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PREFATORY NOTE

Ty bock, small in size but rich in contents, which is
Lerewith placed before the public, has been written by a
prisouer of war duwing his captivity at Ahmednagar,
though some of the materials on which it is based had,
fortunately, boen collected by him before the War broke
out. Only three of the Samhbith MSS. of the Adyar
Library, nawmely those of now. 8,70 and 195 of the
synopsie on pp. 6 fil., which were acquived recently, have
romained eutirely unknown to Dr. Schrader.

The burden of seeing the work through the
press  hay fallen on the undersigned who, though
having done all in his power to acquit himself hon-
ourably of his task, is fully aware of its difficulties
and of the inadequacy of his knowledge of Sanskrit
to cope with these with complete success. It was
impossible under such circumstances to produce
an absolutely faultless work; still, a glance at the
list of Additions and Corrections will show that
tho purely typographical errors found by the Author in
the printed sheets are of a trifling nature. Two
omisgions in the MS., however, have caused a few words
of importance to fall out which must be restored at once.
These omissions are given in the Brrata for p. 16, 1. 12
from bottom, p. 32 1. 6 from bottom, and p.42 1. 10. The
roader should also correct immediately the erratum
for p. 24.

The Author has undoubtedly doubled the value of his
monograph by adding to it copious Indexes and a detail-
2d synopsis of the contents. Together they render the
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whole of the subject-matter of the book in all its
categories instantaneously available for reference. Thus
the work may preliminarily serve as a concise but encyclo-
peedic reference book on the Paficaratra, until it
shall be superseded by subsequent more exhaustive
publications. The Numeral Index contains some items
not found elsewhere in the book.

A personal word in conclusion. The publication
of this little work coincides with the severance of the
connection with the Adyar Library—though for wholly
different reasons—of both Dr. Schrader and myself.

I may be permitted to express herc my great satisfaction’

at having had the privilege of watching over the
booklet on its way through the press, a last service
rendered to the Adyar Library in close and pleasant
co-operation with Dr. Schrader, which puts a teri to
a period of over seven years’ daily collaboration with the
same aims, in the same spirit and in complote harmony,

for the same object.

May Dr. Schrader’s last official work performed for
the Library enhance the remown of that Institution,
and may it be judged to constitute a fit conclusion to
his eleven years’ tenure of office as Director of the
Adyar Library.

"The publication of this book also, as that of the

two volumes of the text edition of Ahirbudhnya

“ Samhitd, has been greatly facilitated by the courtesy of

the military censors at Ahmednagar, to whom our sincere
thanks are due.

ADYAR, JOHAN VAN MANEN,
August 1916, Assistunt Director, Adywr Library.
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INTRODUCTION
TO THE PENCARATRA AND THE
AHIRBUDHNYA SAMHITA
INTRODUCTORY REMARK

THE publication of the Ahirbudhnya Samhita, by the
Adyar Library ', has been undertaken with a view to
starting investigations in a branch of Sanskrit literature
which was once cultivated in countries as far distant
from each other as Kasmir, Orissa and Mysore, but is
now practically extinct except in a very few places of
Southern India where considerable remnants of it are
still being preserved and partly even studied. Some
scanty information about it has, indeed, reached the
West, and a few of the Samhitis of the Pafca-
ritras have been published ; still, when asked about the
latter, most orientalists will even mow be likely to
confess that they have so far seen only the ““ Nirada
Paficaritra ”, “a Tantric work of little if any value ”*,
while, as to the philosophy of the Paficaratra,
the theory of the Avatiras in its common Vaignavite
form and a very elementary conception of the doctrine of
the Vyihas (derived from the commentaries on Brahma
Satra II, 2, 42) will be found to be all that is known.
An attempt will be made in the following pages to
provide the future student of this unexplored field with
a provisional foundation.
! Two volumes, Adyar Library, Adyar, Madras, S., 1916.

