary of Mahadevasurl and an
introduction by S. KTJPPTTSVAMI SASTRI); 1941 (editor: C. SANKAEAEAMA SASTRI)

and Varanasi n.d. (with a Hindi commentary by RAMACHANDRA MISRA).
222 Edited by T. GANAPATI SASTRI in the Triv&ndrum Sanskrit Series, 1909 and

published at i§rlrangam 1911.
223 I refer to P.S. FLLLIOZAT, op. cit., Introduction; KRISHNAMACHARIAR,

H.S.I-, p. 237.
224 The term bhakti occurs e.g. st. 5; 22; 23; 70.
225 P.S. FIIXIOZAT, op. cit., I, p. 28; see p. 49.

226 All three edited and translated into French by P.S. FIIXIOZAT, op. cit., I,
p . 1 O 1 ; 159; 177.
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From details it appears that the main source of this poem was the Skanda-
Purana. The Candirahasya (36 vasantatilaka stanzas) is an attempt to repro-
duce the essence of the Devlmahatmya in the Markandeya-Purana (chapter
81-93), a text of extraordinary religious importance. In the Raghuvirastava
(33 vasantatilaka stanzas) the poet summarizes, in the form of a series of
allusions to the main episodes of the Rama legend, the most precious instruc-
tions imparted in Valmiki's Ramayana and shows the greatness of God's
avatdra, who however is, in contradistinction to Siva in the other poems,
neither described as higher than the other divinities nor the object of unreserved
adoration.

Jagannatha Pandita, a native of the Godavari district and a scholar versed
in logic, grammar, poetics and other branches of knowledge, was entertained
at the Moslem court of Shah Jehan and patronized by prince Dara Shukoh
(f 1659). There are various traditions on his intimate relations (or marriage)
with a Moslem lady which led to his being expelled from his caste. It is said
that the recitation of the fifty-two stanzas of his poem Gangalaharl '"Billow of
the Ganges"227 made the Ganges gradually swell to such a height that the
river washed away the sins of himself and his wife who were seated on the
highest of the fifty-two steps of its bank. Both of them were drowned,228 but
the poem achieved fame in the whole of India. The same poet celebrated
Laksmi in the Laksmilahari229 and the sun in the Sudhalaharl ;230 there are
two more "waves" (lahari), the Amrta and the Karuna.231

A poet belonging to the 17th century, Ramabhadra Diksita, wrote a work of
fifty-one stanzas arranged in alphabetical order but in simple style in praise
of Rama (Varnamalastotra "Alphabet-eulogy"),232 and in very elaborate
kdvya style a number of hymns eulogizing Rama's weapons (bow, arrows,
missiles): Ramacapastava, Ramabanastava, Ramastaprasa or Astaprasa.233

Of a poet Tirumalarya (1645-1706) we have a Yadugiri-Narayanastava on
the god at Melkote near Mysore.234

In an interesting so-called sataka—actually it comprises only fifty stanzas—
the poet Vanchesvara or Kuttikavi describes in perfect kdvya style Lord Visnu
(Ranganatha at Srfrangam) mounting on a horse (possibly during a procession).
The author of this Turaga^ataka ("Sataka of the horse": SS. 60) must have

22? Often published (also with three commentaries) e.g. at Nagpur 1915; at
Bombay 1914-1915; 1924; 1930; Osmania Univ. 1958. There are translations in
Gujarati, Hindi, Marathi and Kannada. For information, also on other texts of the
same title: N.C.C. V, p. 214.

228 Cf. L.R. VAIDYA, Bhaminivilasa, Bombay 1887, Introduction, p. 12.
229 Published in the Kavyamala series, 2, Bombay 1886, p. 104; VaranasI 21966.
230 Published in the Kavyamala series, 1, Bombay 1885, p. 16.
231 Published in the Kavyamala series, 1, p. 99; 2, p. 55.
232 Published in the Kavyamala series, Bombay 1903, p. 1.
233 Published in the Kavyamala series, Bombay 1894-1903.
234 Published, with an introduction and the commentary by the author's brother

$INGABARYA, at Melkote 1933 (Telugu characters) and as SS. 68.
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lived about 1700 A. D. because he was a great-grandson of Govinda Diksita,
minister of two kings of Tanjore who reigned in the first decade of the 17 th

century.235 To him we owe also two other well-known works, a stotra called
Asirvadasataka and a satirical poem Mahisasataka.236

In the year 1844 Govindacarya while residing in the Cera-Kerala region
wrote the Bhagavadvicaralalitaryah, in 1862, when he lived in Tanjore, the
Viraktimuktavali, an elaborate description of the worries of old age.237

Praising diva's majesty and arguing that God is the only one who recompenses
man for his sacrifices Svamin Pavitrananda composed a Sivamahimnabi
Stotram.238 Here this enumeration must end.

As appears for instance from the grouping of hymns in medieval works
there must already at an early date have existed collections and compilations
of lesser stotras, often of uncertain authorship. Irrespective of age and origin,
the very existence of these collections—which in modern time are often printed
in several editions—"only testifies to the value the average Hindu still attaches
to this department of literature".239 As already intimated, many Indian
libraries possess collections of stotras part of which has been published.240

An instance of such a collection of various, short stotras, 'upanisads' and
'gitds'—Visnuite, ^ivaite and other—is the manuscript MA 2807 of the Musee
Guimet in Paris.241 I t contains a praise of Visnu's thousand names belonging
to the Padma-Purana, the work called Mukundamala and composed by king
Kulasekhara,242 a i§rigita; Tripurasundarya laghustava; Indraksistotra; Ru-
drayamalatantra; Rudramantra; Mahimnastotra; Gaurisvarastotra by Lan-
kesvara ;243 !§arikastotra; the incomplete Bhagavadgita I -XII ; the incomplete

235 Cf. KBISHNAMACHARIAB, H.S.L., p. 231; V. RAGHAVAN, Sivagitimala, In-
troduction, Kanchi 1969, p. 9.

236 Among a number of more or less important eulogistic collections of verses
(stuti or stotra) are, to mention only a few, LankesVara's ^ivastuti, Lalladiksita's
Anandamandirastuti, SrikaNtha's Anandasagarastava. (These works were printed
in Bombay). For several more titles see KRISHNAMACHARIAR, H.S.L., p. 331.

237 SS. 66 and 74; see SS. Introduction, II, p. XII.
238 Published in Mayavati, at the Advaita Asrama, Almora 1938, p. 41.
239 S. BHATTACHABYYA, Stotra literature, p. 345 mentioning (in 1925) the eighth

edition (Calcutta) of the Brhatstavakavacamala (a fairly exhaustive collection).
240 F o r bibliographical and other details see Descriptive Catalogue of Sanskrit

manuscripts in the Adyar Library, IV, p. VII; Descriptive Catalogue of Sanskrit
manuscripts in the Oriental Manuscript Library Madras, XVIII and XIX; Cata-
logue of Sanskrit manuscripts in the Oriental Library, Mysore 35; 133 and other
catalogues of manuscripts, and communications in the Adyar Library Bulletin
(e.g. 2, p. 114) and other journals. For a brief history of Sanskrit literature from
1500 to 1850 A.D. based on manuscripts see P.P.S. SASTRI, Descriptive Catalogue
of the Sarasvatl Mahal Library's (Tanjore) Sanskrit manuscripts, XIX, Mantra;
Stotra, Srirangam 1934.

241 See J. FII/LIOZAT, Un manuscrit Sanskrit kacmirien du Musee Guimet, JA 257
(1969), p- 89. Also, e.g., V. RAGHAVAN, in ALB 4, p. 17.

242 See above, p. 256.
243 For Lankesvara see KRISHNAMACHARIAR, op. cit., p. 331.
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Narayanopanisad; a eulogy called Visnoh smarananarakoddharanastotra;
Paramahamsopanisadbrahmi vidya;244 Jvalamukhlstotra (also called Srl-
ratnapancaka); a Vitastastotra belonging to the Adipurana; the Ganesvara-
stotra of the Isvaratantra; Vaikharistotra; Sadaksarastotra.

Anthologies continue to appear in modern times. Thus the Madras Govern-
ment had a large volume compiled comprising 10 stotras in praise of Ganesa,
51 in praise of Siva, 17 in honour of Visnu, 26 in praise of Rama, 19 in honour
of Krsna, 44 miscellaneous eulogies, 6 hymns in praise of Subrahmanya245

and 30 stotras devoted to Devi. This publication246 includes in principle only
texts kept in the Madras Library that were not printed earlier. A collection of
rare and unpublished eulogies preserved in the Adyar Library appeared under
the title Stotrasamuccaya ;247 it comprises one hundred and one Sivaite,
Visnuite and miscellaneous praises and prayers, some of which of special de-
votional or literary interest.248

The importance attached to divine names calls for special attention. A
corollary of the significance and cult of names is the practice of recital and
celebration of a god's names and epithets (ndmakirtana).2i9 Being probably
alluded to already in BhG. 9, 14 ("Me do they even glorify") this practice is
deep-rooted in Visnuite and Sivaite belief and custom and regarded as highly
meritorious. It is the conviction of the devotees that through the merit ob-
tained in this way they are enabled to gain the most desirable advantages, in-

244 For the Paramahamsa-TJpanisad see P. DEUSSEN, Sechzig Upanishad's des
Veda, 3Leipzig 1921, p. 703.

245 In the South Siva's son Skanda.
246 Stotrarnavah edited by T. CHANDRASEKHARAN, Madras 1961.
247 Stotrasamuccaya, edited by PT. K. PARAMESWARA AITHAL, 2 vol., Adyar

Madras 1969. See the Introductions by V. RAGHAVAN.
248 Other collections of Hindu devotional poems are, inter alia: a book containing

Mahisa-satakam, Stuti-satakam etc., edited by PT. JIVANANDA VIDYASAGARA, Cal-
cutta 1874; Brhat-stotra-muktahara (416 stotras), 2 vol., Bombay 1916-21923;
Brhat-stotra-sarit-ratnakara, Bombay 1918; Stavasamudra (41 stotras), Calcutta
1918; Brhat-stotra-saritsagara (306 stotras), Bombay 1927; Stotra-ratnavali,
anonymously edited at Gorakhpur 1934; Brhat-stotra-ratnakara (144 stotras),
Bombay 1885; 31899; the same title (240 stotras), Bombay 1918, also 1963; (291
stotras) Varanasi 1960 (Chowkhamba n° 29); (670 stanzas) ed. by NARAYANA RAMA
ACARYA, 2 vol., Bombay 151963; Madras 1897; 1905; Varanasi 1957; Stotra-sama-
hara, edited by K. RAGHAVAN PIIX,AI, Trivandrum 1964; Stotra-manjari, published
by PAVANJE GURTJRAO and sons, Udipi 1966. There are a Brhat-stotra-ratnahara,
a Brhat-stotra-mukta-hara, a Stotra-mahodadhi and many other collections. A
recent booksellers' catalogue (Chowkhamba, Benares, himself the publisher of the
Caukhamba-stotra-granthamala) mentions about 200 titles of stotras and collections
of stotras. Stotras and other religious literature also in V. RAGHAVAN, Malayamaru-
tah, 2 vol., Madras 1966; 1971. See also M. SOMASEKHARA SARMA, Saiva devotional
literature referred to in the Panditaradhya Caritra of Palkuriki Somanatha, in
JOR, 23 (Madras 1954), p. 71.

249 See e.g. the article on this subject by Y. JAGANNATHAN, N.M. DE and others
in Indian Philosophy and Culture, Vrndaban 1958 etc.
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eluding even access to the supreme transcendental state which is the aim of
their sddhand. "The one who praises Visnu's thousand names will overcome
all sorrow". "The name of Hari is equal to the gift of a thousand times ten
million cows".250 Although the actual name given to God in addressing or
worshipping Him is largely a matter of choice, the memorization and recitation
of 108,251 300, 1000 or 1008 names strung together and constituting a hymn
came to be a peculiar feature of Hinduism (ndmastotra "praise of names")252

and an important element of the agamic ritual. Thus the Laksml-Tantra, 34,
125, enjoins the worshipper ritually to satisfy deities by pronouncing the
mantra consisting of their names preceded by the sacred syllable Om and
ending in namah "homage".

Based on the conviction that a divine name is a means of protection, purifi-
cation, or salvation this type of 'praise' developed on a large scale—and espe-
cially in Visnuite and other more or less monotheistic milieus—into a literary
genre or rather liturgical form of 'literature' considered to be best suited to the
present age. It is also a device for meditatively identifying oneself with various
aspects of God's nature and therefore the easiest method of promoting one's
spiritual welfare and sanctification. However much they are apt to degenerate
into verbal magic the recitation of these ndmastotras came to be one of the
most characteristic expressions of devotion. Thus famous saints living in
different regions of India have left many short 'formulae' or collections of
utterances expressing faith, devotion, surrender, and obeisance added to a
string of divine names. These harangues often assume the character of a
mixture of eulogies, identification, statements of the deity's qualities and
manifestations, his nature and identity, names, epithets, references to his
great exploits, indications of his functions and explanations of the position
he occupies in the religious life of his worshippers.253 For instance, in the
'Thousand names of Visnu' communicated, in Mahabharata 13, a. 135 by
Bhisma to Yudhisthira, each name of the Lord is believed to condense pro-
found concepts: Visnu is the lord of the world, the god of gods, the highest
Purusa etc. etc. It is interesting to see how in many of these ndmastotras the
names and epithets given to the deity vary with almost every change in the
aspect in which he is considered and how this very wealth of names becomes,
when recited, a form of devotion recommended in all bhakti cults.254

250 Cf. Mbh. 13, 135, 6; SA., Visnu, 15, 5.
251 See e.g. NPR. 4, 1, 17ff. (Krsna's names): the person who mutters this text

day and night becomes dear to all, obtains favour, sons, grandsons, supranormal
power, wealth and sdyujya with Krsna, i.e. participation in his qualities; 4, 3, lOff.
Visnu's thousand names; 5, 5, 11 (Radha). Cf. also SanS. S\ a. 4; I. 6, 44 A.

252 For a detailed survey see GONDA, Notes on names, Amsterdam Acad. 1970,
p. 67.

253 See e.g. A. AVALON, The Great Liberation, Madras 1953 (tantric); V. RA-
GHAVAN", The Indian heritage, Bangalore 1956, p. LXXV.

254 Cf. A.M. ESNOTTL, in BEFEO 48, p. 175.
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Part of these ndmastotras are published separately, as small pamphlets,255
others are included in books of larger compass.256 Thus the anonymous Srl-
Gayatri-Sahasranama,257 being part of the Devl-Bhagavata-Purana, is recited
by Narayana at the request of Narada. The deity reveals that knowledge of
the Ultimate Reality which could pave the way for salvation by conquering
death. It is a clever piece of work, enumerating the names in 165 verses in
alphabetical order. It may also be recalled that in Valmlki's Ramayana, 6,
105 B.258 an Adityahrdaya "secret or divine knowledge" of Aditya is put into
the mouth of Agastya. This "eternal and auspicious" 'hymn', which is said to
enable Rama to overcome all his adversaries, consists mainly of a long enu-
meration of names, epithets, characterizations and identifications as well as
expressions of homage. There exist texts that have resulted from the author's
efforts to demonstrate the religious efficacy of bhakti and the utterance of the
deity's holy name, for instance, a Bhagavannamadarpana "Mirror of the Lord's
names", composed by Muralidharadasa, a disciple of Vittalacarya259 and a
Bhagavannamavaibhava "Glory of the Lord's names" by the same author
(16th century?).

Rather than adding to the above a number of titles of less known stotras
and of collecting a large number of references to specimens of this genre260—

255 E.g. Siva Sahasranama Stotra with Nilakantha's commentary, text edited
and English translation by R. ANANTAKRISHNA SASTRI, Madras 1902; K.E. PAB-
THASABATHY, Sri-Vism* Sahasranamam, Madras 1966; M. LOTS A, Chants a Kali,
Pondicherry 1967.

256 Some relevant texts are also Mbh. 13, 17, 29ff.; 13, a. 135; 14, 8, 12ff.; VaP.
1, 30, 79 ff.; VamanaP. 1, 8, 48 ff.; BhagP. 2, 3, 24; LingaP. a. 65; 98; SauraP. a. 41,
10-140 (Visnu praising Siva), PadmaP., Uttarabhaga, a. 89; Diptagama, ch. 77;
RA. ch. 24, Suprabhedagamapaddhati; cf. R.G. TIWABI, Daksasivasahasrana-
mastotra, in Sri Venkatesvara Univ. Oriental Journal 2 (Tirupati 1959), p. 33;
R.N. DANDEKAR, The Anusasanaparvan (Mbh. XIII), Poona 1966, p. 124; BHATT,
RA., edition, I, p. 113, n. 2; 133, n. 9. See also the supplement added to the Ahir-
budbnya-Samhita (p. 97).

257 See R.G. TIWABI, in Sri Venkatesvara Univ. Or. J. 3 (1960), p. 1; 6, p. 1.
258 Appendix 65 (p. 1082) in the Critical edition, VI.
ss9 Gov. Or. Skt. Library, Madras, n° 5145 and 5146.
260 jror a Gopala-Sahasranama produced in circles of Radha. worshippers see

FARQUHAR, R.L.I., p. 375; for a Sastr^avarna-Sahasranamastotram, Calicut 1931
see M.E. ADIC^AM, Aiyanar-Sasta, Pondicherry 1967, p. 116; a Visnu-Sahasranama
with a commentary ascribed to Sankara was edited by R. SAMKHYATIRTHA, Mur-
shidabad 1909; also by A. AVAIAXNT, Calcutta 1928; a Visnu-Sahasranamastotra
with Sankara's commentary by S.V.RAMA SASTRI, Madras 1931; see also the
voluminous edition of the Visnusahasranamastotram by R. RAMA SASTBY, 2 vol.,
Mysore 1960—1961 (869 and 267 pages) comprising also Sankara's hhasya and the
interpretation (vivrti) of this commentary by Tarkabrahmandasaraswaty, enu-
merations of the god's thousand names as well as other relevant texts (Sankara-
bhasyarthasamgraha and Padyaprasunanjali); an Ucchista-Ganela-Sahasranama-
Stava by V. RAGHAVAN, 1959; with an English translation by R. AKANTAKRSNA
SASTRI, Adyar 21927. See also SA., p. 232, n° 1, and e.g. K. MADHAVA KRISHNA
SARMA, in ALB 4, p. 20 on Sahibakaula's Srinamavilasa, a long stutikdvya (Kashmir).



270 J. Gonda • Medieval Religious Literature

which from the point of view of literary study are rather similar—I would
like to draw attention to the popular and highly praised product of religious
poetry—"a treasure of lyrical beauty and poetic imagery"261—that is the
Lalitasahasranama.262 Containing 320 slokas in three chapters it forms the
second part of the Brahmanda-Purana and praises Lalita,263 a form of Devi
or Durga, who is "the supporter of the universe, the ruler of creation, preserva-
tion and absorption . . . and should be meditated upon as the great Tripura-
sundarl" (Bhaskararaya's initial benediction). The work is couched in the di-
dactic style of a communication of Hayagriva to Agastya; the enumeration of
the names does not begin before chapter II (stanza 51). It has more than once
been commented upon; in 1728 by Bhaskararaya, who quotes a number of
predecessors. The editor Ananthakrishna who in the preface expressed the
wish that his text would contribute to a correct performance of the pujd
associated with these 'Thousand names'—which is in many houses and temples
performed on definite days and other auspicious occasions—recommends its
use also in connexion with a hathayogic practice.

261 KRISHNAMACHARIAR, H.S.L., p. 312.
262 This work has often been published (also as part of the Bombay edition of

the Purana), e.g. by R. ANANTHAKRISHNA SASTRY, Adyar Madras 41970 (U899,
21925) together with an English translation of Bhaskararaya's commentary. See
also CH. STJRYANARAYANAMURTHY, Srl-Lalitanamastotram, Madras 1962.

263 Cf. C.L. PRABHAKAR, in Bharatiya Vidya 29 (1969), p. 82.



CHAPTER XV

GlTAS, MAHlTMYAS AND OTHER RELIGIOUS LITERATURE

The borderline between 'hymns', 'eulogies proper', works of instruction and
other 'genres' of literature is often hard to define. Poems such as the Bhaga-
vadgita, though primarily designed to teach religious or philosophical doctrines,
often have at the same time the character of devotional hymns. And numerous
hymns of praise, known as stotra or stava which all Indian religions have pro-
duced in honour of their deities, teachers or places of worship, often take a
didactic or moralistic turn.

Special attention may be drawn to a number of works, half lyric or hymnic,
half religious-didactic, which, modelled upon the extremely popular Bhaga-
vadgita (Mbh. 6, a. 23-40), a sort of Hindu gospel admired not only by Visnui-
tes, came to constitute a genre of literature by itself, viz. the so-called gitds1

(the term may, at least originally, have been applied to texts which were not
recited in the ordinary way but more or less 'chanted').2 The redactors of the
Great Epic themselves already wanted to recapitulate, continue, supplement,
or rather imitate the poem contained in book VI and produced the Anugita
(Mbh. 14, 16-51) which, while dealing with man's salvation, preaches jndna
and a complete abstinence from mundane interests that in places impresses us
as verging on bhakti. That the Bhagavadglta was the prototype and served the
authors of the later gitds—a long neglected chapter of Sanskrit literature—as
an example is beyond doubt: titles of chapters and even final passages of the

1 Publication of texts: The Gitasamgraha or a collection of the Gitas, published
by P.N. PATVARDHAN, Poona 1915. For surveys, observations etc. U.CH. BHATTA-
CHABJEE, Gita literature and its relation with Brahmavidya, IHQ 2 (1926), p. 537;
761; A.M. ESNOTJL, in BEFEO 48, p. 171; K. BHATTACHARYA, in JA 255, p. 211;

J.P.K. SUKUX, De Bhagavadgita, Thesis Utrecht 1958, p. 93; P. AIYAE, Imita-
tions of the Bhagavadgita, in C.H.I. II, 2Calcutta 1962, p. 204; R. HATTSCHILD,
Die Astavakra-Glta, Abh. d. sachsischen Akad. d. Wiss., 58, 2, Berlin 1967, p. 5.
See also H. VON GLASENAPP, tJber vier puranische Nachbildungen der Bhagavad-
Glta, in Festgabe R. v. Garbe, Erlangen 1927, p. 139; E.R. MOROZZI, An introduc-
tion to the Sivagita, JOR 34-35 (1973), p. 88.

2 Cf. BHATTACHABJEE, op. cit., p. 538. In order to avoid misunderstanding it
should be recalled that the term gltd was already in the Mahabharata also associated
with the names of legendary teachers who give counsels, for instance, on dharma
and good government. Thus Mbh. 12, 91 f. the Utathya-Glta and 12, 93ff. the
Vamadeva-Glta. For a list and a discussion see BHATTACHARJEE, op. cit., p. 537ff.
These gitds constitute a group by themselves; most of them are short and deal with
brief questions without being interested in the worship of a particular deity.
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same are often identical with those of the Bhagavadgita;3 there are literal
reminiscences especially of the culminating point of the famous poem, the
chapters X and XI;4 moreover, several puranic passages are in connexion
with inserted gilds quite explicit on their relation with the Bhagavadgita.5

Nor do purpose and outward form of these "songs" belie their origin. They
aim at conveying a more or less esoteric lore woven into the narrative back-
ground of a discourse between a divine preceptor and a prominent devotee
who, being in a serious predicament, seeks help and intervention. As is usual
in purdnas, dgamas etc. the revelation of the doctrines is said to have taken
place in successive stages. Teaching their hearers to find the way to final deli-
verance they emphasize the personal aspect of the Highest and contain, ge-
nerally speaking, injunctions to love and serve God, to adore and repeat his
name. In doing so most of them give allegiance to one of the well-known Hindu
deities, who is often introduced as the teacher of their doctrine, and preach
the worship of that particular god or goddess. Since there is a close and clear
relation of this literature with the doctrine of the oneness of everything in
Brahman as the supreme principle (brahmavidyd) of the upanisads, the authors
set themselves to the task to show that the deity of their choice is identical
with Brahman. In stating and arguing their case they adopt in the main the
same procedure as the upanisads by which they were influenced and teachings
of which they often quote6 or paraphrase: all the gods are said to be absorbed
in Brahman; the whole universe has sprung from Brahman which is the All;
certain yoga practices can enable the adept to attain Brahman, that is their
supreme deity, the gitds arguing that this practice has to consist mainly in the
worship of their particular god upon which they express themselves at greater
length than the author of the Gita par excellence. In their argumentation they
are more or less inclined to follow the Bhagavadgita—although some of them,
e.g. the Devi-Gita, contain hardly any reminiscences of this prototype—and to
change the teachings and expressions of their example in accordance with the
cult and doctrines of their particular religion. They approve the path of bhakti,
but often prefer the method of jndna and tend to embrace various religious
and philosophical doctrines of the post-epic period, deriving their cosmology

3 On the colophons which like those of the Bhagavadgita contain the term
upanisad see V. RAGHAVAN, in JOR 12 (1940), p. 86, esp. p. 120.

4 Compare Ganesa-Glta 4, Iff.: BhG. 5, Iff.; ch. 8; &va-Glta, ch. 7: BhG. ch. 11;
IsvaraG. 11, 75ff.: BhG. ch. 12; Devi-Gita 8, 22f. is almost identical with BhG.
4, 7 etc. Even the mainly Visnuite avatdra doctrine is borrowed; cf. e.g. Devi-
Gita 8, 22 f.: BhG. 4, 7.

5 E.g. Agni-Purana, ch. 381 (Yama-Gita) and 380 (the substance of the Bha-
gavadgita): see RAJBNDEAIALA MITRA, Agni-Purana, Calcutta 1873—1879, III, p.
XXXV.

6 Cf. e.g. giva-Glta 6, 54ff.: KaivalyaU. 19ff.; Devi-Gita 3, 32ff.: KathaTJ. 2,
18ff.; 3, 3f.; Devi-Gita ch. 5: MundakaU. 2, ch. 2; see BHATTACHARJEE, op. cit.,
p. 765.
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from the Samkhya and the basis of their practical injunctions—observances,
purifications, etc.—from Patanjali's Yoga.

Part of these writings are contained in purdnas. Being similar in form and
content the most important of them are the following: Isvara-Glta in the
Kurma-Purana, Yama-Gita in the Agni-Purana; Ganesa-Gita in the Ganesa-
Purana ;7 Siva-Gita in the Padma-Purana. Besides, the Suta-Gita and Brahma-
Gita belong to the Suta-Samhita of the Skanda-Purana,8 the Rama-Gita
to the Adhyatma-Ramayana.

The main difference between the popular Isvara-Gita (KurmaP., Uttara-
vibhaga, ch. 1-11)9 and its model, of which it is strongly reminiscent,10 consists
in its î ivaite character: it is the Isvara, Lord &iva, who explains his path of
salvation to Sanatkumara and eleven other ascetics in the hermitage at Bada-
rika. Being in the main concerned with mysticism and metaphysics its author
combines Sivaite theism, yoga (indispensable for those who aspire to union
with i§iva), bhakti (in order to obtain Siva's help and grace in performing yoga),
upanisadic doctrines, popular Samkhya philosophy and a number of borrow-
ings from the Bhagavadglta. Yet, 'knowledge' rather than bhakti is the main
path to final emancipation.

The Gane^a-Gita (GanesaP., Uttarakhanda, ch. 138-148)11 is another inter-
esting example of how Hinduism was modified and enriched by various currents
of thought. In accordance with its title this work regards Ganesa as the supreme
deity and all-pervading world-soul or Brahman, and his worship as the way
to salvation. As appears from chapter VII this Ganes'a worship adopts a method
of Tantric yoga. Higher knowledge (jndna), preceded by disinterested devo-
tional performance of sacrificial rites, is however an indispensable means of
becoming free from worldly desires and finding Brahman. Special emphasis is
also laid upon compassion (karund), not only on the part of Ganesa but also
on that of those who have realized the truth on earth (1, 13; 17).

In the &tva-Gita12—sixteen chapters of the Uparibhaga of the Padma-
Purana—Rama, having lost Sita, is in a despondent state; on the advice of
Agastya he approaches $iva who gives him the Pa^upata weapon by which he
can defeat Ravana. There is an epiphany in imitation of Bhagavadglta ch.

7 See also STJKTTL, op. cit., p. 95.
8 SutaS., YajnavaibhavakhaNda, ch. 13-20; and 1-12; see also Yogavasi^tha,,

Nirv. 2, ch. 173-181.
9 Text and translation: P.E. DUMONT, L'Isvaragita, Baltimore-Paris 1933;

English translation by M.L. KANNOO MAL, Lahore 1924.
10 At 11, 131 it even refers to the Bhagavadglta. Cf. also a. 7: BhG. 10, 20 ff.
11 This glta has also been edited separately (with the commentary of NilakaNtha):

H.N. APTE, Poona 1906; together with the £iva- and Devi-Gitas in Laksmidas
Govardhandas' Brhatstotrasaritsagara, Bombay 1892; English translation with
an introduction and a condensed rendering of the commentary: K. YOROI, Gane^a-
gita, Thesis Utrecht 1968. Cf. also v. GLASENAPP, op. cit., p. 140.

12 See MOEOZZI, op. cit.; a small part of this text was translated into Italian by
M. VALLATJRI, in La ^ivagita, Torino (Turin) Acad. 1942.
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XI and, being "a scripture of yoga and an wpanisad (esoteric teaching)" the
text expounds, in the form of a dialogue between &iva and Rama, the "know-
ledge of Brahman" (colophon). Although this work (806 stanzas) is not very
large it is of varied contents, comprising, inter alia, embryology, the theory of
the elements, bodies and organs, the soul, death and rebirth, Siva worship,
cult and theology.

Date and authorship of the Rama-Gita, which constitutes the portion 7, 5,
1-62 of the Adhyatma-Ramayana,13 are doubtful. The text of this version of
the Ramayana theme enjoys great prestige and is in daily use as prayer-book
by many Rama worshippers, among whom Ramakrsna (1836-1886) and his
followers. The recitation of the whole work as well as the Glta being regarded
as extremely salutary, devout Vaisnavas have it recited on Rama's birthday.
It is possible that the Rama-Gita, which has often been handed down and
commented upon separately, is older than the whole work (second half of the
15th century?) and has been included afterwards. As to its contents it may be
noticed that this Gita is very much opposed to the samuccaya ("aggregation")
doctrine, according to which the combination of ritual or religious activity
and higher knowledge leads to final emancipation; it defends the thesis that
the former is only an indispensable means of preparative purification, no way
to the highest goal, because it contributes to the maintenance of corporeal
existence.

Bhagavata-Purana 3, 22-33 are known as Kapileya-Upakhyana or Kapila-
Gita. These chapters are because of their lofty contents held in high esteem in
Visnuite circles.14 The section 11, 13, 18-42 of the same work is called Hamsa-
Itihasa or Hamsa-Gfta; it deals with the three constituent elements of every-
thing material (guna) which belong (also) to man's mind, not to his 'soul'
(dtman). Krsna relates to Uddhava how he imparted, in the form of a goose
(hamsa), the contents of this text to the rsis.

The Devi-Glta, Devibhagavata-Purana 7, 31-40, revealed by the goddess
herself, is a Saktist rather than a Visnuite work, although the Visnuites do
not repudiate its authority. It is no doubt comparatively late because its
philosophy—e.g. the arg\imentation in favour of the non-existence of the
world—and other sections presuppose knowledge of the fully developed Ve-
danta doctrines and its ritual passages an unmistakable influence of advanced
Tantrist practices.

The Yama-Gita, emphasizing the path of bhakti, occurs even in three
purdnas.15 Yama, the lord of the deceased, is said to admit that he has no
power over those who take refuge with Visnu.

13 Published by GANAPAT KRSNAJI , Bombay 1857. See H. VON GLASENAPP, Zwei
philosophische Ramayanas, Mainz Acad. 1951, 6, p. 73 (493).

14 B.G. TILAK, Gltarahasya, Bombay 71933, p. 4 makes mention of a treatise on
hathayoga etc. of the same name.

15 VisnuP. 3, 7; AgniP. ch. 381; NrsimhaP. ch. 8. For a VaisNava-Gita see
P. POTTCHA, in Volume E Shiszkiewicz, Warsaw 1974, p. 181.
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As already observed the groups of ascetics called Avadhutas, who had
striking affinities with the Natha Yogins,16 produced an Avadhuta-Glta17

consisting of seven chapters and 193 stanzas. According to a translator it is
intended for advanced ascetics, yogins, samnydsins and brahmacdrins, who,
having found everything worth knowing in their hearts, keep "in the calm of
the Himalayan valleys, on the banks of the holy Ganges", this text in their
caves and huts. The small work, which contains some reminiscences of and
references to the Bhagavadgita (st. 28: BhG. 2, 19) and upanisads (e.g. 129
tat tvam asi) as well as traditional Vedantic imagery (e.g. 29), argues in favour
of an advaitic, decidedly ^ivaite doctrine of the identity of the Self, i.e. of
everybody's changeless and all-pervasive dtman, with God i.e. Siva (e.g. 88),
Brahman, the All, the only Reality. Those who are inspired with a disposition
to the unity with God are relieved from the great fear of death (1). Karman
no longer touches them (80); there is no need for them to worship or meditate
(169).

The Astavakra-Gita18—one of the few gitas which are not named after a
god—is, especially among Vedantins, held in high esteem. It is handed down
in many manuscripts and among those who admired its contents were Rama-
krsna and Vivekananda (1862-1902).19 Being 'philosophical' rather than
'religious' it is an independent work which, as far as is known to me, has never
been included in a purdna. Although the author of these 304—originally
'perhaps 292—stanzas never quotes the Bhagavadgita he must have been very
well acquainted with its contents. His subject, the Advaita philosophy or
brahmavidyd20—which he attempts to popularize—is couched in the hymnic
style of a wholly convinced preacher and inspired poet rapt in the absorbing
task of proclaiming truth and salvation. We grope in the dark about his
identity. The association with Astavakra who is represented as teaching the
contents of the Gita to Janaka is in all probability secondary. Already in the
Mahabharata21 this mythical sage is described as having conversations with

16 See above, p. 221 (also for particulars), and STTKTTL, op. cit., p. 93; 100.
17 Published: Bombay 1872; 1873; with a Bengali commentary, Barisal 1909;

in Gitasamgraha, Poona 1915; Bombay 1933 etc.; English translation in J. CHA-
MARAJENDRA WADIYAR, Dattatreya, London 1957, p. 151. For other information
and the numerous manuscripts: N. C. C. I, p. 415.

18 C. GIXJSSANI, Astavakragita, Florence 1868 (Italian translation); English
translations: SWAMI NITYASWARTJPANANDA, Almora 21953; HAJRI PEASAD SHASTBI,

London 1949; German translation (inadequate): H. ZIMMER, Anbetung Mir. Indi-
sche Offenbarungsworte, Munchen-Berlin 1929; text, translation and an exhaustive
study: HAUSCHXLD, op. cit. (for other editions etc. see p. 19); edition and transla-
tion: R. MTJKHERJEE, Delhi 1971.

19 See e.g. K.C. MAJTJMDAR (editor), Swami Vivekananda centenary memorial
volume, Calcutta 1963.

20 The well-known principle of double (esoteric and exoteric, higher and lower)
truth manifests itself e.g. in 4, 2; 12, 3 as compared with 1, 15; 15, 20; see HAU-
SCHXLD, op. cit., p. 16.

21 Mahabharata 3, a. 132ff.; compare also 13, a. 19ff.; BAIL 4, Iff.
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Janaka, the well-known king mentioned in the Brhadaranyaka-Upanisad.
Perhaps the name Avadhutanubhuti "Experience of an ascetic who has re-
nounced all worldly attachments", which occurs in the closing stanza (21, 6),
was the original—and suitable—title of the successful poem, which preaches,
inter alia, the indispensability of complete suppression of any desire and attach-
ment and the discontinuance of 'ignorance'. As to the date of the composition
of this work, we would probably not be far wrong if we followed Hauschild22

who arrived at the conclusion that it belongs to the century between ± 1380
and ±1490.

The Uttara-Glta,23 likewise Vedantic in character, is less popular. It is
regarded as a continuation of the Bhagavadgita—Krsna and Arjuna are here
also the partners in the discussion—but actually it is a sort of manual for
yogins.

The Surya-Gita must belong to the comparatively late works of this genre
because it has undergone the influence of Ramanuja's Visistadvaita philosophy.

The Brahma-Glta that occurs in the Yogavasistha 6, 2, 172-18224 resembles
in thought and meaning those upanisadic passages which explain the Brahma-
vidya. Interpreting and amplifying these passages it does not preach a parti-
cular god, but teach brahmavidyd. While most gitds exploited upanisadic
concepts for propagating a particular form of divine worship, this work seems
to have been designed to popularize an upanisadic lore and cult.

The Pandu-Gita or Pandava-Gita, also known as Prapanna-Gita, is a work
on the greatness of Visnu. An Agastya-Glta appears independently and as
Varaha-Purana, a. 51-67. There is a manuscript of a Dattatreya-Gita in
Madras.25

Mention may finally be made of the Vyasa-Gita (KiirmaP. 2, ch. 12-30).26

The literature on holy places, especially places of pilgrimage (tirtha), and
pilgrimages to places which enjoy a certain sanctity is in all probability far
more extensive than any other single topic of Dharmasastra.27 Besides the

22 H A T T S C H T L D , o p . c i t . , p . 5 1 .
23 Die Uttaragita . . . ins Englische iibertragen von D.K. LAHERI, deutsche

Ausgabe von E.A. KEENWABT, Leipzig 1907. There is a commentary, Uttara-
gitadipika, ascribed to Gaudapada and edited by T.K. BALASTTBRAHMANYAM,
{•jrlrangam 1910.

24 There is another Brahma-Gita, which is said to belong to the Skanda-Purana;
see BHATTACHARJEE, op. cit., p. 766.

25 H.S. JOSHI, Origin and development of Dattatreya worship in India, Baroda
1965, p. 211. The Pajadava-Glta has been printed in the Brhatstotraratnakara.

26 For the possibility of a Buddhist gitd see E. LAMOTTE, Notes sur la Bhagavad-
Gita, Paris 1929, p. XII.

27
 KANE, H. Dh. IV, p. 581, according to whom the Mahabharata and the

puranas contain at least 40000 stanzas on this subject. I refer to this author, 1. cit.,
and I, p. 554 for many titles and other particulars which need not be repeated in
this survey. Visnu-Smrti, ch. 85, enumerating fifty-two tlrthas, is generally held to
be a later addition. On holy places: H. VON GLASENAPP, Heilige Statten Indiens,
Munchen 1928; on pilgrimage: J. ENSINK, in Indologica Taurinensia 2 (1974), p. 57.
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Great Epic and purdnas many digests and other works enlarge upon this
subject. Among these are the Tirthavivecanakanda of Laksmidhara's (bet-
ween 1100-1160) Kalpataru ( ± 1110-1120)28 which deals mainly with Benares
and Prayaga; Vacaspatimisra's (1450-1480) Tirthacintamani29 which, being
divided into five chapters (prakdsa), informs its readers on Prayaga, Puri,
Ganga, Gaya and VaranasI (Benares) and topics such as the purpose and preli-
minaries of pilgrimages, the various rites to be performed at the holy places
and so on;30 the Tirthasara—a part of the encyclopaedic Nrsimhaprasada
"The fruit of the grace of Visnu's man-lion avatdra" (±1500)31—which is
mainly concerned with the tirthas of the Deccan and the South; Narayana-
Bhatta's Tristhalisetu "Bridge to the three holy places (Prayaga, Kasi or
Benares, and Gaya)",32 which, being written about 1550-1580, deals in its
first part with rites common to all sacred places and in its second part with
the pilgrimages to the three tirthas mentioned. Other books specialize on in-
dividual holy places, for instance Vidyapati's (between 1375 and 1450 A. D.)
Gangavakyavali (on the Ganges, that is on the advantages of visiting and
worshipping that river and bathing in it)33 and Raghunandana's Gayasraddha-
paddhati on Gaya.

Besides these dharma works on holy places34 and pilgrimages there exist
also other treatises on tirthas. In the second half of the 17th century, Ananta-
bhatta wrote, at the request of Maharaja Anup Singhji of Bikaner, a very
voluminous compilation on these holy places (nearly 38000 granthas, one
grantha being 32 syllables); being based on purdnas etc. this Tirtharatnakara
is perhaps the largest work on this subject.35 I focus special attention on the
so-called tirthamdhdtmyas. They are often composed in Sanskrit36 and profess
to be part of a purdna37—in some cases they were actually included in a work
of that genre. Their number is very large38 because every holy place of some
importance possesses such a "glorification" in which the legends and eulogies

28 Edited by K.V. RANGASWAMI AIYANGAR, Baroda 1942 (Gaekwad Or. Series
98). For particulars see KANE, H.Dh. I, p. 315; J.D.M. DERRETT, Dharmasastra,
in this History, IV, p. 50.

29 See KANE, H.Dh.I, p. 400; the workhas been edited (Bibl.Indica),Calcutta 1912.
30 On these points see KANE, H.Dh. IV, p. 552.
31 See KANE, H.Dh. I, p. 406. The work has been published in the Sarasvati

Bhavana series, n° 62, Allahabad 1936.
32 Published in the Anandasrama series, n° 78, Poona 1915; see also KANE,

H.Dh. IV, p. 596. There is another work of the same name composed by Bhattoji
Diksita, edited by SURYA NARAYANA STTKXA, Allahabad 1936.