* Au-dessous du_médiocre, is the final judgment of the Rev. A.
Roussel's Htude du Paficaratra, Mélanges de Harleﬂ, p. 265.
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I. THE LITERATURE OF THE PANCARATRAS

The literature of the Paficaritras, like other
sectarian literatures, falls into two broad divisions
comprising respectively works of inspired or divine origin
and such as are of human authorship. The latter class,
entirely dependent on the former, consists chiefly of what
are called vidhi and pragyoga : digests, commentaries,
extracts and studies on special subjects, and the like.
The former class, with which alone we are here concerned,
consists of the Samhitas or “ compositions (compendia),
that is, metrical works dealing, in so many chapters
(adhyaya, pafala), with a number of topics, if not the
whole, of the Paficaritra system. The name Samhita, as
is well known, is also applied to the Law-books (* Manu
Samhitd ”, ete.) and need not, therefore, indicate any
intention to imitate or replace the Vedic Samhitas, which
are compilations of a very different character. TInstead
of Samhita the name Tantra is often used, evidently in
exactly the same sengé, and both these words, as also
the word Kanda, are also applied to each of the main
topics of a philosophical or religious system. For instance,
in the twelfth chapter of Ahirbudhnya Samhiti we read
of the Bhagavat Samhita, Karma Samhita, Vidya
Samhitd, and seven other Samhitds, and equally of the
Pati Tantra, Pasu Tantra, Pisa Tantra, etc., constituting
respectively the Sattvata and the Pasupata systems.

Itis a strange misfortune that of all the works bearing
the name of the Paficaratra (Paficaratra)* exactly the one

? Both the system and its followers are usually called Paficard-
tra, . but for the system the name Paiicaratra and for its followers
Paiicaratrin (Pajicardtrika) are also used.

P
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Samhitad called Jiidnimrtasira or Naradiya was destined
to survive in Northern India in order to be published by
the Asiatic Society of Bengal under the name of
“Narada Paficaratra™ For it was taken for granted
afterwards that this production, the late origin and
apoeryphal character of which has now been exposed by
Sir R. G. Bhandarkar®, and which in the South of India
has ever since been rejected as spurions, was a faithful re-
flection of the real Paficaratra; and thus it happened
that an altogether wrong impression of the latter obtain-
ed until quite recently both in Europe and, with the
oxception of the small Vaignavite circle mentioned above,
even in India.

It was also unknown, until recently, that other
Samhitds are extant, and even Sir R. G. Bhandarkar,
in his article on “The Paficaritra or Bhigavata
system” published in 1913% still spcaks of only
the Sattvata Samhiti being available (besides the
spurious Narada P.), thus ignoring the paper on “the
Paficaratras or Bhagavat-Sastra”, by A. Govindacarya
Svamin, published in 1911 in the Journal of the Royal
Asiatic Society of Great Britain and Ireland.

To obtain a general view, however imperfect, of the
material to be taken into account, is evidently the first
thing required of anyone approaching an unknown
literature. Now, in the case of the Paficaratra, tradition
mentions one hundred and eight Sambhitas, and in a few
texts about this number are actually enumerated. Such
lists, coquetting with the sacred nuraber 108, are, of course,
open to suspicion. The fact, however, that none of the

1 Bncyclopedia of Indo-Aryan Research 111, 6, p. 40-41.

* Loe. cit., pp. 38—4l.

" Which also mentions, on p. 956, our edition of Ahirbudhnya
Saphitd (then in the press).
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available lists of Samhitas, including those which pretend
to give 108 names, actually conforms to this number but
all of them enumerate either more names or less, is one
thing telling in their favour; and when, as is the case,
it can further be shown that a respectable number of
the texts enumerated are still available, while not a fow
of the others are found to be quoted or summarised in
the later literature, and that a number of Samhitas which
are not included in any of the lists, are either extant or
quoted — then the value of the latter can no longer
be denied. We have, consequently, collated those
lists, four in all, and with them a fifth list found
in the Agni Puréga, and as a result ‘ offer tho
following table in which all the names occurring in the
lists have been arranged in alphabetical order. The
figures added to the right of the names indicate the
place each Samphitd occupics in tho said lists : this, ag
will be seen, is of some importance for doternining the
mutual relation of the lists, etc. The following abbrovia-
tions are used (in addition to K., P., V., H., A. roferring
to the lists themselves) :

p. = published [and preserved in MS.].

I.  =not published but preserved in MS. in a
public library [and privately].

v. = neither published nor in any public library,
but known to be presorved privately, in’
some village, eto.

t(Dagger before name) = quoted in some work of
the post-Samhita literature.

AL. = Adyar Library.

M.G.L. = Madras Governmont Oriontal MSS. Library.

P.R. = Vedantadesika’s Dd@iicaratraralsd, odition,
Vyaharatarangini Press, Madras, 1883,

iy
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Grantha type. Editor and publisher
Sankhapuram Raghavicarya.

P.U. = Puaiicaratrotsavasamgraha, MS. of Adyar
Library.