33 On Vidyapati see KANE, H.Dh. I, p. 739; on the Ganges, IV, p. 585.
34 Much information on tirthas is for instance also given in the Vamana-Purana.
35 Cf. K . M A D H A V A K R I S H N A S A R M A , in A L B 10, p . 5 ; E N S I N K , o p . ci t . , p . 60.
36 Nowadays most of them have been translated into, or adapted in, one of the

modern languages.
37 See e.g. WINTERNITZ, G.I.L. I, p. 473. Mbh. 3, a. 81 is a mdhdtmya of Kuru-

ksetra.
38 One m a y consult t h e catalogues of manuscr ip t s .
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upon the holiness of the tlrtha have been brought together. In accordance with
their name these decidedly popular "glorifications of holy places", mostly
compiled39 by the resident priests, are primarily meant to inform the innumer-
able pilgrims of the holiness of the tlrtha and the rules and customs obtaining
there. The journeys of the pilgrims receive comparatively little attention. Most
of the authors call special attention to the myths concerning the god wor-
shipped there and to those of his feats which are, or can be, related to that
particular place of pilgrimage. That means, that in accordance with a funda-
mental principle of bhakti religion, they propagate the worship of one single
deity or one particular avatdra or emanation in one particular place.40 Although
the compilers understood very well that the public addressed could best be
influenced by legends and mythical tales they have often furthered the dis-
semination of their views by the insertion of philosophical speculations which
—as in the case of the Cidambaramahatmya 15, 18 ff.—are to establish the
tirtha's claim to special holiness. There are sound reasons for assuming that
mdhdtmyas often served to formulate the aims or to establish the claims of
the temple priests and to refute their opponents, among them not only expo-
nents of other religions but also rival priestly groups of their own temple
city—the presence of various cults did not fail to evoke tensions—and the
political powers of their region. In course of time their views and claims, once
they were included in the 'official' mdhdtmya of their temple, could easily
acquire the reputation of authority.

This genre of literature is not only very useful for deepening our knowledge
of the cultural and religious history of India in general but also most valuable
for those who want to reconstruct the development of regional history and
local cults or to gain a deeper insight into various religious institutions—for
instance, the recommendation of pilgrimages to poor people as a substitute for
expensive sacrifices—, into beliefs and practices—e.g. "those who bathe here
go to heaven and those who die here are not born again",41 and in connexion
with this conviction, religious suicide and worship of the deceased—, and into
the significance of holy places, local variants of myths and legends and so on.
They give information on topography, especially of the localities (suh-tirthas)
to be visited by pilgrims. Thus a text such as the Prayaga-Mahatmya, eulogiz-
ing the glory and greatness of the most sacred place at the confluence of the
Ganges and the Yamuna, which is—in various recensions partly dating from
about 850-125042—found in several purdnas43 expatiates, inter alia, upon the

39 It has been supposed that only part of the more recent works of this class
were written by one single author.

40 Cf. J.C. PLOTT, Bhakti at the crossroads, New York 1971; R. GEIB, Indradyu-
mna-Legende, Wiesbaden 1975.

41 KiirmaP. 1, 36, 20.
42 Compare R.C. HAZRA, Studies in the puranic records on Hindu rites and

customs, Dacca Univ. 1940, p. 177.
43 In 261 stanzas in MatsyaP. ch. 103-112; see S.G. KANTAWALA, Prayagama-
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miraculous virtues of baths taken in this place, on its religious and mysti-
cal significance, its superiority to other tlrthas, its innumerable holy locali-
ties.

There exist several Gaya-Mahatmyas,44 claiming to be affiliated to different
purdnas. The longest and best-known of these is connected with the Vayu-
Purana.45 Written in easy Sanskrit and a simple style, it deals in about 500
stanzas and eight chapters mainly with the mythical story of the asura Gaya
which is communicated by Sanatkumara to Narada, and the legend of the
holy rock, the story of the asura Heti who was killed by Visnu's club, adding
information on the pilgrimage, holy days and allied subjects such as the
mountains and rivers of the region, Visnu's visible and invisible forms, eulogies
upon that god, the ceremonies to be performed in honour of deceased relatives
(srdddha), stories of miracles, the tour of the holy place to be made by the
pilgrims etc. Many legends have one theme in common: when something
extraordinary happens Visnu descends, restores order and grants the desires
of the one who has disturbed peace and order; the favour accorded consists
in the purity and holiness of Gaya and the promise that those who visit it
faithfully will be saved. One cannot escape the conviction that a collection of
stories and legends was consciously and intentionally given this uniform struc-
ture in order to demonstrate the superiority of the god whose cult was not
introduced into Gaya before the 13th or 14th century.
1 There is a mdhdtmya of Utkala (Orissa)46—occupying a large part of the
Brahma-Purana—, there is a long (4000 stanzas) glorification of the Panjab47

and there are at least two glorifications of Kanci in Sanskrit, one Visnuite in
thirty-two chapters which is regarded as a part of the Brahmanda-Purana48

and a $ivaite, also known as Kanci-(Sthala)mahatmya49 and said to belong to
the Skanda-Purana.50 The other great places of pilgrimage are likewise lauded

hatmya, in Purana 9 (Varanasi 1967), p. 103; in 121 stanzas in KurmaP. 1, ch. 36-39;
PadmaP. 1, ch. 43-49; SkandaP., Kasikhamia, ch. 7, 45-65. Compare also Mbh.
3, 83, 69-95; 85, 17ff.; 13, 26, 35ff. and see KANE, H.Dh. IV, p. 597.

44 Cf. L.P. VIDYARTHI, The sacred complex in Hindu Gaya, London 1961.
45 Edited: with a Hindi commentary, Benares n.d.; Bombay 1895; with a Hindi

commentary and the Gaya-Paddhati, Kalyana 1926; with a French translation, a
long introduction etc. by C. JACQUES, Pondicherry 1962. There are many more
texts dealing with Gaya.

46 See K. N. MAHAPATBA, in Orissa Historical Research Journal 11, 1 (Bhuba-
neshwar 1962), p. 21.

47 Cat. Skt. Mss. Panjab Univ. Library, II, p. 154.
48 Edited by P.B. ANNANOARACHARIAR, Conjeeveram 1906; (ANANTACARYA,

Kanci 1907, &astramuktavali n° 26) and with a Kannada translation, Mysore 1945.
49 A rare edition appeared at ^rikurvetinagaram 1889 (Telugu script).
50 Cf. R. DESSIGANE, P.Z. PATTABIRAMIN, J. FILLIOZAT, Les legendes civaites

de Kancipuram, Pondicherry 1964. For the Tamil Kancipuranam see K. V. ZVELE-
BIL, Tamil literature, in this History, X, p. 190. A Kanci-Mahatmya (50 chapters)
belonging to the Skanda-Purana was translated into Tamil, Madras 1910.
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in separate texts, the Kasikhanda51 of the Skanda-Purana52 covering for
instance not less than about 15000 stanzas.53 Holy rivers are—to men-
tion only these—the subject of the Mahatmya on the Narmada54 and the
Gomati.55

The Cidambara-Mahatmya56 (compiled between the 10th and 12th centuries)
describes in twenty-six chapters and about 1300 stanzas the legendary history
of the great S^vaite temple city, the famous centre of the Siva Nataraja worship
and residence of many other cults. After the introduction (ch. I-V) the work
narrates the journey of the rsi Vyaghrapada to Cidambaram where he wor-
shipped the linga on the shore of the holy lake (ch. VI-X). The text proceeds
to the description of Siva's arrival in Cidambaram and his first performance
of the Ananda-Tandava dance57 (ch. XI-XVIII). The last chapters deal with
the visit of the legendary king Hiranyavarman who in gratitude for his re-
covery from an illness had three thousand brahmins settle down in the holy
place, renovated its temples and founded the great temple festival. The work
is interesting in that—as appears from a study of those sections which must,
or can, be regarded as interpolated—it throws light on the methods adopted
by the priestly compilers in reacting against the popular traditions embodied
in the oldest legends—the Tamil folk legends (7th-9th centuries) were not
included—, and in transforming these so as to serve their own interests. One
of their aims was to prove that Cidambaram was a ^ivaite place of worship
from the beginning, another to connect the legendary origin of their sanctuary

51 For Benares compare J. HERBERT, Benares, Calcutta 1957.
52 This very extensive work comprises many isolated texts of the mahatmya

genre, e.g. AruNacala-Mahatmya, the Mahatmyas of Venkatacala, Purusotta-
maksetra, Vadarikasrama etc. See H. UEBACH, Das Nepalamahatmyam des Skan-
dapuranam, Miinchen 1970; HAZRA, op. cit., p. 157; 162; Studies in the upapuranas,
Calcutta 1958-1963, Index. There is also a Varanasi-Mahatmya in the Matsya-
Pur&Na, a. 180. For other information on puramc mahatmyas see WINTERNITZ,
G.I.L. I, p. 451.

53 For other texts and particulars see KANE, H.Dh. IV, p. 623. A Kanci-Ma-
hatmya (Brahma-Purana) was published at Conjeeveram 1906.

54 Matsya-Purana, a. 187ff.
55 For a Gomati-Mahatmya of 1700 stanzas see Catalogue of the Sanskrit ma-

nuscripts in the Pan jab Univ. Library II, Lahore 1941, p. 152; for various mahat-
myas on the Tamraparni, ibidem, p. 152, etc. There are also legendary works on
various sacred places such as the Dharmaranya (HARAPRASADA SHASTRI, Descr.
Cat. Skt. mss. Asiatic Soc. of Bengal, V, Calcutta 1928, p. 819).

56 H. KTJLKE, Cidambaramahatmya. Eine Untersuchung der religionsgeschicht-
lichen und historischen Hintergrunde fur die Entstehung der Tradition einer
sudindischenTempelstadt, Wiesbaden 1970. The text has not yet been published;
Kulke's study was based on two manuscripts. There also exist mdhdtmyas- of this
holy place called after its other names PuNdarikapura and Vyaghrapura.

57 Which probably was not introduced before about 1000 A.D. For the Daruvana
story describing the origin of Siva's dance now see also W. DONIGER O'FLAHERTY,
Asceticism and eroticism in the mythology of Siva, London 1973, p. 172.
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and its cult with the great Sanskrit tradition of North India—an endeavour
often, and already early, found in the South.58 This means that they tried to
show that the adherents of the 'heteropractic' popular Tamil bhakti movement
could find emancipation—the redeeming unification with $iva—primarily
through pilgrimages to holy places and 'orthopractic' cults directed by iaiva
priests. This Mahatmya moreover allows of conclusions with regard to the
relations between the temple clergy and those in political authority. Of special
interest is the possibility of viewing the Hiranyavarman legend (11th century)
against the background of historical reality, viz. the life-story of Ra jendra II
(Kulottunga I, ±1070-1118) which in some respects runs parallel with the
legend.59 That means that the work probably shows that a powerful king could
already in his lifetime become a legendary figure; that this figure could then
already become part of a famous temple 'history', and that one of the purposes
this 'official history', i.e. the Mahatmya, had to serve was to establish Rajen-
dra 's claims to the throne.60

Although it is for the sake of surveyability recommendable to distinguish
bhakti works, mahatmyas proper and so on, classification of these texts is not
infrequently difficult. Thus the second of the six books (samhitd) of the South-
ern Skanda-(Skanda-)Purana, the Suta-Samhita,61 which was perhaps pro-
duced in the 10th century and impresses us as an independent work—it has
indeed been separately commented upon—is an advaita treatise with special
emphasis on saiva bhakti. Although higher knowledge (jndna) is held to be the
only way to final emancipation (which here is realization of Brahman), devotion
to &iva and his grace are both said to be necessary for obtaining jndna. The
first thirteen of the fifty chapters are however a long &iva-Mahatmya. The
character of the work—which is no doubt of Southern origin and mentions many
South Indian Siva shrines—accounts for the accretion of a number of mdhd-
tmyas on sacred places of Sivaism.62

Th,e interest of part of this literature centres, indeed, in the figure of a god
and the spread of his cult rather than the sanctity of a particular temple city
or place of pilgrimage. A well-known instance is the Devi-Mahatmya—also
Candl- or Durga-Mahatmya, or Saptas"atl—, one of the oldest documents of
Saktism, which exists as an independent scripture as well as a section of the

58 Cf. e.g. K. A. NXLAKANTHA SASTRI, History and culture of the Tamils, Calcutta
1963, p. 12.

59 See H. KULKB, Funktionale Erklarung eines sudindischen Mahatmyas, in
Saeculum 20 (Miinchen 1969), p. 412.

60 "There is a good chance of finding historical causes for a relatively high num-
ber of interpolations and textual alterations" (KXTLKE, Cidambaramahatmya,
Summary, p. 224).

61 Editions Madras 1916 and Poona (Anandasrama 25), both with Madhava-
mantrin's commentary (14th century).

62 For particulars: V. RAGHAVAN, The Suta-Samhita, in ABORI 22 (1941),
p. 236.
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Markandeya-Purana (ch. 81-93).63 When the demons under Mahisa vanquish
the gods, Devi is formed as Candika out of their special energies combined; in
a great battle she destroys the demons including Mahisa himself. Thereupon
the gods praise her in a hymn and she promises to help them also in the future.
Other occasions, for the goddess to render assistance, and for the gods to
praise her present themselves. The three hymns contained in the work refer
to the theology of Devi's cult. Finally Devi herself, alluding to her worship
and annual festival, enlarges upon the merits of this text and the beneficent
results of reading it and listening to it. The gods regain their supremacy and
Devi is extolled. This work—which existed already in 998, the date of one of
its manuscripts, and dates perhaps from about 600—is up to modern times
read in the Durga temples of Bengal and on the occasion of the great Durga
festival64 delivered with special solemnity.

The purdnas contain many versions of a Visnu-Mahatmya, a comparative
study of which sheds some light on the various aspects of the Visnuite bhakti
religion.65 Among the component parts of the Vayu-Purana is also a Mahatmya
of Mahesvara (&iva). The Karavana-Mahatmya is associated with the spread
of the teachings of Lakulisa who was regarded as an incarnation of $iva:
according to this text the god, in order to become the teacher and deity of
this name, appeared as the son of a brahmin, to whom the Glorification ascribes
some miraculous legendary feats.66 The HatakesVara-Mahatmya (Skanda-
Purana) and the independent Yagisvara-Mahatmya67 deal with the ̂ ivaite
Daruvana story.68 There are glorifications of Visnu as for instance lying on the
serpent Ananta, on his sacred tulasi plant and so on, and so on.69

Occasionally, a mahatmya gives welcome information on an important
historical person. Thus the early life of the philosopher Ramanuja is dealt
with in the Bhutapuri-Mahatmya, the glorification of his birth-place.70

63 Published in the editions of the Markandeya-Purana (e.g. by K.M. BANERJEA,
Calcutta 1862; Bombay 1910); translated by F.E. PARGITER, The Markandeya
Purana, Calcutta 1904, p. 465; SWAMI JAGADISHVARANANDA, Madras 1953; (text,
translation, introduction) V.S. AGRAWA:LA, Devl-Mahatmya, The glorification of
the Great Goddess, Varanasi 1963. See also the same, in Purana 5 (1963), p. 64;
267; D. SHARMA, ibidem, p. 90; K.W. BOLLE, in OH 6 (1958), p. 91.

64 See e.g. S.Ch. BOSE, The Hindoos as they are, London and Calcutta 1881,
p. 95.

65 See e.g. GarudaP. 1, a. 230; 244; MatsyaP. a. 244; LingaP. 2, a. 2; VayuP. 2,
a. 35f. (Visnu-Mahatmya) and S. PIANO, in Indologica Taurinensia, 3. For a Nllaka-
ntha-Stava see VayuP. 1, a. 54.

66 See DALAI,, Ganakarika, Introduction (Baroda 1920); DASGTJPTA, H.I.Ph. V,
p. 7; D.R. BHANDARKAR, Lakulisa, Archeological Survey of India, Annual Report
1906-1907, p. 180.

e? See W. JAHN, in ZDMG 69, p. 545; 70, p. 310.
68 See KULKE, Cidambaramahatmya, p. 46. See above, p. 280, n. 57.
69 Cat. Skt. Mss. Panjab Univ. Library II, p. 150; 153.
7 0 FARQTJHAR, R.L.I., p. 246.
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Whereas some purdnas comprise parts or resumes of the Bhagavadgita71

other works of this class contain portions dedicated to the glorification of that
important poem and accordingly known as mdhdtmya. Thus the Padma-Pu-
rana, Uttarakhanda, ch. 171-188 is a complete Gita-Mahatmya, consisting,
like the Gita itself, of eighteen chapters each of which begins with the procla-
mation of the greatness of that work which is illustrated by means of an appro-
priate narrative. The same Purana includes also the Bhagavata-Mahatmya—
also added to editions of the great Purana which it eulogizes—which contains
an interesting passage on the spread and history of the Bhakti movement and
can therefore not be older than the 15th century.72 A certain Asramasvamin
produced a work entitled Nama-Mahatmya.73

An attempt to survey, within the limits of possibility, all those genres of
religious literature which have not yet come up for individual discussion would
hardly serve a useful purpose. The number of relevant writings, more or less
completely preserved in manuscripts or printed in publications of local or
regional circulation is almost endless, their diversity and literary value in
most cases small.74 The following notes may suffice.

A considerable part of the matter treated in the agamic literature is also
made the subject of smaller or larger separate writings, mostly in slokas and
sometimes of anonymous, in other cases of well-known or even renowned
authors. There are various treatises dealing with the details of divine worship
a's carried out in temples (entitled, for instance, Aradhanotsavasamgraha);
with the preliminary ceremonies relating to the consecration of divine images
either in temples or in houses; with the rules in connexion with the ceremonious
sowing of grain as a preliminary rite to ensure the auspicious fulfilment of the
acts connected with the temple festival; with the various religious ceremonies
to be performed when for instance Siva's linga is to be re-consecrated—a
subject treated in one of the oldest works of this class extant (a manuscript
dates from 1090 A.D.), viz. the Pratisthapaddhati by a disciple of Kumarasiva
—or when old and dilapidated sanctuaries are to be repaired or the images
are to be renewed or replaced (jirnoddhara); or with the consecration of new
images; with consecration and dedication (pratisthd) in general—for instance,
a work entitled Pratisthatilaka (10th century or earlier) treats, in the form of

71 E.g. AgniP. 3, ch. 380 (or 381: GitasSra); GarudaP. 1, a. 242; PadmaP. Utt.
171-188 (Gita-Mahatmya).

72 J. FILLIOZAT, in Indological studies in honor of W. Norman Brown, New
Haven Conn. 1962, p. 74.

73 This 'Glorification of the Name' was edited by MANGAL DEVA SHASTRI, Benares
1937. For a eulogy on the month Kartika (from puranas, Pancaratragama etc. and
published at Benares 1925) see N.C.C. IV, p. 3ff.

74 The interested reader may be referred to the Catalogues of manuscripts of the
great Indian libraries, the New Catalogus Catalogorum and works of a similar
character. There is a good survey in HARAPEASADA SHASTKI, op. cit., V, Calcutta
1925, Preface, p. XXXVII based on Calcutta manuscripts and discussing also some
of the works mentioned in the following paragraph.
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a discussion between Narada and !§iva, the consecration of every part of a
temple including the gates, flagstaff, water and so on, the procedure of the
consecration being Vedic (it is composed for those professing the Madhyandina
branch of the White Yajurveda); another old and authoritative work is the
Sarvadevapratisthapaddhati by Trivikrama Siiri (probably a Bengali); there
are also comparatively modern writings of the 17th and 18th centuries—; with
the religious duties of the members of a community to be gone through during
the successive periods of the day (dhnika, saddcdra, nityakarma)—among them
the Sadacarasmrti by Anandatirtha, the founder of the Madhva school of
Vaisnavism (13th century), and the Chandogahnikam on the daily duties of the
Samavedin brahmins by Sridatta of Mithila (13th century), a work on ahnika
by Parasurama Pathaka (Benares 1795); or in general with pujd and a variety
of ritual performances. There are writings setting forth the manifold rules of
ritual purity (dsauca)—for instance, a short work in sragdhard metre on
impurity arising from birth or death in the family by Vijnanesvara (11th

century) with many commentaries, and some comparatively modern works
(17th and 18th centuries)—; discussing marriage or srdddha ceremonies—an early
work is the &raddhadipika, attributed to Narada, a likewise old and compre-
hensive text written by Ganesvara Mantri, and entitled Sugatisopanam ("Stairs
to happiness") belongs to the Mithila school (the oldest manuscript dates from
1340), VisVanatha's ^raddharatnavali describes the funeral and srdddha
ceremonies of samnydsins and other categories of people—; dealing with
atonement and penances (prdyascitta) or propitiation of offended deities
(sdnti): mention must be made of the very systematic and conveniently
arranged Adbhutasagara, the compilation of which was undertaken by the
Bengal king Vallala Sena (1167) (who was probably assisted by a pandit
called !§rlnivasa; when the king left it unfinished it was completed by his
son Laksmana Sena) and which treats of the propitiation of deities in case
of omens and portents,75 and of works on the propitiation of fever, plague,
pestilence, possession by ghosts etc. such as Dinakara Bhatta's voluminous
i§antisara (17th century). There exist treatises inculcating the worship of a
particular deity, e.g. Krsna, as the supreme being, the importance of wor-
shipping cult images (called, e.g., Arcadfjyaprabhava), discussing the charac-
teristics of these images and the mudrds etc. to be executed in connexion with
temple worship, or the sanctifying of rosaries made of beads. Some of these
monographs are in our eyes of considerable length, for instance that on how
to fix the date of the birthdays of Krsna and Rama.76

75 Edited by PT. MTTBALI DHAKA JHA JYATJTISACHARYA, Benares 1905; see also
-D.J. KOHLBBXTGGE, Atharvaveda-Parisista uber Omina, Thesis Utrecht 1938,
p. 3.

76 The manuscript 5248 of the Government Oriental Manuscript Library, Madras
numbers 92 pages of six lines each.
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Among the smaller works which are traditionally—and in all probability
rightly—attributed to Ramanuja is the Nityagrantha,77 a manual for daily
worship which is primarily intended for the individual devotee who has per-
formed prapatti, worshipping in his home or monastery (not in a temple). It
gives detailed instructions for the regular (nitya) morning worship, directed
either to an image in one's family room or in a monastery chapel; if required,
also to a mental image. Neither the images nor the theological significance of
the acts are discussed. The text presupposes the doctrines of the author's
prose hymns,78 but does not enlarge upon points of doctrinal interest.

There exist treatises on the characteristics of religiously efficacious gifts
(so-called Danalaksana).79 There are also manuals for the use of those who
undertake a vrata (observance) and so-called kavacas ("armours")—for instance
in the outward form of an interlocution between Bhrgu and Bharata—con-
sidered to protect the reciter from illness or injury. In accordance with its
name the Visnuite Astaksaradipika illustrates the sacredness and purificatory
efficacy of the eight-syllabled mantra Om namo ndrayandya. Another Visnuite
work contains a description of the one hundred and eight—a fixed number—
ancient and holy shrines in India dedicated to Visnu. There exist collections of
memorial stanzas in honour of spiritual preceptors belonging to definite families
and so-called dsirvddas containing benedictory sayings pronounced on auspi-
cious occasions. Such a hymn in honour of his deceased guru Girvanendra
Sarasvati was written by Nilakantha Diksita (17th century): the main theme
of this Gurutattvamalikastotra80 is the author's bhakti towards that spiritual
guide, although an allusion to asceticism is not absent.

Among these works are anthologies composed for religious purposes. The
Parankusavaibhavam, for instance, is a collection of authoritative opinions,
extracted from Paficaratra dgarnas and other works, on the greatness of the
Tamil poet Parankusa (Nammalvar Sathakopa) and his famous poem Tiru-
vaymoli. Other collections deal with, for instance, texts from purdnas and
dharma works on the behaviour of the faithful, inter alia on the outward signs
to be put on the forehead.

Part of these writings are of a more theoretical nature. For instance, in a
work entitled Purusakaramimamsa81 a discussion is held of the problem as to
whether Laksmi has a hand in the salvation of the world or not, the author
himself being of the opinion that Visnu is reached only through the mediation
of his spouse. Other treatises, among them a Paficaratragamapramanyam ("On
the authenticity of the traditional doctrines or scriptures of the Paficaratra
school") composed by Bhattaraka ^ri-Vedottama82 assert the authoritativeness

77 Published in S^i-Bhagavad-Ramanuja-Granthamala (Complete works in
Sanskrit), Kanclpuram 1956. See CABMAN, op. cit., p. 63; 213; 230.

78 See above, p. 257. 79 E.g. Gov. Or. Mss. Library Madras, 5166.
80 See P. FILMOZAT, in JOR 34-35 (1964-66, Madras 1973), p. 95.
81 Gov. Or. Mss. Library Madras, 5298.
82 Gov. Or. Mss. Library Madras, 5288.
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of a particular sampraddya, in casu the religion of the Pancaratrins. Mura-
lidharadasa—the name means "Servant of the one who holds the flute, i.e.
of Krsna"—left us a Sevakalpataru, on the nature of the service of, i.e. of
the worship to be offered to, Krsna and the benefits to be derived therefrom.
There are more works of this class produced in various communities and called,
for instance, Sevaphalam "The fruit of service". A short text entitled Hari-
dasasiddhanta "The settled doctrine of Haridasa" sets forth a devotee's views
regarding self-surrender to Krsna.

Goraksa, a native of the Cola region in the South, who, after becoming an
adept of the Kashmirian Sivaite philosophy (12th century), received on the
occasion of his initiation the name Mahesvarananda "Whose bliss is the Great
Lord (Siva)", informs us in his commentary Parimala of some details about
his life and works. Of the latter a poem remains, the Maharthamanjarl "The
bunch of flowers of (the mystic tradition called) Mahartha".83 In the seventy
stanzas of this poem, explained in his own Parimala, he gives by means of
symbols and images a clear account of the philosophical ideas of the monist
system of Kashmirian Sivaism. The contents of this work which was, he says,
revealed to him by a yoginl—his yogic power represented as a female deity—
was written down in Maharastrl and translated by himself into Sanskrit.

Another work of a more theoretical or theological character is, for instance,
Bodhendra Sarasvati's (16th century) Hariharadvaita-Bhusana84 which is an
attempt to prove the identity of the gods Hari (Visnu) and Hara (Siva).85 The
Sakaladhikara attributed to Agastya deals with Sivaite saints.86

83 L. SILBTTRN, La Maharthamanjarl de Mahesvarananda avec des extraits du
Parimala (text, translation, introduction, commentary), Paris 1968. Older editions
are as K.S.T.S. 11, Bombay 1918 and The Maharthamanjarl with the commentary
Parimala of Mahesvarananda, ed. by T. GANAPATI SASTRI, in Trivandrum Sanskrit
series 66, 1919 (Prakrit and Sanskrit texts).

84 Hariharadvaita-Bhusanam(withKarika) . . .editedby T. CHANDRASEKHARAN,
Madras Gov. Or. Mss. Series 25, 1954; see Journal Ganganatha Jha Research Insti-
tute, 11-12 (1953-1955).

85 Other religious literature which is of interest from a philosophical point of
view will be discussed in the fascicles on the philosophical schools in volume VI of
this History.

86 Ed. (with a translation): V. GOPALA IYENGAR, Thanjavur 1973.



GLOSSARY

advaita, monist, monism, doctrine of the identity of Brahman or the Supreme Soul
with the world and the individual souls

ahimsd, abstention from injury, respect for human and animal life
amrta, 'immortal(ity)', draught of immortality, continuance of life
dradhand, worship, adoration, propitiation of deities
dtman, the 'Self, the supreme universal Soul of which every intelligent soul is a

partial individuation as well as the individual 'soul'
avatdra, descent, esp. descent of a god, more particularly of the incarnations of

Visnu in order to save the world and mankind and to restore the dharma
bhakta, devoted and faithful worshipper
bhakti, devotion (with faith, love and homage) as a means of salvation
carnpu, a form of literary composition in which prose and verse are indifferently

and alternately used to deal with the same subject
caryd, due observance of all traditional customs, religious rites etc.
devarsi, a rsi (saintly sage) of divine origin
dharma, the right order, law and moral order and their customary observance
dhydna, profound religious meditation
digbandhana, fettering the points of the compass (the quarters of the sky or uni-
, verse) in order to ward off the influence of the evil powers in the cosmos which

constantly threaten a worshipper's religious and social endeavours
gopi, milkmaid, esp. the female companions of Krsna's juvenile sports
guna, the (three) constituents of prakrti (q.v.), which they permeate in every

corner of her being and in various proportions determine and constitute all
phenomenal things

guru, any respectable or venerable person, esp. a spiritual guide or preceptor
hathayoga, a method of forced yoga involving strenuous physical exertions
homa, burnt-offering, oblation with fire
Isvara, the Lord
jfldna, higher knowledge derived from meditation on Brahman or God
kali, kaliyuga, the present age, the last and worst of the four long mundane periods
kalpasutra, manuals in Sutra form (short aphoristic rules) for the performance of

(Vedic) rites
karman, act, any religious act; former acts leading to inevitable results; inevitable

results of former acts
kridd, amusement, (amorous) sport
kriyd, activity, esp. a sacrifice or any religious rite or ceremony
linga, the male organ, esp. that of &iva worshipped in the form of a stone or column
mandala, circle, circumference; esp. a circumference delineating a consecrated

superficies and protecting it from invasion by disintegrating forces, and repre-
senting a 'map', image and counterpart of the cosmos in its process of emanation
and reabsorption

mandapa, open hall or temporary pavilion (erected on festive occasions etc.)
mdyd, the incomprehensible or inscrutable divine creative and transformative

power
mudrd, particular position of the hands or ringers supposed to possess a religious

meaning and efficacy
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naga, serpent-demon
pandit(a), learned person, esp. one trained in the traditional Indian methods and

who is a master of a branch of Indian learning
pradaksina, reverential moving (circumambulation) from left to right, so that the

right side is turned towards a person or object
prakrti, original or primary substance, undifferentiated nature as the origin of the

material world
pujd, (Hindu, non-Vedic) worship
purohita, domestic chaplain or family priest of a ruler or nobleman
Purusa, Primeval Man as the origin and the 'soul' of the universe
raksa, guarding, watching, protecting, watcher
sadhana, accomplishment, means of effecting, esp. spiritual endeavour
sddhu, effective, successful, a man who has succeeded in his spiritual endeavours,

holy man
Sdkta, worshipper of a f§akti, esp. of Durga, Siva's spouse
Sakti, power, potency, esp. the energy, creative and active energy of a deity,

personified as his wife
samddhi, intense concentration of the thoughts
samdhyd, morning or evening twilight, the religious acts performed at these junc-

tures
samnydsin, an ascetic who abandons or resigns all worldly affairs or concerns
sampraddya, established and traditional doctrine, belief, usage; a peculiar system

of religious teaching; religious community adhering to definite traditions
samsdra, circuit of mundane existence, earthly life (with a following rebirth)
samskdra, a sacred purifying or sanctifying ritual act, rite de passage, 'sacrament'
sastra, hymn of praise, invocation
sdstra, authoritative (religious or scientific) manual, treatise, or compendium
silpa, manual art or craft, handicraft, artistic work
sloka, stanza, esp. the common epic, puramc etc. stanzas consisting of four quarter

verses of eight syllables each
smrti, the whole body of sacred tradition as far as remembered by human teachers
sraddhd, faith, esp. in the authenticity of a religious doctrine or tradition, the

effectiveness of a rite, and (or) the competence of a teacher or spiritual guide
srdddha, a ceremony for the benefit of the dead ancestors observed at fixed periods

as well as on occasions of mourning or rejoicing
s'ruti, that which has been heard, the sacred knowledge of the rsis, orally transmitted

by brahmins; the eternal and infallible truth which is embodied in the Veda
stotra, eulogy, hymn of praise
Tamilnad(u), the Tamil speaking region of South India, one of the federative states

of India
tantra, system, doctrine; name of a class of esoteric scriptures expressing a definite,

'gnostic', spiritual attitude and the teachings, beliefs, rituals, institutions re-
sulting from it

tlrtha, ford, bathing-place in a river, place of pilgrimage on the banks of a sacred
stream, holy place, holy or worthy person, holy water

updsand, waiting upon, attendance, adoration, worship
Vrndavana, a wood in the district of Mathura on the left bank of the Yamuna

(Jumna), celebrated as the place where Krsna passed his youth among the cow-
herds

yajamdna, instituter of a Vedic sacrifice, also used of a Hindu sacrificer
yantra, any instrument for holding or restraining, contrivance, a mandala of

greater linear simplicity



ABBREVIATIONS

I. Texts (original sources)

AhS.
AjA.
AnS.
AnS.
AP.
ApGS.
ApSS.
AtriS.
AVS\
BAIL
BBS.
BhagP.
BhG., BhagG.
Bhrgu Y.
BhS.
B S .
ChU.
HP.
IS., IsvS.
J B .
J S .

KA., KamA.
KapS.
KaU.
KiA., Kir A.
LT.
MA.
MaiU.
MalT.
MandU.
MarkP.
MarkS.
Mbh.
MNU.
MT.
MuU.
NarS.
NBS.
NPR.
N T .
P .
ParS.
Pas.
P B .

Ahirbudhnya-Samhita
Ajitagama
Aniruddha-Samhita
Ananda-Samhita
see Yamuna
Apastamba-Grhyasutra
Apastamba-^rautasiitra
Atri-Samhita
Atharvaveda-Samhita (^aunakiya recension)
B rhadarany aka -Upanisad
Brhad -Brahma- Samhita
Bhagavata-Purana
Bhagavadgita
Bhrgu, Yajnadhikara
Bharadvaja-Samhita
Brahmastitras
Chandogya-Upanisad
Hayasirsa-Panearatra
Is vara - Samhita
Jaiminiya-Brahmana
Jayakhya-Samhita
Kamikagama
Kapiiijala-Sarnhita
Katha-Upanisad
Kiranagama
Laksmi -Tantra
Mrgendragama
MaitrayaNiya-Upani^ad
Malinivij ay ottara-Tantra
Mandukya-Upani§ad
Markandeya-Purana
Markandeya-Samhita
Mahabharata (critical edition)
Maha-NarayaNa-Upanisad
Mrgendra-Tantra
MuNdaka-Upanisad
Narada - (Naradiy a -) Samhita
Narada Bhakti- Sutras
Narada Pancaratra
Netra-Tantra
Purana
Parama-Samhita
Padma-Sanihita (or Padma-Tantra)
Pancavimsa-Brahmana
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PKarA.
PrmS.
PS.
PS.
RA.
Ram.
RV.
SA.
SA.
SandS.
SanS.
S~B.
gBS.
S"PS.

ss.
ss.
SS"P.
SvT.
SvU.
TA.
TB.
TS.
TU.
VaikhSmS.
V a P .
VasS.
Ved. P.R.
ViP.
ViS.
VisvS.
ViT.
ViTil.
VksS.
Y a m u n a AP.

Purva-Karanagama
Paramesvara-Samhita
Pasupata-Sut ra (^ivaite)
Pauskara-Samhi ta (VisNuite)
Rauravagama
R a m a y a n a
Rgveda-Samhita
S to t r amava edited by T. Chandrasekharan, Madras 1961
Suprabhedagama
^andilya-Samhita
Sanatkumara-Samhi ta
Satapatha - Brahmana
fSandilya Bhakti-Sutras
Sriprasna-Samhita
Sattvata-Samhita (Pancaratra)
Stotrasamuccaya. A collection of rare and unpublished stotras,
edited by K. Parameswara Aithal, 2 vol., Adyar-Madras 1969
Somasambhu-Paddhati
Svacchanda-Tantra
Svetasvatara-Upanisad
Taittiriy a - AraNyaka
Taittirlya-BrahmaNa
Taittiriya-Samhita
Taittiriya-Upanisad
Vai khanasa - Smarta - Sutra
Vayu-Purana
Vasistha-Samhita
Vedantadesika, Pancaratraraksa
Visnu-Purana
VisNu-Samhita
Vis vamitra - Samhita
VisNu-Tantra
VisNu-Tilaka
Visvaksena-Samhita
Yamuna, Agamapramanya

II. Abbreviated titles of books mentioned in the footnotes

Bhandarkar, V. S.

Brunner-Lachaux, S!§P.

v. Buitenen, YAP.

Caland, S.B.V.

Chakraborti, PS.
Chattopadhyaya, E. Th. S.

C.H.I.

Ch.S.S.

R.G. Bhandarkar, VaisNavism, Saivism and minor
religious systems, Strassburg 1913
H. Brunner-Lachaux, Somasambhu-Paddhati, 2 vol.,
Pondicherry 1963; 1968
J.A.B. van Buitenen, Yamuna's Agama Prama-
nyam, Madras 1971
W. Caland, On the sacred books of the Vaikhanasas,
Amsterdam Acad. 1928
H. Chakraborti, Pasupata Sutram, Calcutta 1970
S. Chattopadhyaya, The evolution of theistic sects
in ancient India, Calcutta 1962
Cultural History of India, Calcutta 1937, IV,
2Calcutta 1956
Chowkhamba Sanskrit series
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C.L.g.S.

Dasgupta, H.I.Ph.

Diehl, I. P.
Eidlitz, K.C.

Eliot, H.B.

E.R.E.

Farquhar, R.L.I.

Gonda, Aspects

Gonda, R.I.

Gonda, V.L.
Gonda, V.S.
Gopinatha Rao, E.H.I.

Goudriaan, K.B.W.

Gupta, L.T.

H.C.I.P.

Jaiswal, O.D.V.

Kane, H.Dh.

Keith, H.S.L.

Kramrisch, H.T.

Krishnamachariar, H.S.L.

K.S.T.S.

Kulke, Cidambarajnahatmya

Melanges Renou

Meyer, Trilogie

N.C.C.

Padoux, Recherches

Collected lectures on £aiva Siddhanta 1946-1954,
Annamalai Univ. 1965
S. Dasgupta, A History of Indian Philosophy, 5 vol.,
Cambridge 1922 (1951)-1955
C.G. Diehl, Instrument and purpose, Lund 1956
W. Eidlitz, Krsna-Caitanya, Sein Leben und Seine
Lehre, Stockholm 1968
Ch. Eliot, Hinduism and Buddhism, 3 vol., London
1921 (1957)
Encyclopedia of Religion and Ethics, edited by J.
Hastings, London 1908-1926 (1951)
J.N. Farquhar, An outline of the religious literature
of India, Oxford 1920
J. Gonda, Aspects of early Vismiisrn, Utrecht 1954;
New Delhi 1969
J. Gonda, Die Religionen Indiens, 2 vol., Stuttgart
1960; 1963
J. Gonda, Vedic literature, Wiesbaden 1975
J. Gonda, Visnuism and Sivaism, London 1970
T.A. Gopinatha Rao, The elements of Hindu icono-
graphy, 4 vol., Madras 1928
T. Goudriaan, Kasyapa's Book of Wisdom, Thesis
Utrecht 1965, The Hague 1965
S. Gupta, Laksmi-Tantra, Thesis Utrecht 1972,
Leiden 1972
History and Culture of the Indian People, London
1951, Bombay 1951 (1953) etc.
S. Jaiswal, The origin and development of VaisNa-
vism, Delhi 1967
P.V.Kane, History of Dharmasastra, 5vol. (7
parts), Poona 1930-1962
A.B. Keith, A history of Sanskrit literature, Oxford
1920; 1941; 1948
S. Kramrisch, The Hindu Temple, 2 vol., Calcutta
1946
M. Krishnamachariar, History of Classical Sanskrit
Literature, Madras 1937
Kashmir Series of Texts and Studies, Bombay;
SVlnagar
H. Kulke, Cidambaramahatmya. Eine Untersu-
chung der religionsgeschichtlichen und historischen
Hintergrunde fur die Entstehung der Tradition
einer sudindischen Tempelstadt, Wiesbaden 1971
Melanges d'Indianisme a la memoire de Louis Renou,
Paris 1968
J. J. Meyer, Trilogie altindischer Machte und Feste
der Vegetation, Zurich-Leipzig 1937
New Catalogus Catalogorum, I, Madras 1968 (re-
vised edition); II 1966 etc.
A. Padoux, Recherches sur la symbolique et l'ener-
gie de la parole dans certains textes tantriques,
Paris 1964
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Ppp.

Radhakrishnan, I. Ph.

Rangachari, S.V. B.

Raychaudhuri, M. V.H.S.

Renou, E.V.P.

Renou, I.C. or Renou
(-Filliozat), I.C.
S.B.H.
Schrader, I. P.

Silburn, V.Bh.

Smith, P.N.V.

Smith, Ppp.

Smith, V.I.

fSrinivasamurti, !§. P. R.

Tripathi, Vamana

Vol. Kaviraj
Winternitz, G.I.L.

Winternitz, H.I.L.