Neither the number of daggers nor that of v.’s may be
said to be exhaustive. T'he Kapifijala list (first column)
comprises 106 names, the list of Pidma Tantra (second
column) 112 that of Vignu Tantra (third column) 14] %,
that of Hayasirsa Samhitd (fourth column) 34, and that
found in the 89th adhyiya of Agni (Agneya) Purina
only 25.

A still shorter list, namely that of the apocryphal
Niradiya mentioned above, has not becen taken into
account; it comprises the following seven names:
Bréahma, Saiva’, Kaumira, Visistha, Kapila, Gautamiya,
and Naradiya.

* Govindacarya, loc. cif., p. 954, omits the four Samhbitas named
in the first half of sloka 105 of the edition, perhaps becanse this line
was not in his MS., which, however, may ho a case of haplography
caused by the identical onding (in Vamandhzayam) of this and the
preceding line. For, as proved hy our table, theve were at leust
two Vamana Samhitds, and the second pada of the omitted line,
namely Jasminam Vamandhvayam, is found in nearly the same form
(Vamanam Jatminiyakam) in an otherwise different sloka of the
Kapifijala list. Still, as it can be proved that the Padma list is
corrupt in at least one place (Karsmyam for Kipvam, see remark
in our table), it would not be surprising to find that the first or
second Vamanihvayam is a misreading for Vasavahvayam (=Vasu
Samhita).

*We do not regard padmataniram mahdtantram in sloka 26 as
the names of two Samhitds but supply an ¢t between the bwo
words ; ¢f. the word mahdtantram in the next three lines.

* This may De the Siva, Sarva, or Ahirbudhuya of our ynopsis.
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Synopsis of the Samhita lists found in Kapiijala,

Padma, Vispu, and Hayasirse Samhitas

and, in the Agni Purapa.

Namp oF SapuIrd

PrAce IN Lisrs

REMARKS

-

bl

8.

.. Aruna

. | Uttaragirgya

. | T Kapifijala

+ Agastya, Agastya

Angira, Adgirasa (1)
do. an

Acyuta

Adhoksaja

+ Ananta, Ananta (I)
. iy

+ Aniruddha
Ambara
Agtaksaravidhina
t Ahirbudhnya
Agneya

Angirasa, soe Angira.
¢
o

Ananta, seo Ananta.
nande

1 lgina
1 Igvara

Udabke
Upendra, Aupendra

Umimihesvara
Aupagiyana
Auganasa
Kanva, Kanva

Kalirighava

e
18

P,
Ky

02
98
93

V.
99

Three works of this namo
are oxtant :
<t S

o

(2) Agastya-Narada-saim.-
vada (M.G.L. 6192).

(8) A work of 6 or more
patalos (M.G.L, 5191).

Angira, P. ; Angiriya, V.

Angirasa.

Anantikhya (throughout).

Anonta, K.; Anantamivti,
V.The “Sesa Samhitd”
progorved in A, L.'scoms
too modern to be roferred
to in the Padma list.

A, list rouds “ Astingn”.

Of. Teing and Siva,

Agniprokta Laficerdétra P.R.
Q- 141.]“1’;2 ); of. Pivaka,

Vilni

Hrror for Ananta ?

Cf. Ahirbudhnya, Sarva,
Hiva,

Girgys, K.

M.G.L. 5209 must bo a
lator work than P, 45,

P, od. roads Kargnya, but
soe ibid. 1V, 33. 107,




NAME oF SAMAITA

Prace 1N Lists

REMARKS

31,

153
bl 51

35,

Kitydyaniyn

+ Kipila

Kiama

Kirgnya, see Krsna.
Kiliki

+ Kigyapa,-piyn

Kirma

Krsna, Kirsnyn

Kogava

Kaubera

Kaumira, seo Skanda.

Kratu

Kraunfica

Khagosvara, seo Tir-

ksynond Vihagondra.,

Guanesn

Garnda, Giruda

?n.mr,hudhvnjm
Girgya

Gﬁln;g

Govinda
Gautama,-miys
Janirdang
Janadagni, Jama-
dagnyn

do. (IT)
+ Tayikhya
T Jayottarn
Jibila
Jaiming,-niyn
JHanirnavn, Jilinasi-

gara
+ Tottvasigara
Tantrasagarn

Tarkgya (I)
do. (1), sce Viha-

gondra,

Tejodravina

Trivikrama

Trailokyamobana

Trailokyavijnyn
Daksa

Dattitroya

Dadhica

Dimodarn

Durga

+ Durvisnas, Daurvi-
sasa

Devala

Dyinadiyn

Dhruva

K. | P. | V.|H.[ A,
69 | 67 11811716
v e PO
v e 188
81 YOS (RS I
v [ 186 L
28 (91 |31 |..|.
13| .. 8 |l
87| ..[82]..
57 69 |..|..
63 69 || ..
o | 1268 L]
86 14 ) ..
oo [ e . 6
15 | .. | 1L
66. 68 | 98
v | e | 82
26 | 62 | 38 “
v | 106 -
30 | 39 | 81 o
.. | 09 |85 "
.| 66 |141 .
97 | 71 [121
o [ BL L (25114
wl22t ..
3 e L |
ki
17
ki

(f. Kigyapottara, M.G.L
5210,

Cf. remark on Kinva.

Khaguprasne.  quoted — in
P. U. mny bo the same.

Cf. Tarksyn, Vihagondrn,
Cf. Uttarngirgyn.

Parsva Galave H.; Gargya
Qalava, A.

Tattvasdgaraprasma, P. R,
23

Prob’n.bly'-—— Tanirasamjfiikea,
P. R. (pp. 4, 6).
0f. Visnutilaka ?




NAME OF SAMIITA

PrAce IN Lists

REMARKS

+ Nala(Nila)kibare

. |+ Narada,-diya

+ Nara(Nr)simha

. | + Nardyana,niya

Nairrta

. | Paksi

+ Paficaprasna

. | Padmanabha

+ Padmodbhaya
+ P_m(Pm-mmn)-

. | Parigara, Pirisar-

|t

ya ()
do. (IT)

. | Pininiya
. | + Pidma

84, | + Piramesvara

. 106.

Paravata,
Pardsaryn, see Pard-
sara.

. | Parisada

. | Pavaka

. | Pippala

. | Pundarikiksa
. | Purdna

+ | Purasottama

Pulastya, see Paulas-

iy
Pulaha, see Paulaha,
Pusti, see Bhiimi.
Paingala

. | Panlastya
« | Paulaha

1 Paugkara

96. |  Pradyunna,

see Pafica-|
and  Mri-

Pragna,
pragna,
pragna.

+ Prahlada

Pricetasa

Balabhadra

Barhaspatya

Brhadraghava

Bodhiyana

. | + Brahma, Brahma

Brahmanirada
Bhigavata
+ Bharadvija

K. | P | V. |H A
88 | 4 [181(.. ..
62| 8183|867
11 | 81 | 29 {2020
8641 9 |14]18
PV IRTONN I T O
:1: R (P O PN
69 | 2L | .. |.f .
21 | . |18 i
20 2 |79 (20]...
w186 e
117 |2 8.,
60 | 68

98 [ ...

611

39 | 48

84 | ...

82

83

2

[

v [ [184] 8| 5
79| .. |282

9 |..|64|33],.

e f102f |

.. | 881 ... |26],

65 | 80 [1001..." ...

Not identical with tho pub-
lishod “ Nirnda Pofienrii-
tra ",

Cf. Garudn, Tirksyn, Viha-
gondra,

Samo a8 Mahiipurusa ¥

Pirisnryn (throughout),

Parienrn,  The publishod
toxt crmot bo P, 66, but
mny ho K. G,

0f. &gnoyn, Vihuikn.

0f. Righava,

} Samo P




Namu 0¥ SAMITA Prace IN Lises REMARKS
!
K. | P.
107. [ Bhiargava,-viya 63 | 56
108. | Bhiiad, Pusti 066 | 41
109, | Madhusidann 16 | ...
110. | Mahipurusa 86| ...
111, | Mahfprdjfia 90
112, | Mahilaksmi 60 | ... Cf. Lnkswi.
1. 118, [+ Mahiiganatkomirn | .., | 95
114, | Mahiprasna .18

Mahendra, sco
Mihondya.

115, | Mittsya

116. | Midhava

117, | Minava

118. | Miwiei

119, | Mayd

120. , + Miyivaibhava

121, 1+ Mirkandoya (T)
)

} Swmoe ?

Doubt ag {0 which of tho
Vo122, do. (L1, g two s proserved and
| quolod.
123, | Mihendra, Mahondvn' 41
124, | Miila |
126, | Medinipati 106
126, | Maitreya |78
127, |+ Maudgnla I e
128. | Yajfimnirti . Cf. Virdha,
120, | Yo, Yimyn 43
v.2180.| Yiijfinvulkysa 2 Posgibly = Yijitavallya
Vijaye presorved in Sii-
i migan.
131, ! Yoga, 103 88 |« | o !y Cf. Visnuyogu,

182, | Yogahrduyu
133. | Righava,-viyn

Lo A0 |
26 | 09 |39 1.

p.134. | + Lakymi 84 | ... ...| ¢/ Mahilaksmi.
185, | Laksminfurfiyanu v | [ 4L
136. | Laksiipabi 104 ) ... | 46 [ ...
187. | Langnla. o | el (108
Variha, sco Viaiha.
138, | Varfhamihira e 107
139. | Vasu [UREN  £: 3 OV S

Vahni, soo Vihnika.
140. | Vigisa

0f. Unyasirgn.