Pancaratraprasadaprasadhanam by H. Daniel Smith,
Madras 1963
S. Radhakrishnan, Indian philosophy, 2 vol., Lon-
don 1927 (1948)
K. Rangachari, The Sri Vaisnava brahmans, Bulle-
tin of the Madras Government Museum, N.S., Gen.
Section, II, 2, Madras 1931
H. Raychaudhuri, Materials for the study of the
early history of the Vaisnava sect, Calcutta 1936
L. Renou, Etudes vediques et panineennes, 17 vol.,
Paris 1955-1969
L. Renou and J. Filliozat, L'Inde classique, I, Paris
1947
Sacred Books of the Hindus, Allahabad
F. Otto Schrader, Introduction to the Pancaratra
and the Ahirbudhnya Samhita, Adyar, Madras 1916
L. Silburn, Le Vijnana Bhairava. Texte traduit et
commente, Paris 1961
H. Daniel Smith, Pancaratra Nul Vilakkam ("Pa-
norama of Pancaratra Literature", in Tamil), Madras
1967
H. Daniel Smith, Pancaratraprasadaprasadhanam,
chapters 1-10 of the Kriyapada, Padmasamhita,
Madras 1963
H. Daniel Smith, A sourcebook of Vaisnava icono-
graphy, Madras 1969
G. ^rinivasamurti, Introduction to Sri Pancaratra
Raksa, 1942
G.Ch. Tripathi, Der Ursprung und die Entwicklung
der Vamana-Legende in der indischen Literatur,
Wiesbaden 1968
G. Kaviraj Abhinandana Grantha, Lucknow 1967
M. Winternitz, Geschichte der indischen Literatur,
III, Leipzig 1920
M. Winternitz, A history of Indian Literature, III
(in two parts), Delhi 1967

III. Periodicals etc.

ABORI Annals of the Bhandarkar Oriental Research Institute, Poona
AIOC All India Oriental Conference (Proceedings of)
ALB Adyar Library Bulletin, Adyar-Madras
AO (Lugd.) Acta Orientalia, Leiden
BEFEO Bulletin de l'Ecole francaise d'Extreme Orient, Saigon, Paris
EW East and West, Rome
HR History of Religions, Chicago
IA Indian Antiquary, Bombay
IHQ Indian Historical Quarterly, Calcutta
IIJ Indo-Iranian Journal, The Hague
JAOS Journal of the American Oriental Society, New Haven, Baltimore
JASB(engal) Journal of the Asiatic Society of Bengal
JASB(ombay) Journal of the Asiatic Society, Bombay
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JBORS Journal of the Bihar and Orissa Society, Patna
JBRS Journal of the Bihar Research Society, Patna
JOIB Journal of the Oriental Institute, Baroda
JOR Journal of Oriental Research, Madras
JRAS Journal of the Royal Asiatic Society, London
NIA New Indian Antiquary, Bombay
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a.
C(ar).
ch.
comm.
ed.
Int.
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Sw.
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Univ.

adhydya, chapter
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chapter
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editor, edited
International
Kriyapada

Swanii, Svami
Transactions
translation, translated
University
Vidyapada
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are not indexed, the footnotes incompletely.

abhicdra 81
Abhinavagupta 32, 163 n., 203, 205, 206,

212, 252, 257 f.
Abhinavakaustubhamala 260 n.
ablutions 185, 187, 197, 199
abuse (cathartic) 218
acarya 69, 70, 81, 82 n., 88, 94, 100, 159,

167, 199, 205, 214
accuracy 121 f.
Acintyananda 32 n.
Acyuta 89, 134, 150, 195
adaptation 240
Adbhutasagara 25 n., 284
adhivdsa, adhivdsana 77 n., 185, 187
Adhyatma-Ramayana 273, 274
Aditya 269
Adityahrdaya 246, 269
Adityaraja 33
Adityas 128
Advaita 64 n., 161 n., 164, 184, 210,

211, 223, 261, 275, 281
aetiological myths 127, 197
dgamantin 163 n.
Agamapramanya 108
Agamarahasyam 182 n., 202
agama(s) Iff., 27 n., 41, 56, 69 n., 93,

115, 117 n., 152, 155, 156, 159f., 162,
XI, XII , 186, 189, 211, 228, 229, 230,
245, 250, 272, 283, 285

dgamasdstra 165
Agastya 105 n., 115, 128, 227, 246, 269,

270, 273, 286
Agastya-Gita, 276
Agastya-Samhita 105 (with n. 148)
aghamarsana 198, 211
dghdra 147
Aghora 154, 157, 171, 180, 181, 189,

203, 204, 205, 218
Aghora mantra 197
Aghorasambhu 214
Aghorasivacarya 172, 183 n., 195 n.,

212, 213, 215

Agneya Agama 181
Agni 59, 128, 143 n., 154, 169, 170 n.,

173, 191
agnihotra 142
Agni-Purana 55, 273
ahimsd 7
Ahirbudhnya 85, 86, 89, 96, 111 n.
Ahirbudhnya-Samhita 48, 51, 56, 68,

81, 86, 89, 96f., 108, 112, 113, 116,
117, 119f., 122, 124, 126f., 129, 130,
134, 135, 138, 269 n.

Aiyanar 174
Ajita-Agama 174, 181, 195ff.
Alasingarabhatta 41
alliteration 133, 248 f., 257
alphabet 203, 204
dlvdrs 35, 42 n., 45 n., 54, 55, 84, 92,

115, 241, 256
Amaresvara temple 259
Ambarlsa 123
AmbikatrisatI 237
amrta 16, 187, 194, 209
Amrtalahari 265
Amrtesa 206, 207, 208
amsa 187
Amsumad-Agama 181, 194 n.
Anadi-Vlra-Saiva-Samgraha 231
Anala-Agama 181
analytical expression 132
dnanda 28
Anandalahari 247, 254 n.
Anandamandakini 261
Anandasagarastava 263
Ananda-Samhita 144
Anandatlrtha 284
Anandavardhana 256
Ananta 46, 186, 282
Aaantabhatta 277
Anantadeva 20
Ananthakrishna 270
anaphora 132, 248
ancient stories 122
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Andal 142
anga (mantras) 190
Angiras 109
Aniruddha 60, 61, 64, 150, 151
Aniruddha-Samhita 78, 79, 94f.
anjali 81
ankuraropana 91
ankurdrpana 72, 101, 146, 191, 198
Annapurnastotra 242, 254 n.
anonymity 109, 250, 283
anthologies 36, 238, 266f., 285
Anubhavanivedana 258
Anubhava-Sutra 226
Anugita 271
Anup Singhi 277
aparddhaksamdpanastotras 243 n.
Apararka 165
apocryphal samhitds 56
Appaya Dlksita 35, 229, 243 n., 263
drddhana 12, 108
Aradhanotsavasamgraha 283
drdtrika 198
Arcadljyaprabhava 284
arcaka 76
Arcanakanda, ArcanakhaNda 145 n.,

152
Arcananavanita 145 n., 152
Arcanasarasamgraha 152
archaism 144 n.
architecture 54, 70, 77, 99, 100, 106,

135, 144, 145, 166, 194, 197 n.
ardhandri 199
Ardhanarisvara 260
argumentation 230
Arjuna 114, 276
art 173
Arthasastra 91
artificiality 235
Arulnandi Sivaearya 213
Arunacala-Mahatmya 280 n.
Arunadri 241
Aryasataka 35
Aryastotra 260
asceticism, ascetics 8, 92, 118, 124, 136,

141, 148, 156, 160, 188, 217, 218, 219,
221, 241, 248, 275, 284, 285

ashes 185 n., 188, 191, 204, 218, 229, 230
dslrvdda(s) 285
Aslrvadasataka 266
Asramasvamin 283
assimilation 136
assonance 133 n., 175, 248, 249
astaka 237
Astaksaradipika 285

astamurti 158
Astavakra 275
Astavakra-Gita 271 n., 275
astdvarana 230
astra 132 n.
Astra mantra 197
astronomy 53
asuras 193f.
Asvalayana 109
Atharvaveda 110
dtman 13, 14, 16, 91, 113, 135, 213, 223,

275
Atmanivedanam 37
dtmasankrdnti 190
dtmasuddhi 187
Atmasukta 152 n.
Atri 118f., 143, 144, 145 n., 147, 149,

224
Atri-Samhita 142 n., 144, 146 n., 148,

151
attendants (eight) 193
Aupagayana 45
Aurva 118, 129
authorities 118f., 135, 144, 177, 211,

240, 278
author(s), authorship 109, 119, 121, 136,

177, 211, 236, 238, 250, 252, 253 n.,
259

avadhuta, Avadhuta 222 n., 224, 275
Avadhuta-Glta 222, 224, 275
Avadhutasiddha 256
Avadhuta-Upanisad 222 n.
dvdhana 171 n.
Avatara 256
avatdra 15, 18, 19, 29f., 31, 48, 61f., 68,

69, 73, 92 n., 102, 108, 110 n., 129,
147, 180, 181, 182, 239, 240, 241, 244,
258, 261, 272 n., 278

avidyd 228
Ayodhya 55

BadarayaNa 18, 164
Badarl 118, 128
Badarika 43, 273
Baladeva or Balarama 60, 147 n.
Balinese religion 175, 232 n.
bali offerings 73, 92
Bana 48, 246, 250f.
Basava 166, 227, 228
Basavappa Nayaka 231
Basava-Purana 227 n.
Basavarajlya 227
bath, bathing 101, 147, 148, 188, 191,

192, 197, 198, 201, 218, 278f.
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battles 124
beginning of a chapter 120
behaviour (correct, customary) 81, 88,

90, 103, 166, 168, 185, 186, 187, 220
Benares (VaraNasI) 217, 242, 259 n.,

264, 277
benediction 177, 242f., 250 n., 270, 285
Bengal, Bengali 24f., 29, 30, 32, 102,

221, 222, 262, 282, 284
bera 76 n.
Bhadrabahu 123
Bhadrasana 103, 123
bhaga 11
Bhagavadbhaktinirnaya 20
Bhaga vadbhaktiratnavall 19
Bhagavadbhaktistotra 256
Bhagavaddharma 48
Bhagavadgita 7, 9, 13, 16, 18, 21, 47,

51, 113f., 117, 169, 222, 243, 245, 257,
266, 267, 271ff., 283

Bhagavadvicaralalitaryah 266
Bhagavan 10, 79, 87, 88,'101, 103, 114,

116, 123, 134, 186
BhagavannamadarpaNa 269
Bhagavannamavaibhava 269
Bhagavata doctrine, faith, literature,

tradition 10, 14, 15, 50, 52
Bhagavata-Mahatmya 283
Bhagavata-Purana 12, 13, 14, 15, 18f.,

23, 24, 26, 31, 36, 39, 82, 98, 114,
118 n., 125, 247, 250, 263, 274

Bhagavata(s) 4, 10, 19, 36, 47, 48, 55,
115

Bhairava 156, 162, 205, 207, 208, 209,
212, 214, 258

Bhairavananda 251
BhairavanukaraNa-Stotra 252
Bhairavas, Bhairavism 163 n.
Bhairavastava 258
Bhajagovindastotra 240 n.
bhajana 16
bhakta 9, 17, 21, 23, 33, 35, 57, 95, 109,

168, 181 n.
Bhaktadikya 231
Bhaktamarastava 263
Bhaktamarastotra 247
Bhakta vaibhavaprakasika 35
bhakti 1, 4, 8, 9, III, llff., 39, 44, 66,

71 n., 72, 74, 76, 79, 82, 84, 89, 102,
104, 109, 115, 118, 123, 126, 127, 131,
141 n., 148, 149, 160, 161, 181, 209,
218, 220, 227, 228, 233, 235, 238, 240,
242, 246, 252, 254, 255, 260, 261 f.,
264, 268f., 271, 278, 281, 282, 283, 285

bhakti, types of 20f., 57, 262
Bhakticintamani 37
Bhaktihetunirnaya 37
Bhaktimanjarl 38
Bhaktimimamsa 17 n.
Bhaktinirnaya 20
Bhaktiprakasa 19
bhaktirasa 27 n.
Bhaktirasamrtasindhu 20f., 25
Bhaktiratnavali 18f., 36
Bhaktisagara 37
Bhaktisarodaya 38
Bhaktivaibhava 36
Bhakti vi jay a 36
Bhaktyanandaprakasa 38
Bharadvaja, Bharadvaja 45, 183, 184
Bharadvaja-Samhita 41, 74, 102f.
Bharata 285
Bharatanatyam 30 n.
Bharavi 234 n.
Bhargava-Tantra 105
Bhasarvajna 221
BMskara 165, 209 n., 210
Bhaskararaya 270
bhasya 227, 228
Bhatt, N.R. 195
Bhatta-NarayaNa 32ff.
Bhatta-NarayanakaNtha 183 n., 211
Bhattaraka Sri-Vedottama 285
Bhattoji Diksita 277 n.
Bhava 158
bhava 27, 261
Bhavabhuti 252
Bhavanyastaka 253, 254
Bhavisyottara-Purana 220
Bhavopahara 260
bhedabheda 17, 49, 65 n., 154, 162, 224,

228
bhiksa 187, 242
Bhiksatanakavya 262 f.
Bhlsma 240, 268
Bhoja(deva) 168 n., 212f., 247, 258
Bhrgu 109, 118f., 143, 144, 145, 285
Bhrgu-Samhita, 144
bhuktimukti 134 n., 168, 172
Bhumi 62
Bhutapuri-Mahatmya 282
bhuti, bhuti-sakti 59, 60, 61, 135
bijamantras 69, 143, 241
Bilvamangala, see Lilasuka
Bimba-Agama 181
bindu 158
Black Yajur Veda 141
Bodhendra Sarasvati 286
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borrowing 53
Brahma 2, 14, 45, 50, 58, 59, 63, 64,

84, 85, 87, 91, 92, 94, 101, 110, 119 n.,
122f., 126, 140, 143, 144 n., 148, 154,
195, 196, 199, 200, 207, 223, 225, 244,
245, 251, 259

Brahma-Gita 273, 276
brahmakurca 92
brahmamantra 189, 197
Brahman 8, 15, 17, 25, 29, 44, 50, 67,

84, 89, 112, 113, 136, 138 n., 149,
150, 154, 157, 195, 196, 228, 230, 239,
272ff., 281

Brahmananda 222 n.
Brahmananda Svamin 259 n.
brdhmanas (texts), 140
Brahmanda-Purana 270, 279
Brahma-Purana 279
Brahma-Sutras 18 n., 24, 164, 169 n.,

228, 229
brahmavidyd 271 n., 272, 275, 276
brahmin (brahman) 82, 83, 86, 143 n.,

149, 170, 171, 174, 182
brahminical tradition 4f.
brevity 120 n., 176f.
Brhad-Aranyaka-Upanisad 113, 276
Brhad-Bhagavatamrtam 22
Brhad-Brahma-Samhita 10, 55, 103f.,

'123, 130, 138
Brhaspati 13, 91, 127, 128
Brhaspatitattva 165 n.
Brhatstavakavacamala 266 n.
Brhatstotraratnakara 238 n., 276 n.
Brunner-Lachaux, H. 172, 179, 201
Buddha 85, 102, 147 n., 207
Buddhism, Buddhists 4, 43, 85, 221,

223, 232, 276 n.
Buitenen, J .A.B. van 46

Caitanya 20ff., 30, 31 f., 262
Caitanyacandramrta 24
Caitanyacaritamrta 24
cakra 83
Cakrapani Natha 260
Cambodia 175
campu 23 n., 264
CaNda 187, 214
canddla 18
Candl 250f.
Candicaritacandrika 251
Candika 246, 282
Candikasataka, Candi£ataka 246, 250 f.
Candikucapancasika 251, 255
CaNdikucasaptati 251

Candimahatmya 282
Candlrahasya 265
Candrajnana-Agama 181, 202, 226 n.
Carpatapanjarika 254 n.
Carvaka 85
caryd 3, 95, 98, 100, 159, 172, 180, 186,

187, 189
castes 150, 200
Catussloki 256
century 35
ceremonies 124f., 146,152,166,177, 178
Chandogahnikam 284
Chandogya-Upanisad 113
characterization 176, 248f., 269
charms 80, 224, 247
chiasmus 132
chronology 51 ff., 92, 145, 164f., 184,

236, 238, 246, 258, 276
Cidambaram 212, 280
Cidambaramahatmya 278, 280f.
Cidambarasuri 238 n.
Cintya-Agama 174, 181
citrakdvya 260
Civananacittiyar 213
Civananapotam 161
classification 131, 157, 281
closing stanza 238
Cola 142
colophon 237, 238, 272 n.
colours 132
commentaries 41 f., 167, 21 Iff.
compassion 273
complementary terms 133
compounds 117, 133, 137, 145, 175,

235, 248, 249, 250
concatenation 132 n.
conciseness 186
Conjeeveram 87
consecration 90, 94, 106, 146, 190, 204,

206, 207, 283f.
contents (table of) 130
conventions 124
conversation, see dialogues
copyists 199 n.
correlations 132
cosmic (primeval) waters 63
cosmogony, cosmology 58 n., 63ff., 94,

124, 158 n., 166, 168, 170, 185, 186,
272

cosmography 100
cow 199, 214
creation 14, 58, 60ff., 64 n., 83, 89, 101,

111, 116, 124, 148, 159, 172, 189, 201,
206, 228



298 J. Gonda • Medieval Religious Literature

creatures 186
cult 1, 87, 141 ff., 173f., 236, 278, 281 f.
curnaka 250
cyclical ages (world process) 58, 170 n.

daily ritual, worship 72f., 78, 152, 171,
172, 174, 187, 190, 191, 197, 198, 199,
207, 284, 285

Daksinamurti-Stava 260
DaksiNamurti-Stotra 245, 247, 253,

254 n.
Damana 214
Damanapuja 214 n.
Danakellkaumudl 22
Danalaksana 285
Danasagara 25 n.
dance 80 n., 93, 192, 236
Dara Shukoh 265
darsana(s) 4, 17, 115
Daruvana 280 n., 282
Dasasloki 254 n.
Dasgupta, S. 178, 201, 219
Dasopanta 225
Dattatreya 216, 223, 224, 225
Dattatreya-Campu 224
Dattatreya-Gayatrl 224
Dattatreya-Gita 224, 276
Dattatreya-Goraksa-Samvada 223
Dattatreya-Kalpa 224
Dattatreya-Mahatmya 224, 225
Dattatreya-Puja-Paddhati 224
Dattatreya-Tantra 224
death 123, 188, 206, 221, 243, 245, 269,

275
Deccan 194, 277
Dehasthadevatacakrastotra 258
demon(s) 126, 127, 208
demonology 207
descent of the scripture, see sdstrdva-

tarana
descriptions, descriptive passages 123f.,

136, 176, 177, 249
deva 158
Devala 94
Devi 121, 199, 203, 205, 208, 237, 239,

242, 250, 252, 253, 254, 255, 264, 267,
270, 282

Devl-Bhagavata-Purana 269, 274
Devi-Glta 272, 274
Devikalottaram 182
Devlmahatmya 265, 281 f.
Devlsataka 256
devotion see bhakti
Devyaparadhaksamapana 253

dhaman 137, 246
dharma 2, 5, 9 n., 10, 50, 65, 66, 91, 94*

103, 110, 114, 118, 126, 169, 220,
271 n., 277, 285

Dharmaranya 280 n.
dharmasastra 19, 85, 110, 115, 140, 169,

276
Dharma-Sutra (or -Prasna) 152 n.
dhl 137 n.
Dhundiraja 244
Dhurjatiprasada Kavyatirtha 36
dhvani 256
dhydna 88, 89, 105 n.
dhydnasloka 176
diagrams 143, 208
dialectics 149
dialogue(s) 119ff., 186, 249, 250, 257,

274
didactic literature, passages 130, 176,

213, 271
digression(s) 126, 129, 136, 149, 178,

244
diksa (see also initiation) 70, 90, 138,

156, 170 n., 172, 186, 187, 200, 206,
207

Dinakara Bhatta 284
Dlpta-Agama 181
direct speech 122, 123
disagreement 130f.
disciples 90
discourse 118ff., 122f., 272, 285
discursive thought 209
discus 70 n.
diseases 242
dissolution of the world 124, 196
dolotsava 79, 198
domestic cult, observances, ritual, wor-

ship 57, 88, 89, 141f., 152 n., 171,
213, 214, 270

door-keepers 193
drama 22, 36
drdvidagdthd 55
drdvida style 194
Dravidian countries, languages, liter-

ature, tradition 5, 54, 55, 85, 123, 178,
226 n.

dualism 161, 162, 167, 181, 202, 205,
207 n., 210, 213, 262

Durga 2, 86, 225, 247, 270, 282
Durga-Mahatmya 281
Durgastava 233, 260
Durvasas 126f.
Durvasas (poet) 259 n.
Dvadasapanjarikastotra 254
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Dvadadastotra 260
dvaitadvaitavdda 154 n.
Dvaraka 55
dyotikd 215

Earth 126
editions 53 n., 178, 179
eight coverings 230
eighteen 213
ekdntika, ekdntin 9, 10, 17, 18, 42, 52 n.,

61
ekdyana 42 n., 49
Ekotara£atasthalasatpadi 227
Ekotarasatasthali 228 n.
elements 158
emanation, see creation
emancipation (final liberation) 3, 21, 25,

61, 65, 66, 70, 87, 97, 98, 99, 102, 103,
108, 118, 134, 139, 145 n., 148, 149,
156, 159, 160, 161, 166, 168, 186, 189,
201, 204, 205, 206, 210, 217, 224, 229,
235, 244, 246, 247, 251, 257, 269, 271,
272ff., 281

emblems 142, 148, 241
embodiments (eight . . . of &iva) 158
embryo 146, 151
end of a chapter 120
enumeration 132
epics 2, 114, 117, 118, 126, 128, 137,

170, 233f., 240, 251
epigraphical records 53
epilogue 139, 251 n.
epiphany 136, 273
episodes 122ff., 126ff.
epithets 34, 84, 129, 136, 138, 150, 196,

233, 241, 242, 248, 267, 268, 269
epitomes 182
eponymous sage 147
erotic expressions 31, 236
eroticism 160, 251, 255f., 262
eschatology 124, 158 n.
esoteric doctrine (lore etc.) 108, 118,

163, 169, 205, 208, 209, 272, 275 n.
etymology 111, 132 n., 138, 196
eulogies 73, 123, 129f., 139, 177, 232ff.,

239ff., 268, 271, 277, 279
evolution 63, 223
exorcism 207
expiation (see also prdyascitta) 81, 86,

94, 190

faithfulness 243
family tradition 211
Farquhar, J .N. 225

fasting 104
Fathers 239
female deities 242
festivals, festivities 3, 57, 78ff., 93, 94,

95, 124f., 147, 149, 166, 174, 185, 191,
192, 194, 198, 199, 221, 280, 282, 283

figura etymologica 133
figurative speech 235
figures of speech 234
Filliozat, J . 179
fire (cult) 142, 177, 187, 189, 191, 194,

198, 214
first-fruit sacrifice 148
first person 243 f., 250
five 43ff., 99, 131, 134, 146, 150, 157,

162, 217 n., 220
five-day sacrifice 47
five duties 45
five faces (mouths) 92 n., 157,162,171 n.,

181, 195
fivefold manifestation 45, 149
flag 79, 101, 191
flashback 126, 128
flowers 73 n., 121 n., 131, 132, 148, 151,