141, 1 Vimadova 74
v. 142, | + Vimana (I) 18 Doubt as Lo which of the
143, do. (II) 26 } three is prosorved and
144, do.  (III) quoted, ] .
145. | Viyu, Viyavya, Viya- !
viya 45 . !
146, | + Variha 12 Of. Yajfiomiieti
147. | Viruna 44
148. | Villmika
L. 149, | f Visistha 70
150, | + Visndeva 4
161, | Vihnika 42 | .. 0f. Agneya, Pivaka.’
152, | Virifici 88 [ .. ! C8 .

2



10

Name or Sammiri [ Prace 1IN Liszs [ REMARKS

168. | Vigva

1.164. | + Visvamitra

1,155,
1,156,
1167,

Visnu (1)
do. (II)
do. (I11)

| 10

. |+ Visnutattva, 33
. |t Visputilaka :
Vispuyoga .
t Vl;nmahs.syn.
Visnuvaibhava,
Visnusadbhiva
Visnusambhava

. V:gnus:m;,

+ Visnusiddhanta .

84

87
+ Visvaksena 62
1Vihagendra, Tirksya, 49
Vaikuntha
mGhxmusa, see Vaid
hiyasa.
Vaibhava
1 Vaiyyisa, Vyasa
+ Vaihiiyasa

S’mn (Yakra P)

61
91

ikatiyana e

Yikaleya, g ikalya,
Sakalihvaya (]

+ Huudg]ya,, Fandiliya | 71
S'iti 101

S’amtl v

. | Biva,

Sukarudra
Sukra,

Seqa., see Ananta,
182, | + Saunaks,-kiys, | 64

K.’P.

V. [H. A.J’

24125 | Callod, in H., Visvavatira,
Probably samo as Visvos-
vara mentionod in P, U.

The three works oxtant
aroe ¢
(1) ono Visnu Sanhiti
consisting  of 80
pu;n.lna (M.4. L.,

ALy
} ' (2) one t Vispu Tuntra,
It being & Vyasa.
g 1 (o8 S’nmul.ka-mmuzdﬂ
48
e

A. L,
@) one + Viwu Samhiti
being & Vanisthas
Jabdlc-nmnvddu M.

G. L.).

Of thoso tho. socond ig tha
one containing tho list
of Ss,mhlbnn with itaolf
a8 No. 1.

l’rutonds to ho part of
Khagogvura 8.
Hyidontly-. Yogn.

Probably - Vaibhavn,

Of. Sidahantn l‘uﬁulrntm,
. R. (. 4, 11, 16, 20),

Cf. Vignavnibhava,

Cf. Tirkgyn, ote.; V. It
roads Vaikhinasa,

V. list rends Sukrun. For
Sarva of. Tsdon, &iva,

0Of. Isina, 8arva,
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NAME oF SAmiITA Prace IN Lists REMARKS

K.
188. | §ri
184. | + Srikara
Srikrsna, seo Krsna,
185. | 8ridhara 19
186. | Srinivisa
p.187. |+ Sriprasna 68
188. | Srivallabha |
189. | S'vetaketu
190. | 1 Samvarta, Simvarta| 80
191. | 4 Samkargnnn 5
192. | Satya .. Y. Sittvata?
193, | Sadavisnu 102
194. | Sanaka 04
1, 195, | + Sanatkumara 95

196. | Sonandn, Sinanda 93
197. | Sarvamangaln o
P.198. | t Sittvata "
199, | Simanya

Cf. Satya?

200. | Sirasvata W
200 |t Soma, Saumya, &% > } Doubt as to placo of +

203. | Saura, Siiryn
204. | Skinda, Kaumira 56
205, | Sviyambhuva
1. 206. | + HayasTrga

207. | Hari .
208. ' Hirita ‘ .

V. list voads Hayagriva.
. Vigien.

+ Hiranyagarbha
Hrsikos'a

210.

To the above 210 names have to be added those of
a few Samhitds which are extant but apparently not
included in any of the lists, to wit:
211. Anothor Upendra Samhiti, being an Upendra-Kanva-san.-
vada, recent, ps tho work i d in V. list (¢f. our remark in tho
Synopsis). MS. no. 6209 of M, G. L,

212. Kiagyapottara Sa mhiti of which M G.L. hes no less than
four copies (nos. 6215 fil.).

218, Paramatattvanirnayaprakisa Samhiti, containing
the ingtruction of the god Brahmén by Hrihamsn on’ tho origin of the
world, an important though not very ancient work of which fittoen adhyiyas
of Xhﬁ first paricchoda are represented, in MS., in M.G.L. (no. 5300) and twice
mn .

214, Pidmasamhiti Tantra, M.G.L 6208, which, however,
xémty) be found to bo a portion of Snnatkurairs S mhitd (¢/. colophon in Deser.
at.).

. 215. Brhad Brahma Sa mhitd, another recent work, published
twice (seo below), :
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There are further a number of Samhitis quoted or
mentioned by name which seem to be different from
those of the lists. We mention the following, but a
complete list should some day reveal many more names :

Citragikhandi, Mankana Vaisampiyana, Sukeprasna, Srikialapara,
8 tava, Hamsa, Hamsapd vara.!

Among the few Sambhitis found in libraries outside
the Madras Presidency (in India or Europe) there is
none which is not also represented in one of its three great
public libraries, namely the Tafijore Palace Library, the
Madras Government Oriental Manuseripts Library,
and the Adyar Library of the Theosophical Society.
The first of these (possessing but a few of the
P. Sambhitas) has made no new acquisitions since Bur-
nell’s time; the Paficaritra MSS. of the second are
described in vol. XI of its Descriptive Catalogue ; the
Adyar Library collection, not described so far and
growing constantly’, comprises at present the following
nos. of our Synopsis: 1, 7, 8, 11,48, 70, 81, 83, 84, 106,
113, 134, 149, nos. | and 2 of the Vispu Sambhitds, 154,
158, 161,168, 176, 187, 195, and 206; further no. 218.

The editions of Samhitis, most of which are now
not easily obtained, are the following eleven®:

! For Sukapragna of. the colophon of M.G.T. 5366 (third
Vignu  Samhita) : itd Sukapaiicaratre Vispusamhitiyim, ote., and for
the last two names Samhita no. 213 above. Srikalapara, presum-
ably identical with Srikalottara quoted in Srutaprakasikd, and
Hamsaparames'vara are both quoted in Spandapradipika (ed. p. 33) ;
Mankanpa is mentioned in Ve?lantu.des’ikn’ﬂ Rahasyareksa ; the other
names are from Paficardtrarakgd.

* It being ome of our special aims to make this collection as

complete as possible.
) * The second entry refers to the seript used, the last gives the
name of the editor (who is also the publisher, if the press is not the
publisher). - A portion.of Ahirbudhnya Samhita, in the Telugu charac-
ter, is not worth description. .
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1. Iyvara Samhita, Telugu, Sadvidyi Press,
Mysore, 1890, Yogi Parthasiivathi Aiyyangir.

2. Kapifijala Samhitd, Telugn, Kalyina-
kumaravilasa Press, Tivukkovalir, no year, Yogi, etc.
(see 1).

8. Parisara Samhitd, Telugu, Vigisvari
Mudrakshara Sali Press, Bangalore, 1898. Iyyunni
Raghavacarya.

4. Padma Tantra, Telugu, 1891, rest as in 1.

5, 6. Brhad Brahma Samhita: (5) Telugu.
Srivenkatesvaranilaya Pross, Tirappati, 1909, no name;
(6) Devanagari, Anandisrama Press, Poona, II. N. Apte.

7. Bharadvija Samhita, Telugu, no year,
rest as in 1.

8. Laksmi Tantra, Telugu, 1888, rest agin I.

9. Vignutilaka, Telugu, Bangalore, 1896.
Raghavéacharya.

10. Sriprayna Samhitd, Grantha, Mangalavilisa
Press, Kumbakonam, 1904, J. Rimasvimi Bhattichirya.

11. Sattvata Samhita, Devandigari, Sudar-
sana Press, Conjeeveram, 1902, P, B. Anantha Chariar.

With the exception of Brhad Brahma Samhiti
all of these need re-editing, a critical edition of 4, 8, and
11 being particularly desirable. '

That occasionally the same name has been given to
two or even more different works, is nothing unusnal in
the Agiamic literature. For instance, among the Sikta
Tantras there are, according to Dutt’s list*, three Prapafica
Tantras, two Harigauri Tantras, three Kubjika Tantras,
two Yogini Tantras, and two Mydani (?) Tantras. It is
quite possible, for this reason, that the above Synopsis is
wrong here and there in referring the same name in

* Translation of Mahanirvipa Tantra, Introduction, pp. VII—IX.
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different lists to the same work. Vice versa, the identity
of Ananta and Sesa, Vihagendra and Tarksya, otc.,
suggests the possibility that in a few cases two or threc
different names may have been erroneously reckoned in
our table as referring to so many different works.