180, 191
food 111
formulaic verse 247
formulas (formulaic expressions) 73, 76,

130, 136, 141 n., 150, 152, 178, 186,
217

four 131
funeral rites 90, 172, 185, 188, 190, 194,

200

Gadyabhasyam 257 n.
gadya(s) 257
Gajendrastuti 233 n.
Ganadvesadipika 22
Ganakarika 220f.
GaNapati 43 n., 244
GaNapatitattva 205 n.
Ganapatyas 216
Gandhamadana 118, 123
gandharva 124, 136
Ganesa 86, 124, 187, 199, 204, 216 n.,

239 n., 241 n., 244, 245, 248, 267, 273
Ganesa-Gita 273
GaNesamahimnah stotram 259 n.
Ganesa-Purana 273
Ganesvara Mantri 284
Ganesvarastotra 267
Ganga.devi 31
Gangadharamakhin 237
Gangalahari 243 n., 265
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Gangastava 234 n.
Gangavakyavali 277
Ganges (Ganga) 241, 254 n., 261, 265,

275, 277, 278
garbhacakra 148
garbhddhdna 135
garbhanydsa 197
GargI 109
Garuda 46, 79, 101, 104, 186
Gaudapada 276 n.
Gauri 187, 193, 225, 252
Gaurlsvarastotra 266
Gautama 104, 109, 118f.
Gay a 279
Gaya 277, 279
Gaya-Mahatmyas 279
Gayasraddhapaddhati 277
gdyatri 219
'gems' (the three) 87ff.
- (the six) 90
geography 54 ff.
Ghatikadrinathasataka 237
Gheranda-Samhita 222
gifts 91
Girinatha 228 n.
GirvaNendra Sarasvati 285
Gitagovinda 26
Gita-Mahatmya 283
gltas 266, 27Iff.
Gitasamgraha 271 n.
God (see Visnu, Siva etc.) 159, 160, 161,

163, 171, 174
Godavari 265
gods 158, 201, 239
Gokula 262
Golaka 214
Golaki-matha 173 n.
Goloka 23,' 65 n., 103
Gomati-Mahatmya 280
Gopala Bhatta 20, 22
Gopala-Campu. 23
Gopala-Sahasranama 269 n.
Gopalasataka 239
gopls 15, 16, 17, 21, 22f., 27
gopura 194, 198
Gorakh-Nath, Goraksa-Natha 22Iff.
Goraksa 286
Goraksa-Sahasranama (and other works

attributed to Goraksa) 222 n.
Goraksa-Samhita 222
Goraksa-Sataka 222
Goraksa-Siddhanta-Sangraha 224 n.
Gosthesvarastaka 237
Gosvamins 22

Govinda 239, 254
Govindacarya 238 n., 266
Govinda Diksita 266
Govindalllamrta 24
Govindastaka 254 n.
grace (Divine) 1, 7, 36, 37, 76, 127, 159,

167, 219, 242, 281
gradual development or exposition 132,

134, 189
grantha 41, 56 n., 178, 277
guest 81 f., 126
Gujarat 55, 165, 222
guna 59f., 125, 274
Gupta age 54, 61 n., 98
guru 36, 84, 87, 92, 101, 110, 134 n.,

159, 163, 175, 178, 186, 187, 188, 199,
203, 204, 205, 214, 220, 226, 227, 230,
239, 252, 254, 258, 285

Gurudeva 230
Gurudeva-Caritra 225
Gurunathaparamarsa 258
guruparampara 119
guruparampardstotra 239
Gurustotra 239 n., 260
Gurutattvamalikastotra 36, 264, 285
Gurvastakam 254

Halasyanatha 264
Halayudha 118
Hamsa-Glta (Itihasa) 274
Hamsaparamesvara-Samhita 51
Hanumat 105
Hara 286
Haradatta 220
Hari 74, 76, 118, 253, 268, 286
Haribhaktirasamrtasindhu 20
Haribhaktivilasa 20, 21, 25
Haridasa 286
Haridasasiddhanta 286
Hariharadvaita-Bhusana 286
Harilila 261
Harim-Ide-stotram 253, 254 n.
Hari-Namamrta-VyakaraNa 24
Haristuti 239̂  247
Haritayana 225
Haritayana-Samhita 225
Harivamsa see Hita-Harivamsa
Hastamalakastotra 253
Hatakesvara-Mahatmya 282
Hathayoga 222, 223, 270, 274 n.
Hathayogapradipika 222
Haiischild, R. 276
Hayagriva 92, 105 n., 270
Hayagrlva-Samhita 41, 105 n.
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HayasirsaPancaratra(-Samhita) 55, 105
heaven 82, 103, 137, 141
hermitage, hermits 123, 140, 142
Heti 279
Himalaya 126, 275
Hindi 222
hinduization 148, 150
Hiranyagarbha 63, 64, 138
hiranyagarbha rite 200
Hiranyavarman 280f.
historical person 282
historical veracity 127
Hita-Harivamsa 25
holy (sacred) places (rivers etc.) 55, 79,

236f., 239, 240, 276ff.
homa 71, 75
homoioteleuton 133
hospital 77 n.
hymns (of praise) 129, 160, 232ff., 271,

282

iconography 77, 99, 100, 106, 132, 144,
145, 173, 174, 175, 176, 190, 193, 234,
241

iconometry 101
identification(s) 135, 176, 196, 204, 205,

207, 268, 269
imagery 34, 134
images 1, 57, 61, 70, 72, 74 n., 76f., 84,

86, 87f., 90, 91 f., 94, 95, 98, 101, 102,
105, 106, 107, 108, 132, 134, 135, 136,
140, 141, 142, 144, 146, 147, 148, 149,
151, 166, 171, 173, 174, 191, 193, 194,
195, 196, 198, 241, 249, 251, 283, 284,
285

images (lit.) 235
imaginative poetry 234f.
imperative 243
imperfections (of poet or devotee) 243
impurity 185, 186, 188, 190, 198, 201,

203, 204
incantations 81
Indonesia 165, 175, 205 n.
Indra 91, 123, 126, 127, 128, 140, 184,

204, 219, 262
Indraksistotra 266
Indram 204
initiation 70, 82, 94, 97, 101, 102, 108,

109, 138 n., 147 n., 155, 156, 166, 167,
172, 177, 180, 184, 185, 186, 189f., 204

inscriptions 173 n., 175, 252, 259
inspiration 235
instruction 119ff.
interpolations 53 n., 281 n.

interruption 120, 121 n., 130, 134f.
introduction 122, 130, 250
Isana 157, 171, 181, 195
Isana^iva 213
Isanasivacarya-Paddhati 174 n., 213 n.
Isanasivagurudeva-Paddhati 169, 213 n.
istadevatd 239
Isvara 10, 17, 245, 273
Isvara-Gita 115 n., 273
Isvara-Parvatl-Samvada 41 n.
Isvara-Samhita 41, 50, 52, 53, 54, 55,

93 (cf. also n. 62), 118
Isvarasataka 256
Isvaratantra 267
itihasa 85, 115, 122

Jagaddhara 260f.
Jagannatha Pandita 265
Jainas, Jainism 4, 43, 85, 184, 232, 246 f.
Janaka 275f.
Janardana 240
japa 71, 92
Jaya see Jayakhya
Jay a 89
Jayadeva 21, 26, 37
Jayakhya-Samhita. 41, 51, 52, 53, 54,

56, 75, 88f!, 99, 100, 116, 117, 118,
122f., 129

Jayaratha 203 n., 206
Jlvadeva 36
Jiva Gosvami 20 n., 22, 23 f.
jlvanmukta 71
Jlvanmukta-Glta 224
jnana, 3, 17 f., 31, 33, 44, 60, 66, 96,

98, 100, 122, 159, 180, 181, 204, 210f.,
213, 216, 223, 244, 271, 272, 273,
281

Jnanakajida 145
Jnanalaksmi 88 n.
Jnanaprakasa 182 n., 213
juxtaposition 132, 133
Jvalamukhistotra 267
Jyestha 218

kahldrakusumdropana 101
Kahola 113
Kailasa 123, 124, 128, 219
Kaivalyasara 230
Kakuda Katyayana 85
kdla 109 n., 114 n.
Kalamukha 155 n., 156, 180
Kalanemi 124
Icaldnydsa 111, 190 n.
Kali 225
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kali age 124, 227
KSlidasa 164, 234, 250, 252, 258
Kallata 209 n., 210
Kalottaram 182
Kalpataru 277
Kamaksi 255
Kamika-Agama 163 n., 164, 168 n., 180,

181ff., 195, 201, 214, 226, 228
kdmyakarmdni, kdmya rites 185, 207
Kanakadharastotra 253 n.
Kanara (South) 262
Kanci 255, 263, 279
Kanclpuram 56, 240
Kanci-(Sthala)mahatmya 279, 280 n.
kancukas 158 n., 186
KandapuraNam 174 n.
Kannada 165, 225, 230, 231
Kanva 128
Kanva-Samhita 52
Kapalas, Kapalikas, Kapalins 43, 85,

86, 156, 180
Kapalika 156
Kapila 61 n., 62 n., 85, 92, 116
Kapila (cow) 214
Kapila-Gita, (Kapileya-TJpakhyana) 274
Kapinjala-Samhita 104, 116
Karana-Agama 181, 201, 226 n.
Karavana-Mahatmya 282
karika 215, 220
KarmakaNdakramavali 214
karmafnj'io, 62 n., 159, 180, 184, 186,

201, 219, 228, 235, 244, 264, 275
Karnananda 26ff., 29
Karpuradistotra 247 n.
Kartika (eulogy) 283 n.
KaruNalahari 265
Kashmir 32, 33, 54, 55, 56, 96, 154,

161 f., 165, 166, 183, 202, 212, 214,
252, 256, 258

Kashmir Saivas, Sivaism 161 f., 163,
165, 168, 173, 180, 202ff., 210, 235,
286

Kasi (see Benares) 277
KasikhaNda 280
Kaslpancaka 254 n.
Kasyapa 101, 104, 109, 143, 145, 146 n.,

147, 148, 149, 150
Kasyapa-Samhita 104, 145, 151
Kasyappottara-Samhita 107 n.
Kathasaritsagara 259 n.
Kaundinya 217, 218 n., 219f., 221 n.
Kausika 45
Kausika-Raghanathasuri 238 n.
kavaca 80 n., 224, 245, 247, 285

Kavikarnarasagama 231
kavya 28, 29, 35, 234, 235, 236, 249,

260, 263, 265
Keladi 231
Keladinrpavijaya 231
Kendriya Sanskrit Vidyapltha 56
Kerala 172, 256, 263, 266
Kesava 152
Khiladhikara 145
king 81, 82f., 95, 124, 126f., 136, 139,

150, 200
Kirana-Agama 165, 167 n., 172 n., 177,

181, 185ff.
klrtana 12, 16
Kirti 89
knowledge see jndna and vidyd
Kramasandarbha 24
kriyd 3, 35, 46, 59, 60, 93, 95, 96, 98,

100, 159, 172, 180
Kriyadhikara 145
Kriyadipika, 215
Kriyakramadyotika 213, 215
kriyd-sakti 59, 68
Kriyasara 229 f.
KrsNa 7, 9, 13, 14, 16, 21, 22ff., 25ff.,

29f., 31, 35, 37, 44, 50 n., 57, 60, 65,
78, 79, 92, 101, 102, 103, 124, 128,
130, 147 n., 236, 237, 239, 240, 241,
244, 252, 253, 254, 260ff., 267, 268,
274, 276, 284, 286

Krsna-bhakti 57, 102, 104
KrsNabhaktirasayana 36
KrsNacaritramaNjari 239
KrsNadasa 25ff., 29
KrsNa Das Kaviraj 24
Krsnakarnamrta 29 f., 260
(Krsna)-Lllasuka 31
Krsnalilataranginl 37
Krsnarcanadlpika, 24
Krsnastuti 260
krttikddipa 192, 199
Ksemaraja 32, 168, 205, 206, 207 n.,

208, 210, 212, 252
Ksemendra 102 n., 165
Kubera 128
kulacakra 205
Kulasekhara 256, 266
Kulesvara 207
Kumara 86, 203
Kumarasiva 283
Kumara-Tantra 182
Kumara Vedantacarya 58 n.
Kumarl 225
Kumarila 37
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Kumbhakonam 92, 93, 237
kunda 88, 90, 187, 191
kundalinl 209
Kurma-Purana 273, 276
Kutastha Purusa 63
Kuttikavi 265 f.

laghukdvya 35
Laghu-Tosim 23
LaksmaNa 239 n.
Laksmana Acarya 251
Laksmana Sena 21 n., 284
Laksmi 27, 59, 60, 62, 63, 64, 65, 68,

72, 79, 81, 88, 90, 98f., I l l , 112, 128,
131, 134, 135, 138, 199, 237, 239, 244,
265, 285

Laksmldhara I 247; I I 277
Laksmilahari 265
Laksmmrsimhastotra 253
Laksml-Tantra 40 n., 63, 72, 74, 75,

97ff., 112, 113, 115, 116, 122, 268
Lakula agamas 180
Lakula-Sivaites 155, 200
Lakulin 216 n.
Lakulisa 155 n., 216, 220, 282
Lalita 225, 270
Lalita-Agama 181
Lalitamadhavam 22
Lalitasahasranama 270
Lalitatri^atlstotram 253
Lalla 33
Lalladiksita 266 n.
Lankesvara 266
legend(s) 126, 175, 178, 199, 222 n., 225,

240, 259, 263, 271 n., 277, 278, 279,
280ff.

lexicographical details 175
liberation (final) see emancipation
Ilia 22f., 27, 103
Lilasuka 29, 31, 37, 260
linga 156, 166, 185, 187, 188, 192f., 194,

195, 196f., 199f., 200, 202, 218, 226,
228, 230, 241, 280, 283

lingadharana 202, 226
LingadharaNacandrika 230f.
Liriga-Purana 165
lingapurana 198
Lingayats 156, 166
linguistic peculiarities 117 n.
litanies 236
literary hymns 235, 236
liturgical literature 76, 268
liturgy 77, 152, 173, 178 n., 236
liveliness 123

lotus-fire 147 f., 151
love 263
love-stories 255 f.
lyric 234, 258f., 271

Madhava 163 n., 183, 229
Madhu and Kaitabha 122f., 127
Madhura 258
Madhuraja 258
Madhuravijaya 31
madhurya 26
Madhusudana Sarasvati 259 n., 261 f.
Madhva 260, 284
Madhva(s) 25, 36
Madura 263 f.
magic 67, 206, 207, 208
Mahabharata 3, 6 n., 8, 13, 14, 15, 39,

47f., 54, 95 n., 114, 118 n., 129, 164,
216, 220, 233, 240, 251, 268, 271, 275,
276 n., 277

Mahadeva 65, 121, 218
Mahadeva (poet) 238 n., 239 n.
MahadevI 240
Mahakala 193
Mahakala-Pancaratra 107 n.
Mahakali 258
MahalaksmI 124, 208
Maha-Narayana-Upanisad 7, 8, 171
Maharastri 286
Maharthamanjarl 286
Mahasanatkumara-Samhita 90 n.
Mahasantikarman 97
mahat 63 f.
mahatmya 54, 218, 234, 271, 277 n., 278,

280 n.
Mahendra-Samhita 52
Mahesvara 158, 195, 197, 219, 250
Mahesvara-Mahatmya 282
Mahesvarananda 286
Mahimnastava(-stotra) 259f., 266
Mahisa 251, 282
Mahisasataka 266
Mahopadesavimsatika 258
Maitreya 224
Makuta-Agama 174, 181, 202, 226 n.
mala (see also impurity) 203
Malabar 262
malini 203
Malini vi j ay a - (Malini vij ay o t tara -) Tantra

175, 202ff., 212 n.
Malini vi jay a varttika 203
Manameyodaya 37
Manasollasa 253 n.
Manatunga 246
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mandala 74f., 87, 88, 91, 94, 97, 101,
102, 132, 187, 189, 203, 205, 206, 207

mandapa 78, 81, 93, 193, 194, 198
Mandara 128, 195
mahgaladloka 257
Mangalastaka 258, 262
manifestations (of &iva) 154, 207
- (of Visnu) 83, 91
Manisekhara 97, 126f.
mantra 20, 41, 57, 67ff., 70f., 73, 74,

77, 80, 82, 88, 89, 90, 91, 92, 94, 97,
98, 101, 103, 104, 105, 111, 112, 117,
123, 124, 126, 137 n., 138 n., 142,
150f., 152, 157, 158, 166, 167, 168,
169, 170, 171, 172, 180, 184f., 186,
187, 188, 189, 190, 191, 194, 197f.,
199, 201, 203, 204, 206ff., 214, 218,
223, 224, 229, 230, 240, 241 n., 247,
268, 285

Mantradipika 41
mantranydsa 89
Mantra-Samhita, 152
mantrasdstra 67
Mantresvara 203
mantroddhara (mantra-uddhdra) 69, 91,

112, 170 n., 190, 204, 206
manuscripts 40 n., 56, 181, 182, 232,

237, 239 n., 241, 242 n., 245, 259,
266 n., 275, 277 n., 280 n., 282, 283,
284

Marathi 225
Marici 64, 143, 145, 146 n., 152, 188
Marici-Samhita 144
MaritoNtadarya 230
Markandeya 94, 106 n., 109
Markandeya-PuraNa 265, 282
Markandeya-Samhita 106
Matangaparamesvara-Agama (-Tantra;

-Upagama) 182, 202, 211
Matanga-(Upa-)agama 165, 166, 202,

205, 211
Mathura 9, 55
Mathuramahima 22 n.
matrkd 19, 67, 186, 204
Matsya-Purana 102
Matsyendra-Natha 222 n.
Maunjayana 45
mdyd 14, 16, 18, 25, 59 n., 65, 67, 158,

159, 184, 186, 201, 203, 204, 223, 228,
256

Maya 89, 186
maya sakti 63
Mayavamanika 181
mdyayoga 57, 97

Mayideva 226, 227
Mayvira 246, 251
meditation 12, 19, 61, 71, 72, 75, 87,

88, 98, 127, 130, 136, 147, 148, 149,
150, 156, 161, 174, 176, 177, 184, 186,
188f., 195, 205, 206, 207, 209, 228,
234, 241, 243 n., 245, 248, 257, 268,
270, 275

Melkote 54, 56, 93, 265
memorial stanzas 285
metaphor 34, 134, 235, 249, 255
metaphysical speculation 236, 273
metre(s) 29, 35, 117, 129, 177, 234, 235,

236, 237, 240, 242, 245, 248, 249, 251,
258, 264, 265, 284

Meykandadeva (Meykam^atevar) 161
Minaksi 264
Minanatha 223 n.
miniature 259
miracles 279
Mithila 284
Mitramisra 19
(Moggeya) Mayideva 226
Mohamudgara 244, 254
Mohasurottara(-Upagama) 182 n.
Mohini 174, 193, 194 n.
moksa (see also emancipation) 3
Moksakarika 211
moments of the day (five) 72
monastery 285
monasticism 173
monism 161, 162, 167, 203 n., 205f.,

207 n., 212, 228, 286
monolatry 239
monotheism 156
monotony 132, 241 n.
moralism 81, 271
moral precepts, morals 166, 231, 232,

271
motifs (literary) 109, 126, 127, 136
Mrgendra-Agama 164,166,182 n., 183ff.,

202, 205, 211, 215
Mrgendra-Tantra 183
Mrgendravrttidipika 215
Mrtyujit 206, 207
Mrtyunjaya-Tantra 206
mudra 53, 73f., 88, 89, 92, 94, 101, 102,

143, 176, 185, 187, 189, 198, 199, 204,
206, 214, 258, 284

Muka 255 f.
Mukhabimba-Agama 181
mukti see emancipation
Mukunda 237
Mukundamala 256, 266
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mulamantra 198, 204
mulamantrasddhana 90
mulaveda 5 n., 50, 52
Muralidharadasa 17 n., 37, 269, 286
music 80 n., 93, 136, 236
Muslims 86, 161
Mysore 172, 194, 231
mystic experience 177, 209, 257
mysticism 33, 34, 160, 203, 205, 206 f.,

208, 209, 221, 236, 255f., 273, 286
mythical figures 128
mythical narratives 125f., 196, 199,

240, 278, 279
mythology 34, 60, 63, 114, 170, 174,

234, 238, 240, 251, 259, 264
myths 125f., 149, 154, 235, 278

ndda 186
Nagaraja 194
ndgara style 194
naimittika rites 172
Naisvasa-Agama (see Nisvasa-A.) 166
naivedya 123, 172 n., 191, 199
Nakula see Lakula
Nakulin 216 n.
ndmakirtana 267
Nama-Mahatmya 283
ndmastotra 268 f.
Nambudiri 36
name 70, 137f., 192, 248, 267ff.
name(s of God) 18, 19, 35, 84, 86, 91,

114, 129, 133, 137, 138, 192, 233, 236,
237, 241, 267ff., 272

Nammalvar 54, 95, 285
NandikesVara &ivacarya 230 f.
Nandin 193, 227
Nara 114
Narada 9, 13ff., 17ff., 43, 47, 62 n., 65,

85, 97, 102, 109, 118f., 120 n., 123,
124, 126, 203, 240, 250, 269, 279,
284

Narada-bhakti-siitras 15ff., 19
Narada-Pancaratra (see Naradiya-P.)

55, 81f., 102, 116, 128, 129f., 132,
135, 139

Narada-Purana 15
Narada-(Naradiya-)Samhita 73, 101 f.,

117, 118, 119 n., 139
Naradlya-Pancaratra (see Narada-P.)

44, 51, 102, 122, 123, 124
Nara-Narayana 43
Narasimha (see also Nrsimha) 91;

= Mrgendra 181 n.
Narasimha-Upagama 181 n., 183

Narayana 7ff., 10, 14, 47, 50, 58 n., 72,
87, 91, 98, 99, 103, 106 n., 109, 111,
114, 118, 123, 125, 127, 137, 141, 144,
148, 149, 150, 151, 184, 207, 257, 269

Narayana Bhatta 36f., 263, 277
NarayanakaNtha 183 n., 184, 211, 215
NarayaNamuni 21 n.
Narayanatirtha 37
Narayana-varman 247
Narayanlya 8f., 10, 13, 37, 47, 54, 128
Narayaniya (of NarayaNa Bhatta) 263
Narayanopanisad 267
Narmada-Mahatmya 280
narrative chapters (passages) 121 f., 124,

126ff., 136
narratives 221
narrator 118ff., 249
Nataraja 33
Nathamuni 84
Nathas 221
Natha-Yogins 216, 221 ff., 275
natural scenery 123
ndyaka-ndyikd-bhdva 26
Nayanar 160
Nepal 56 n., 221, 222
Netra 206, 207
Netra-Tantra 167 n., 175, 202, 206ff.,

209 n., 211
nigama 5 n.
Nihsvasa-Karika 182
Nijaguna &vayogin 230
Niksepacintamani 37
Nila 62
Nilakantha 229
Nilakantha-Bhasya 229
Nilakantha Diksita 36, 263ff., 285
Nilakantha-Stava 282 n.
Nilakantha vi jay a 264
Nimbarka 25
nirdjana 198
Nirmalamani 215
nirmdlya 172 n., 229
Nimayasindhu 229
nirodha 37
nirvana 124, 135 n., 223, 246
nirvdnadlksd 167
Nirvanamantri 230
Niskala 157
Ni^vasa-Agama 166, 181
Nityagrantha 257, 285
North-East of India 221
North India 222, 281
Nrsimha 88, 93 n., 127, 128, 184, 237
Nrsimhaprasada 277
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Nrsimhasuri 41
Nrsimha Vajapeyin 152
numerals 131, 132
nydsa 19, 74, 88, 89, 90, 97,

103, 124, 143, 187, 189, 204, 245
Nyayasara 221

obscurity 177
observances 7Iff., 219
omina 81, 94, 146, 194, 196, 197, 284
ontology 185
oral traditions 221
oral transmission 119
Orissa 54, 55, 106 n., 279
orthodoxy 4f., 8, 15, 49, 84, 110, 141,

143, 150
outcasts 194

Padavali 26 n.
paddhati 42, 213, 214, 215
Padmanabha 64
Padma-Purana 266, 273, 283
Padma-Samhita(-Tantra) 3, 41, 42, 43,

44, 51, 52, 53, 76, 82, 93, 100, 108, 135
Padmodbhava-Samhita 52
Padyavali 21
Pagan 256 n.
palaeography 53
Panca-Brahmas 157
pancakdla 42, 72, 92, 104, 108
Paficapagesa 250
Pancaratra 4 n.
Pancaratra(s), Pancaratra-Samhitas 4f.,

9, 10, 12, 15, IV, V, 141 ff.,' 150, 152,
175, 240, 285 f.

Pancaratragama 41
Pancaratragamapramanyam 285
Pancaratraraksa 51
Paficarthabhasya 217 n.
Pancasatl 255
Pancasikha Kapileya 48
pancavaktra 157
Pandava-(Pandu-)Glta 276
Panditaradhya 227
panegyric poems 252
Panini 175
Panjab 279
parallelism 133
parallels 53

Paramahamsopanisad 267
Paramarthacarca 258
Parama-Samhita 12, 43, 80, 81, 86, 94,

115, 124, 129, 134
Parama-^iva 162, 209

Paramatmika-Upanisad 149
Paramesa 203
Paramesvara 204
Paramesvara-Agama 166, 175 n., 181,

202, 226
Paramesvara-Sarnhita 41, 51, 52, 56 n.,

96
Paramesvara-Tantra 226 n.
Paramoksanirasakarika 211
Parankusa 238 n., 285
Parankusavaibhavam 285
Parasara 105 n.
Parasara-Bhattar 256 n.
Parasara-Samhita 105
Parasurama 225
Parasurama Pathaka 284
Paratattva 84, 89
parataxis 132
Paratrirnsika-(Paratrisika-)Vivarana

202, 212
para, vak 162
parenthesis 177f.
paribhdsa 215
parikarasddhana 90
Parimala 286
parivdra-devatas 91, 142
paronomasia 133
Parthasarathi K. Bhatta 144 n.
Parvati 65, 153, 207, 223, 239 n., 245,

250, 254
Parvatistotra 237
paia 159, 163 n., 186
pasu 156, 159, 184, 186, 201, 218
Pasupata dgamas 180, 220
Pasupata(s) 4, 5, 43, 48, 49 n., 85, 154,

155, 156, 165, 183, 200, 216ff., 228
Pasupata-iSastra 115n., 216
Pasupata-Sutras 216£f., 221 n.
Pasupati 33, 154, 158, 218, 255
pasyantl 162
Patanjali 240, 273
pati 186
Pauskara-Agama 162 n., 182, 201 f., 211
Pauskara-Samhita 41, 51 f., 54, 56, 87f.,

96, 120 n., 182 n., 211 n.
Pavitrananda 266
pavitrdrohana, pavitrdropana 78, 79, 88,

90, 101, 188, 192, 200, 214
PeddaNarya 41
penitential passages 243 f.
Periyalvar 241
personification 30
Perundevi 240
philosophical treatises 21 Iff.
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philosophy 57ff., 63, 64, 65f., 87, 93,
97, 98f., 108, 109, 111, 115, 116, 125,
135, 149, 154, 155, 156f., 159, 161,
164, 165, 166, 167f., 169, 170, 172,
173, 181, 189, 201f., 203, 210, 213,
217, 219, 223f., 225, 226 n., 228, 231,
234, 235, 236, 238, 244f., 253, 257,
259, 261, 262, 263, 264, 271, 272, 274,
275, 278, 286

phoneme 168
phraseology 236, 238
pilgrimage 1, 76, 80, 94, 123, 237, 276,

277 f.
place of origin 238
plavotsava 78
plays, see drama
ploughing 146
poetical passages 176f.
poetry 256
polemics 202, 219
Pondicherry 179
popular hymns 235, 238
portents 81, 94
power or saeredness of hymns 245 ff.
Prabodhananda Sarasvati 24
pradaksina 80, 81, 131
Pradipika 41
Pradyumna 60, 61, 63, 90
Prahlada 240
praise 7, 12, 129, 133, 243, 249, 267
Prajapati 8, 64, 154
Prajapatya-Samhita 52
prdkdra 194
prakdsa 32
Prakimadhikara 145 n., 151 f.
Prakrit 178
prakrti 61, 99, 111, 142, 201
Pramanadipika 213
Prapanna-Glta 276
prapatti 37, 74, 103, 257, 285
prasasti 252
Pratahsmaranastotra 254
pratisihd 11, 91, 100, 106, 185, 188, 198,

283
Pratisthapaddhati 283
Pratisthatilaka 283
pratisthd-tantra 106 n.
Pratyabhijfia school 32, 161 n.
Prayaga 277
Prayaga-Mahatmya 278
prdyasdtta 18, 75, 76, 79, 90, 92, 101,

138, 147, 170, 188, 200, 214, 284
prayers 73, 129, 205, 217, 236, 242f.,

251, 264, 267

prayoga 19, 41 n., 42
premabhakti 14, 16 n., 20f., 23
priests 142, 144, 178, 280f.
processions 80, 192
Prodglta-Agama 181
prognostication 196
prophecy 114
prose 177, 250, 257, 258, 285
prototype 136
Psalms 244
pujd 12, 18, 19, 71, 73, 75 n., 76 n., 78,

79, 103, 106, 108, 137, 142, 166 n.,
171, 187, 191, 204, 229, 270, 284

pundra 92, 185
purdnas 2, 4, 13, 17, 19, 37, 40, 85, 90,

109, 111, 114f., 118, 121, 125, 126,
128, 129, 134 n., 156, 157, 164, 165,
170, 174, 176, 178, 216, 221 n., 228,
229, 230, 233f., 236, 240, 250, 251,
272, 273, 274, 275, 276 n., 277ff., 285

Purantaka 258
purascarana 71
Purl 277
purification 76, 107, 148 n., 172, 187,

189, 194, 198, 199, 204, 218, 274
purity (ritual) 191, 284
purohita 97, 124, 126f.
Pururavas 128
purusa 61, 111
Purusa 8, 15, 43, 44, 47, 58, 63, 65, 85,

89, 99, 111, 112, 129, 150, 268
Purusa hymn 111f., 112
Purusakaramimamsa 285
Purusottama 35
Purusottama-Samhita 105
Purvakarana(-Agama) 155, 201
Purva-Mimamsa 37, 85
Piirvapancika 203 n.
Purvasastra 202 n.
Purvatantra 144
Ptisan 242
Puspadanta 259
putraka 187

qualifications 136f., 241
quarters of the universe 87, 132
questioner 118ff., 136, 184, 199, 208,

250
question(s) 119ff., 130, 177, 250
quotations 122, 236, 245

Radha (Radhika) 13, 15, 21, 22, 23, 24,
25ff., 29, 31, 56, 65, 103, 132, 236,
239, 262, 269 n.
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Radhanunayavinodakavya 29
Radharasasudhanidhi 24 n.
Radhasudhanidhi 25
Radhavallabhis 25ff.
Raghavan, V. 46
Raghavendra 238 n.
Raghavendratirtha 239
Raghunandana 277
Raghunatha Bhatta 22
Raghunathaearya 239
Raghunatha Das(a) 22, 262
Raghuvlrastava 265
Rajadhiraja I 140
Rajanaka RatnakaNtha 260 n.
Rajanaka Ratnakara 235
Rajaraja the Great 92, 142
Rajasekhara 221 n.
Rajendra I I 281
raksa 120, 124
Rama 13, 21 n., 37, 56, 92, 105, 114,

130, 233 n., 239, 241 n., 244, 246, 250,
261, 265, 267, 269, 273, 274, 284

Rama (poet) 252
Ramabanastava 265
Ramabhadra Diksita 265
Ramacapastava 265
Rama-Gita 273, 274
RamakaNtha Jr. 183 n., 211, 214
RamakaNtha Sr. 211
Ramakarnamrta 240 n.
Ramakr§na 238, 274, 275
RamakrsNakavya 261
Ramamattebhastotra 239 n.
Ramanuja 50, 60 n., 84, 93 n., 95, 101,

105, 136 n., 164 n., 228, 238, 256f.,
274, 276, 282, 285

Ramanujiyas 102
Ramastaprasa 265
RamasubramaNya 38
Ramayana 37, 233, 239, 246, 265, 269
RamayaNasarastava 263
Ranganatha 96, 256, 257, 265
rasa 27, 34
Rasikara-Bhasya 219 n.
Ratnatika 168, 220f.
ratnatraya 52
ratri (ratra) 43ff., 86, 90f., 102
Raurava-Agama 161, 174 n., 181, 182,

189ff., 211
Rauravasutrasamgraha 177 n., 195
Ravana 233 n., 246, 273
realities 158, 181
recapitulation 120
refrain 240, 247 f., 254

regional history 278
reincarnation 136
re-interpretation 255
relations between devotee and god 243 f.
reminiscences 272, 275
ReNukacarya 227
Remika-Siddha 227
renunciation 181, 264
repetition 131 f., 175, 178, 248, 261
resume" 121
RevaNa-Siddha 227, 231 n.
Rgveda 85, 111, 151, 241, 242 n., 245
rhyme 133, 248
rhythm 235
rites, ritual 65, 71ff., 82f., 86, 87f., 89,

93, 94, 101, 102, 108, 121, 124f., 131,
132, 135, 143, 144, 147 n., 148f., 151,
152, 158, 166, 167, 168, 169, 170,
171f., 177, 178, 180, 186, 187, 190,
194, 198, 199, 200, 201, 206, 207, 208,
214, 215, 217, 219, 224, 239, 273, 274,
277, 283f.

ritual manuals 141, 144, 145, 147, 148,
171, 176, 178, 201, 207, 211ff., 213,
224, 285

ritual sutras 140 n.
river goddesses 244
rosary 191, 201, 230, 284
T§i 46, 91, 92, 118, 143, 152, 245, 250,

274
Rudra 63, 85, 86, 113, 153, 162, 168,

170 n., 180, 181, 188, 195, 208, 218,
219

Rudraglta 104, 123
Rudramantra 266
Rudrarthasara 241
Rudras 128, 181, 182, 195, 203
Hudra-sakti 203
Rudra-Tantra 183 n. (cf. 181f.)
Rudra-(Rudriya-)Yamala(Tantra) 202,

208, 212, 266
Rupa Gosvami 20ff., 23, 27
Ruru 189

Sabdabrahman 112
sacciddnanda 196 n.
sacraments 70
sacred fire 88, 90, 148
sacrifice(s), sacrificial rites 91, 111, 124,

156, 169, 188, 278
Sadacarasmrti 284
Sadakhyas 157
Sadakhyatattva 158
Sadaksaradeva 231
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Sadaksarastotra 267
Sadaksarl Mantri 231
Sadasiva 86, 92, 93, 157, 158, 181, 187,

188,189,195,198, 200, 207, 209 n., 245
sddhaka 187, 188, 190
sddhand 2, 16, 66, 98, 104, 268
8ddhana-bhakti 20 f.
sddhu 7
Sadyojata 157, 171, 181, 189, 190, 197
Sadyojyoti 211, 214
sages 126, 128, 143 n., 146, 182, 240
Sahasra-Agama 181
sahasrandma-stotra 224, 269
Sahibakaula 269 n.
saints 240, 268, 286
daiva (see also Sivaism) 200
saiva dgamas 168, 180, 182
&aiva-Brahmanas 155 n.
&aiva(s) see also Sivaites 43, 55, 155
&aiva-Siddhanta 154, 158ff., 165 n., 168,

179 n., 181, 200, 226 n.
S"aiva-Siddhantin 155, 163, 180 n., 211,

213 n., 245
Sakaladhikara 286
Sakalagamasarasamgraha 182
sakalikarana 171 n.
sakhi 27
sakhya-bhakti 26
s'akti, S'akti 25ff., 32, 33, 59, 60, 61, 64,

88, 89, 90, 98, 99, 110 n., 112, 139,
143, 157, 158, 159, 161, 162, 175,
176 n., 186, 187, 190, 192, 203, 204,
206, 207, 208, 209, 224, 230, 244, 245,
247

Saktimantra 112
saktipdta 186
^aktism, Saktists (Saktas), sdkta 2, 4,

55, 86, 89, 98, 221, 274, 281
&aktitattva 158
gakti-Vi£esadvaita 228
&alagrama 127
samddhi 12
samaya 12, 88, 91, 92
samaydcdra 187
samayajna 114
8amayin 187
Samba 233 n., 252
Sambapancasika 252
gambhu 205, 248
samdhyd rites 198
Samgita-madhava 24
samgraha 215
samhitdfs) 2, 6, 10, IV-VIII , 39ff., 51,

57, 60, 74, 144

samkalpa 59, 83
Samkarsana 60f., 88, 90
Samkhya 9, 43, 44, 48, 61, 63, 64, 66,

85, 89, 99, 113, 115, 116, 154, 156,
157, 170, 184, 196 n., 201, 219, 245,
273

Sampadane 231
sampraddya 39 n., 107 n., 115, 126,

222 n., 224, 286
samsdra 33, 156, 157, 243, 245
samskdra 21, 70 n., 103, 143 n., 170,200
Samskara-Karika, 219 n.
samuccaya doctrine 274
Samurtarcanadhikarana 144
Samvartaka 118, 129
Sanaka 94, 109
Sananda-Samhita 128
Sanatana 20 ff., 23
Sanatkumara 13, 86, 90, 91, 273, 279
Sanatkumara-Samhita 46, 52, 68, 80,

86, 90ff., 117, 139
sanctuaries 236 f.
SaNdilya 13, 15, 17ff., 45, 118
&andilya-Samhita 104
Sandilya-Smrti 72 n.
gandilya-Sutras 17 f.
sangraha 182
Sankara 4, 15, 19, 52, 161 n., 164, 184,

219 n., 228, 235, 238, 239, 240 n.,
242, 244, 245, 247, 252ff., 269 n.

Sankara ( = &va) 86, 102, 218, 225
Sankara-Samhita 174 n.
Sanskrit 142, 165, 175, 178, 225, 231,

235, 286
sanskritization 5, 175
Santana-Agama 181
sdnti, &anti 17, 61, 284
&antisara 284
Santistava 263
!§antivilasa 264
Saptadhyayi 152
Saptasati 281
Saptasthana-Curnika 250
Sarandgati 74, 257
Saranagati-Gadya 257
SarasvatI 187, 237, 244, 258, 261
Sarasvatlstotra 233 n., 258
Sarayuprasadami^ra 41
sdrdulavikrldita 29, 36
!§arikastotra 266
Sarngapani 93
!§arva 158
Sarvadarsanasamgraha 183, 220f., 229
Sarvadevapratisthapaddhati 284
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Sarvamula 260
Sarvokta-Agama 181
S"asta (gastar) 174, 269 n.
&astapratisthavidhi 174
Sastitantra 116
Sastotsavavidhipatala 174
sastra 25, 140 n.
sastravatarana 88f., 130, 177, 180
Sastrdhyanasloka 174
!§astur utsavavidhi 174
sataka 237, 250f.
Satakatraya 227
Sataratnasamgraha 213 n.
gatarudriya 153, 170, 241
$atasahasrika 52
gathakopa 54, 95, 285
Satpadi 254 n.
Sat-Sandarbha 23
satsthala doctrine 226
Satsthalagadya 227
Satsthala-Siddhanta 226 n.
Sattvata 47, 48, 50 n., 51 f., 52 n., 92,

118
Sattvatamrtasara 42
Sat(t)vata-Samhita (or -Tantra) 9 n.,

41, 51 f., 54, 56, 73, 83, 88, 93, 99,
116, 118, 120 n.