At any rate, this much may be said with cer-
tainty, that the literature we are concerned with is a
huge one. For, even supposing there were only 200
Samhitas, and trying to calculate, by means of the
extant works, their total extent, we find that tho
Samhita literature of the Pificaritras must have onco
amounted to not less but probably more than one and a
half million slokas! Truly, the Samhitis have
some right to speak of “the ocean of the Paficariitra” |

The chronology of the Samhitis will, of necessity,
remain a problem for some time to come. Not until the
extant Samhités as well as the later litoraturo havo
been thoroughly examined, will it be possible to
fix approximately the century of each of the formor and
of some even of the lost Samhitis. However, a
few general remarks on the subjeot may already bo
hazarded now. :

Our earliest source of information on the
Paficaratra is believed to be the so-called Niradiya
section of the Santi Parvan of the Mabibhirata
This view seems to receive further support from
the fact that apparently all of the extant Samhitis
are full of the so-called Tantric eloment which
in the Mahabhirata is, on the contrary, conspicuous by

It is interestiné to note in this connection that according to

S/riprqs'ga, (IT,~411), isputilaka (I, 140 and 145), and othor texts,
the original Paficaratra had an extent of ono and & half eroves,

it ;;t;:g‘ often been analysed, most recently by Bhandarkar, loc,
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its absence. However, it may be questioned whether
Tantrism is really altogether absent in the Mahibharata,
and even granting it is, this would not prove that it did
not already exist when the Naradiya was composed. It
is most probable, indeed, that, though the Mahibharata
itself was not, still some, if not most of the heterodox
systems referred to in it, were already tinged with the
said element. The allusion to Sattvata-vidbi, at the
end of che 66th adhyaya of Bhisma Parvan', could
hardly refer to anything else than a Samhitd of the very
character of those extant. Moreover, the Naradiya
account does mnot give the impression of being based on
first-hand knowledge : it may have been composed by an
outsider who was impressed by the story of S'vetadvipa
but not interested in the ritualistic details of the system.

At any rate, the possibility of the existence of Pifica-
ritra Samhitas at and before the time of the Naradiya can-
not well be denjed. But the assertion, by Pandit P. B.
Ananticarya, in the Bhamika to his edition of Sattvata
Samhitd, that the expression saltvata-vidhi in the
above-mentioned passage of the Bhiyma Parvan® distinct-
ly refers to that particular Samhita because of the words
“sung by Samkarsana* is unfortunately not admissible.
The same clainr could be made, with even better reasons,
for the present Samhitd, in that it is an account, by
Ahirbudhnya, of what he had learnt from Samkargana
himself when the Dvapara age came toa close.’” The
" coincidence, however, is quite irrelevant, not only

! Bhandarkar, loc. ¢it., p. 40.
? Sittvatam vidhim dsthaya gitah Samkarsanena yoli o
Duvaparasya yugasydnta adan Kaeliyugasye ca W
* Drapara-velayam (I, 71), Doapara-samdhy-amse (1,73), praptam
Samkarsanat saksat (11, 4). In Sattvata Samhita Samkargana is the
questioner, not the teacher.
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because a Samkarsana Samhita is mentioned and quoted *,
but most of all because it is, according to the system,
Samkarsana’s function to proclaim the Sastra®, which
means, according to Ahirb. Samhita (11, 19), that all
knowledge comes ultimately from him who, in the begin-
ning, started the great universal system from which all
single systems, including the Paiicaritra, have cimanated.

The Paficaratra must have originated in the North
of India and subsequently spread to the South.
Had the opposite taken place, most of the extant
Samhitds would somehow betray this fact, which is not
the case. The story of Svetadvipa seems even to point to
the extreme North, and so do some Samhitiis, among thom

" Ahirbudhnya, as we shall see. The thesis may there-
fore be advanced that all Samhitis betraying a South-
Indian (Dravidian) origin belong to the later stock of
the literature.