Satvata (see Sattvata) 9, 10, 15, 66
Satvatarthaprakasika 41
Satya 134, 150
Satyakamia 145
Saundaryalahari 247
Sauras 216
sdvitrl (gdyatrl) 112, 197 n., 219
Schrader, O. 39f., 46, 56, 57, 96, 97
script 53 f., 55
sculpture 86, 166
seasons 132
secret lore etc. 176, 177
sentence structure 132f., 175
sermon 121
serpent 194
i§esa-Samhita 104
Sevakalpataru 286
Sevaphalam 286
sexual intercourse 177
sexual rites (yoga) 209
Shah Jehan 265
Shrlnivasa 225 n.
siddha 16, 118
Siddha(s) 221
Siddha-Agama 181
Siddhanatha 226
siddhanta 41, 155, 168

Siddhanta (dgamas) 180
Siddhantasikhamani 227, 230
Siddhanta-Tantra 155
Siddha-Siddhanta-Paddhati 222, 223 f.
Siddha-Siddhanta-Sangraha 224 n.
Siddhayogisvara-Tantra 203
siddhi 20, 188
silpa 103
simile 134f., 223, 255
sin 79, 84, 157, 188, 211, 218, 243, 254,

257, 265
Sita 13, 27, 273
Sita-Upanisad 141
site for erecting a linga 197
Siva 7, 32ff., 46, 85f., 91, 92 n., 96,

109, 123, 124, 136 n., 153ff., 156ff.,
162, 164, 166, 168f., 171f., 173f., 175,
177, 180ff., 184, 186, 187, 188, 190,
191, 192f., 194, 195, 196, 198, 199,
200, 201, 202, 203ff., 210, 213, 214,
221, 222ff., 235, 237, 239, 241, 244,
245, 248, 250, 251, 252, 254f., 258,
259ff., 264ff., 267, 273ff., 280f., 283,
284, 286

^ivabhaktadasa 262
sivadharma 168
^ivadharma-Upagama 169, 182
^ivadharmottara-PuraNa 178 n.
^ivadharmottara-Upagama 182
Sivadikya 231
Sivadvaitamafijarl 230
^ivagama(s) 3, 165, 169 n.
^ivagama-Sangraha 201 n., 202 n., 226 n.
Siva-Glta 115 n., 271 n., 273f.
givaism, ^ivaites Iff., 32ff., 39, 43, 74,

79, 83 n., 85f., 91, 106, 107 n., 117 n.,
120 n., 131 n., 132 n., 133 n., 134 n.,
137, 138 n., 149, 150, 152, X-XIII,
188, 201 ff., 213, 215, 241, 266, 267,
273, 275, 279f., 286

Sivajnana 182 n.
!§ivajnanabodha 161
iSivajnanabodhavyakhyana 213
^ivajnanasiddhi 178 n., 213
SivakarNamrta 263
Sivakavaca 245 n.
^ivalilarnava 264
$iva Mahadeva 216
^iva-MahapuraNa 216 n.
Siva-Mahatmya 281, 282
Siva Mahesvara 155 n., 216, 220
Sivamahimnah Stotram 266
^ivamanasapiija 254 n.
iSivanamavall 254 n.
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Sivanandalahari 254f.
Siva Nataraja 280
Sivanubhava-Sutra 226 n.
Sivapancaksarastotra 247, 254 n.
Sivaparadhaksamapanastotra 254
Sivaprasada 216 n.
Sivapuja 173f., 191, 194
Sivapujastava 245 n.
Sivarahasya-Agama-Sastra-Samgraha

210
Siva Ranganatha 241 n.
Sivarcanacandrika 229
Siva-Sahasranama-Stotra 269 n.
Siva-Samhita 222, 223
Siva's attendants 193
Siva-Siddhanta-Nirnaya 226
Siva-Siddhanta-Tantra 226
Siva Srikantha 258
Sivastotram 247 n.
Sivastotravali 32
Siva-Sutras 162, 165, 202, 209 f.
Sivasutra-Varttika 209 n.
Sivasutra-Vrtti 209 n.
Sivataiidavastotra 233 n.
Sivatattva 158, 189, 231
Sivatattvarahasya 263
Sivatattvaratnakara 231
Siva-Upanisad-Samgraha 210
Sivavijnana-Upanisad 208 n.
Siva-Visvanatha 263
Sivayogaratna 182 n., 213
Sivayogasara 213
Sivayogin 227
sivikarana 171 n., cf. 204, 205
Sivopadhyaya 208, 212
Sivotkarsamanjarl 264
sixfold way, yoga 188, 206
sixteen 131, 170, 200
Skanda (Kumara) 2, 174 n., 199, 239 n.
Skanda-Purana 226 n., 245 n., 265, 273,

276 n., 279f., 281, 282
sloka 117, 120, 133, 136 n., 177, 283
smarana 28
Smartollasa 216 n.
Smith, H.D. 40, 100
smrti 10, 18, 116
social classes (distinctions) 63, 65, 70,

82, 83, 91, 132, 155 n., 167, 178 n.,
185, 200

social rules 57, 81, 124
Soma 59, 72, 143 n.
Soma dgamas 180
Somananda 32, 165
Somanatha 227

Somasambhu 214f.
Somasambhu-Paddhati 176, 207, 214f.
Somasarman 123
Soma-Siddhanta 155 n.
Soma Sivaites 155
Somesa 193
Somesvara 225 n.
song(s) 221, 236
soul(s) 61, 62, 65, 113, 159, 161, 169,

184, 204
sound (transcendent) 186f., 195
sources 109
South-East Asia 175
Southern Sivaism 159, 173, 183
South India 29, 30, 32, 84, 140, 141,

160, 161, 162, 165f., 171, 175, 178,
183, 211, 214, 215, 237, 244, 258, 263,
277, 281

Spanda doctrines 210
Spanda Karikas 209 n., 210 n.
Speech (cf. Word) 167, 210
spiritual guide, see dcarya, guru
spiritual teachers 238
sport (God's) 12 n.
iraddha 12, 72, 109
sraddha 21
srdddha ceremonies 88, 90, 103, 185,

189, 279, 284
Sraddhadipika 284
Sraddharatnavali 284
Sramanaka 140
sravanaphala 139, 240, 246, 252
Sri 62, 68, 92 n., 112, 115, 129, 138f.,

141, 142f., 149, 256, 257
Sri-Bhasya 228
Sridatta 284
Sridhara 19
Srl-Gayatrl-Sahasranama 269
Srigita 266
Srikalapara-Samhita 51
Srlkantha 169 n., 180 n., 216, 258, 263,

266n.
Srikara-Bhasya 228
Srimantra 165
Srimuni 21 n.
Srinivasa 284
Sripati 227, 228f.
Sriprasna 93
Sri-Prasna-Samhita 53, 55, 79, 92f.,

I l l , 116, 125
Sri-Rama 33
Sriranga(m) 55, 56, 87, 96, 107 n., 256,

265
Sriranga-Gadya 257
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Srlrangarajastava 256 n.
Sristuti 256
grisukta 111 n., 112
SVivaisnava (doctrines etc.) 58 n., 99,

107 n., 142, 256f.
Srlvatsa 103, 123
sriydga 208
srnkhalabandha 261
sruti 5 n., 10, 149
stava 22, 232, 237, 244, 245, 259, 271
Stavacintamani 32, 34
Stavamala 22
Stavavali 262
stereotyped phrases 117,135,136,144 n.,

176, 234, 235
sthala 226, 227, 228
Sthanu 196
8thdpaka 76 n.
stotra 22, 24, 29 n., 30, 32 n., 35, 224,

231, XIV, 271
stotra-kdvya 263
Stotraratna 256, 257
Stotrarnavah 267 n.
stotras (collections of) 266f.
Stotrasamuccaya 267
structure of dgamas, samhitds, tales etc.

53, 118ff., 127, 130, 175, 177f.
structure of mahatmyas 279
structure of stotras 264
stuti (see also stotra) 232, 250
stutikdvya 269 n.
Stutikusumanjali 260
stutiphala 261
style 15, 18, 29, 99, 117, 121 f., 124, 126,

133, 144, 145, 175f., 183, 196, 209,
213, 219, 235, 236, 237, 238, 244,
248ff., 252, 254, 256, 257, 265, 275, 279

Subrahmanya 238 n., 239 n., 241 n., 267
Sudarsana 59, 68, 85, 97, 103, 106, 124,

126f., 134, 138
Suddha Saivas 85, 155
Sudhalahari 265
siidra 82, 255 n., 185, 218
Sugatisopanam 284
Suka 109
gukra 128
Suksma 181
Suksma-Agama 202, 225f., 226 n.
suktas (of the Rgveda) 111, 112
Sun 2, 106, 173f., 233, 239, 240, 241,

242, 244, 246, 250, 251
^unahsepa 123
Sundarakucambika 237
Sundarisataka 263

sunya, sunyatd 209, 223
supernumerary stanza 246 n.
Suprabheda-Agama 155, 167 n., 181,

185 n., 199ff., 226
Supreme Being or Ultimate Reality 58,

60, 62, 85, 112, 114, 145 n., 153f., 157r

176, 244, 247, 269, 272
Suresvara 253 n.
suri(n) 10 n., 42, 62, 84, 92, 115
surrender 243, 257, 261
Surya 173, 207, 241, 244, 252
Surya(deva) 261
Surya-Gita 276
Suryapuja 173f., 214
Suryaryadvadasaka 240, 245 n.
Suryasataka 246, 251
Suryastotra 260
Suta-Gita 273
Suta-Samhita 163 n., 164, 184, 226 n. r

281
sutra style 15f., 145, 217
sutra texts 141, 143, 209, 216
Suvrtti 211
Svacchanda-Agama or Tantra 167 n.,

176, 180, 202, 205f., 207, 211
Svacchanda-Bhairava 205
Svacchanda-Bhairava-Tantra 206
Svapnesvara 17 n., 18 n.
Svaprabhananda 230
Svatantryavada 161
Svati &rl Rama Varma 38
Svatmarama 222 n.
Svayambhuva-Agama 165, 166, 174,

181, 202, 226
Svayambhuvavrtti 211
SVetadvIpa 9, 56, 94
^vetasvatara-Upanisad 149, 153, 160
Syamaladandaka 258
symbolism 135, 143, 166, 168, 235
synonyms 133 n., 249
syntax 137
systematization 148

Taittirlya-Aranyaka 111, 171
Taittirlya(-Samhita, texts) 111, 141,

149 n., 241
Tamil 5, 6, 84, 92, 117 n., 140, 146, 155,

158f., 160, 165, 174, 175, 178, 179 n.r
211, 213, 230, 280f., 285

Tamil hymns 84, 92, 142, 159f.
Tamilnad 55, 78, 92, 160, 162 n., 165,

172, 215
Tamil Veda 54
Tamraparnl-Mahatmyas 280 n.
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Tandava dance 241, 280
Tanjore 263, 266
Tantraloka 203, 206, 212, 216
tantrdntara 41
tantra(s) 2, 39, 41, 82, 89, 110, 121, 155,

186, 200, 201, 207, 219, 221, 223, 233
Tantrasamuccaya 99
Tantrasangraha 226 n.
Tantrasara 212 n.
tantravatara 101, 186, 195
Tantrism 6n., 49, 50, 67, 74, 75, 89,

98, 99, 110 n., I l l , 143, 160, 205,
209 n., 212, 221, 223, 224, 235, 245,
247, 273, 274

tapas 8, 92
Tarkakemda 145
Tarksya 186
tarpana 71, 198
Tatparyadipika, 225 n.
Tatpurusa 157, 171, 181, 189
Tattuvatrayaculuku 58 n.
tattva 44, 64, 157, 158, 166, 181, 196 n.,

201, 203, 206
tattvanydsa 74 n.
Tattvapraka&i 168, 212 f.
Tattvatraya(culukasamgraha) 58 n.
tattvatrayam 4
teacher (narrator) 119ff., 182, 272
technical terms 170, 177
tejas 84, 185
Telugu 140, 146, 225, 227
temple(s), temple-building, worship 3,

48, 54, 56, 57, 65, 70, 72, 76f., 84,
85, 86, 88, 91, 92, 93, 94, 95, 96, 100,
101, 102, 104, 105, 106, 107, 110, 124,
131, 135, 141, 142, 146, 147, 151, 156,
166, 171, 172, 173, 174, 178, 188, 192,
193, 194, 197, 198, 199, 200, 201, 213,
218, 221, 241, 270, 278, 280ff., 283,
284

thanksgiving 255
theophany 117
theology 58, 60, 83, 122, 148, 149, 150,

154, 166, 201 f., 208, 212, 219, 228,
234, 236, 244f., 259, 264, 274, 282,
285, 286

thousand names 270
- of Dattatreya 224
- of Goraksa 222 n.
- of Siva 192
- of Visnu 266, 268
three, threefold 131, 176 n., 204, 210,

226 f.
tilaka 185

time 63
tirtha 55 n., 80, 276f.
TIrthacintamani 277
tlrihamdhdtmyas 211f.
Tirtharatnakara 277
Tirthasara 277
Tirthavivecanakanda 277
Tirumalarya 265
Tirumantiram 160, 165
Tirumular 160, 165, 169 n., 180
Tirupati 56, 146, 237, 240 n.
Tiruvacakam 160
Tiruvannamalai 236
Tiruvaymoli 285
title 237f., 271 f.
topography 278
town planning 78, 87. 147
traditional matter 53
transformation (into Siva) 171, 180
transitions 120, 178
transmigration 219
transmission (of the doctrine) 109 f.,

118f., 130, 186, 195
Trcakalpavidhi 241 n.
triads, triadicity 131, 198
Trika 161 n., 162 n., 180, 208, 210 n.,

212
Trikabheda 208
Trilocanasivacarya 214f.
trinity 224
tripartite classifications 125
Tripura 225, 259 n.
Tripura-Rahasya 224f.
Tripurasundari 247, 266, 270
Tristhalisetu 277
Trivikrama Suri 284
tuition 121
tuldbhdra ceremony 200
Tumburu 207
Turagasataka 265

Ucehista-Ganesa-Sahasranama-Stava
269 n.

Uddhava 274
Uddyota 202, 211
Udgita-Agama 181
Ugrajyoti 214
Ujjvalacandrika 22 n.
Ujjvalanllamani 21
Ultimate Reality 33f., 205, 209, 222 n,,

224, 230
Uma 33, 250 n.
Umapatisivacarya 211, 213 n.
Uma-Samhita 182
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TJmesa 195
unction 187
union with God 217, 218, 219, 221, 226,

227, 228, 273, 281
universe 122, 124, 157, 159, 205, 239,

272
upacdra 171, 191 n., 201
updgama(s) 160, 182, 183, 195, 211
upanisads 5, 8, 14, 19, 38, 51, 87, 109,

111, 113, 114, 164, 177, 216, 219, 266,
272ff.

upapurdnas 216, 234
updsana 180
Upasudhanidhi 29
Upendra-Samhita 55, 107 n.
Utkala 279
Utpalacarya, Utpaladeva 32 ff.
Utpala (Vaisnava) 51, 56, 89
Utpreksavallabha 262
utsava 78f., 95, 101, 125, 138 n., 175 n.,

191
Utsavasamgraha 110 n.
Uttara-Gita 276
Uttara-KaraNa 201
Uttaratantra 144

Vacaspatimisra 277
Vadiraja 262
Vagisvari 90, 91, 187, 189
Vaidika Saiva 169 n.
Vaihayasa-Samhita, 51
Vaikhanasa (rsi) 140f.
Vaikhanasagama 152 n.
Vaikhanasagranthamala, 143
Vaikhanasamantraprasnam 152
Vaikhanasa(s) 5, 86, I X
Vaikhanasa-Samhita 145 n.
Vaikhanasa-Sastra 140
Vaikhanasa-Smartasutra 142 n.
Vaikhanasa-Sutra 143, 145, 147, 150,

151, 152
Vaikhanasasiitradarpana 152 n.
vaikhari 162
Vaikharistotra 267
VaikuNtha 14, 62, 65, 116, 124, 128,

257
Vaikuntha-Gadya 257
Vairagyasataka 264
Vaisesika 184
Vaisnava-Glta 274 n.
Vaisnavam 151
VaisNavamatarah 92
Vaisnavas I I , see also Vi§nuites
Vaisnavasiddhanta 43

Vaisnava-Tosim 23
Vakroktipancasika 235, 250 n.
Vallabha 37
Vallabhadeva 235 n.
Vallala Sena 25 n., 284
Valmiki 238, 250, 265, 269
Vamadeva 157, 171, 181, 189, 218
Vamana-PuraNa 277 n.
vdnaprastha 140
Vanchesvara 265f.
Varadaraja 240
Varadarya (Varadanatha) 58 n.
Varaha 15, 61 n., 91, 92, 126, 127, 128
Varaha-PuraNa 276
Varaha-Samhita, 52
Varanasi-Mahatmya 280 n.
variation 239, 240
variety 249 f.
varman 24.1
Varnamalastotra 265
VaruNa 138
Vasi§tha 37, 128
Vasistha-Samhita 106
vdstupujd 197
Vastupurusa 128
Vasudeva 9, 10, 44 n., 48, 60, 62, 89,

90, 101, 111, 118, 129, 157
Vasudevananda 225
Vasudevastuti 233 n.
Vasugupta 32, 165, 202, 209f.
Vasus 128
Vatula-Agama 181, 202, 226, 228
Vatulanatha-Sutra 162 n.
Vatulasuddha-Agama 182, 202
Vatulasuddhakhya-Tantra 226 n.
Vatula-Tantra 202, 226
Vayavlya-Samhita 216 n.
Vayu-Purana 181, 279, 282
Veda 3ff., 14, 15, 18, 27, 31, 41, 43,

47ff., 53, 54, 65, 67, 76, 82, 86, 89,
91, 95, 100, 109, 110, 111, 112, 116,
118, 122, 123, 137, 141ff., 147, 148,
150, 153, 156, 159, 160, 161, 164, 165,
168, 169, 170, 171, 178 n., 183, 195,
196, 200, 226, 229 n., 233, 240, 241,
242 n., 244, 251, 263

Vedanta, Vedantins 33, 37, 48, 64, 66,
85, 110, 113, 115, 116, 120, 154, 160,
161, 164, 169, 184, 213, 219, 228, 235,
236, 240, 245, 253, 274, 275, 276

Vedantadesika 41, 51, 89, 101, 104, 105,
106, 143 n., 257 n.

Vedanta Siddhanta 169 n., 180
Vedasarasivastotra 254 n.
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Vedic terminology 137
Venkatanatha 58 n.
Venkatesa 35
Venkatesvara 237
Veiikatesvaraprapatti 240 n.
versification 117
vesara style 194
vibhava 48, 61, 113, 116
Vidagdhamadhavam 22
VidyesVaras 92
vidhi 41 f.
Vidura 224
vidvatpuja 94
vidyd 186
Vidyakantha 211
vidyapada 172, 180, 183
Vidyapati 277
VidyaraNya 229
Vidyesas, Vidyesvaras 186, 203
Vighnesa 86, 90, 248
Vijaya-Agama 181
Vijayanagara 161, 230
Vijnana-Bhairava(-Tantra) 177, 202,

208, 211
Vijnanakevala 203
Vijnanesvara 284
Vikataksa 126
Vikhanas 140, 143f.
Vimala-Agama 181
Vimanarcanakalpa 144
Vimarsini 210
Vinayaka 86
Vira-Agama 181
Viraktimuktavali 266
Viramitrodaya 19
Viraraghava 38, 238 n.
Vira-^aiva-Agama 226
Virasaivacandrika 230
Vlrasaivacarapradlpika, 230
Vlrasaivadharmasiromam 231
Vlrasaivaguruparampara, 226 n.
Vlra Saivas, Vlrasaivism 154, 156, 163,

165, 166, 202, 216, 225ff.
Vira-I§aiva-Saroddhara 227
Vira-Saiva-Siddhanta 226 n.
Vira-Saiva-Tantra 228
Virocana 240
Visistadvaita 276
Visn'u 7f., 9, 15, 19, 41, 44, 47, 50, 57,

58, 59, 60, 61, 62, 63, 64, 65, 68, 76,
81, 82, 83, 84, 85, 89, 91 f., 94, 97,
98, 99, 101, 102, 103, 104, 106, 109,
110, 112, 116, 118, 119, 122, 123, 124,
126f.. 128, 131, 132, 133, 135, 136,

139, 140, 141, 143, 146, 148, 149, 150,
151, 154, 174, 188, 193, 195, 196, 199,
223, 225, 234, 237, 239, 240, 244, 246,
248, 251, 252, 253, 256, 259, 265, 266,
267, 268, 274, 276, 277, 279, 282, 285,
286

Vismibali 148 n.
Visnubhaktikalpalata, 35
Visnudharma 123
Vi§miism, Vi§nuites Iff., I I , 17, 22fL,

39, 42, 45, 47, 48, 50f., 53, 57, 66,
70, 73, 74, 115, 125, 135, 137, 140f.,
147, 148, 150, 154, 157, 160, 163, 171,
182, 221, 236, 239, 256, 266, 267f.,
271, 272 n., 274, 279, 282, 284, 285

Visnuization 65, 125, 127, 141, 147
Vii?nuloka(s) 83
Visnu-Mahatmya 282
Vi§numahimnah stotram 259 n.
Vi§nu-Narayana 98
Visnupadadikesantastotram 253
Vi§nu-Purana 13
VisNU Puri (Vis-snupurl) 18f., 36
Visnusahasranama(stotra) 92, 253 n.,

269 n.
Vi§nu-Samhita 41, 73, 79, 99, 106, 117,

120 n., 135
Visnusukta 112, 151
Visnu-Tantra 91, 106, 128
Vismrtattva-Samhita 107
Vi§Nutilaka 100
Vii-svaksena 46, 87, 95
Vi^vaksena-Samhita 58 n., 95f., 123,

127
Visvamitra 100 n., 101
Visvamitra-Samhita 39, 100f., 116
Vi^vanatha 284
Visvarupa 113
Vitastastotra 267
Vittalacarya 269
Vivasvan 242
Vivekacintamani 230
Vivekananda 275
vocative 121, 129, 241, 249
vrata 88, 218, 233, 285
vratesvara 188
Vrddha-Harita-Smrti 72 n.
Vrndavana 17, 22,' 23, 24, 25, 28, 29,

55, 65, 103, 123, 124, 138 n., 262
Vrndavana-mahimamrta 24
Vrtra 127
vrtti 183 n., 210, 211, 215
Vrtti 202, 211
Vyaghrapada 280
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Vyasa 14, 16, 97, 109, 238, 240
Vyasa-Glta 276
vyuha(s) 41, 46 n., 48, 60ff., 73, 83, 88,

92, 99, 108, 111, 150
vyuhdntara 61

water 151
weapons 187
West, the 38, 259
West India 30 n., 194, 221, 222
women 82, 168, 218
Word (Divine) 163, 167
Word (Highest) 162, 168
worship 12, 76, 132, 142, 146, 147, 166,

169, 180, 205, 227, 232ff., 238, 271 n.,
273, 275, 278, 283, 285

Yadavas 9
Yadugiri-Narayanastava 265
Yaglsvara-Mahatmya 282
yajamdna 69, 142, 158
Yajfiadhikara(h) 144, 145
Yajnavalkya 109, 113, 238, 250
Yajurveda 153, 171, 284
Yama 261, 274

Yama-Gita 272 n., 273, 274
yamaka 261
Yamuna 50f., 55, 84, 93, 94, 108, 256,

257, 278
Yamunastotra 22 n.
yantra 57, 61, 67, 74 n., 75, 97, 124, 127,

247
yantrasdstra 67
ydtrd 80, 94
yoga, Yoga 3, 33, 37, 43, 44, 48, 57,

66, 83, 85, 89, 90, 92, 94, 97, 100,
116, 148, 154, 156, 159, 166, 170, 180,
183, 184f., 186, 188, 189, 190, 194,
201, 204f., 209, 213, 218, 219, 221,
223, 228, 244, 255, 272, 273f., 286

yogdcdryas 189 n.
Yogaja-Agama 181
Yogatantra 43, 91
Yogatattva-Upanisad 93
Yogavasistha 37, 276
Yogavisaya 223 n.
yogin 163, 168, 188, 204, 217, 219, 224,

275, 276
yoginl 208, 286
Yudhi§thira 268