Of those South Indian Samhitis the oldost one
now available seems to be the Isvara Samhiti. Tt onjoins,
among other things, the study of the so-called Tamil Voda
(dramadi svuti) and contains a Mihitmya of Molkoto
in Mysore. It is quoted thrice by Yamunicirya ",
the teacher of Ramdnuja, who died in the first half of
the eleventh century (ca. 1040). Yamuna claiming for tho
Agamas the authority of a fifth Veda, the said Sambhiti
must have been in existence at his timo for at leagt two
centuries. This would bring us to about the timo of
Sankara whom, then, we may provisionally regard as
the landmark between the northern and the southern

' See our Synopsis, above ; the quotation is in Vedantadesika's
Pasicaratraraksa, ed. p. 87, line 5.

* See below: “The Philosophy of the Paficaratras ”, seetion 2 ;
also our summary, in part IIT, of hyaya 11.

* In his Agamapramanya, ed. p. 72.
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Paficaritra Sambitis, bearing in mind, however, that
the composition of Samhitis did not necessarily cease in
the North just when it began in the South, and re-
rmembering also that in the southernmost province of
Aryan India (the Maritha country) something like
Pifcaratra worship scems to have cxisted as early as
the first century before Christ.*

To the South Indian class of Samhitis, which is
very muoch smaller than the northern one, belongs
also the above-mentioned Tpendra Sambita enjoining
particularly the leading of a virtuous life in Srirangam,
and further the voluminous Brhad Brahma Sambita (no.
215, above)’, with prophecies about Ramiinuja, the cnly
South Indian Sambita, as it seems, which has made its
way to the north-west and consequently met with a fate
similar to that of the spurious Niradiya in Bengal, in
that it is now “popularly known in the Gujerat country
as the Narada Pafcaratra . *

Yamuna’s work being the oldest one extant by
a South Indian author quoting from the Samhita
literature, it is noteworthy that in addition to Isvara
Samhita he quotes the Parama, Sindilya, Sanat-
kumira, Indraritra (=third Ratra of Mahasanatkumira
Samhita), and Padmodbhava Samhitds.' Yamuna’s
successor, Riméanuja, quotes also Parama Sambita,
further Pauskara Samhiti and Sattvata Samhita.

* Bhandarkar, loc. cit., p. 4, It remains to be seen whether
the worship of only the first two Vytihas (for which there
are still more ancient testimonies, tbid. p: 3) was not perhaps a
precursor of the Paficaratra of the Samhitas.

® Which is too recent to be mentioned in the Padma list and
therofore mot likely to be identical with Brahma Néarada, as
Govindacarya is inclined to believe (loc. cit., p. 955).

* Govindacarya, J.R.A.S., October 1911, p. 956, note 4.

* Agamapramanya ed. pp. 7, 69, 70, 71, 72.

3
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In the fourteenth century the famous Vedinta-
desika wrote a special work on the Paficaritra® in which
he mentions particularly. Jayakhya (9 times), Pirames-
vara (6 times), Paugkara (5 times), Padma (4 times),
Naradiya, Srikara, Sattvata (each thrice), Ahirbudhnya,
Bhirgava, Varaha, Vihagendra, and Hayagriva (each
twice); moreover the Samhitis figuring in our Synopsis
as nos. 17, 28, 31, 41, 49, 58, 71,72,75,77, 97, 106,
127, 184, 149, 166 (?), 171, 172, 177, 191, 195, 201 (or
202); Citrasikhandi, ete. (see p. 12, note 1); and, finally,
a few doubtful names such as Tantrasamjfiika (=Tan-
trasigara?), Agamikhya, etc.

In the North of India the oldest work quoting the
Paficardtra, which we can lay hands on, secms to be the
Spandapradipiké of Utpalavaignava, who lived in Kagmir
in the tenth century A.n.’, about one generation before
Yamuna. The Samhitis mentioned by name in this work
are’: Jayikhya (Srijayd, Jayd), Hamsapiramesvara,
Vaihdyasa, and Srikdlapard; while two more names,
namely Narada Samgraha and Sti Sittvatah *, may, but
need not, be connected with some particular Sambhita.
Of eight other quotations®, all of which are vaguely
stated to be “in the Paficaritra * or “P, Sruti” or « P,
Upanisad ”, one is found, in a slightly different form,
in Ahirbudhnya Samhita.’ Utpalavaisnava quotes also

* Paficaratraraksd, of which there is an edition in Grantha
characters (see above) p. 4. ’

*J. O. Ohatterji, Kashmir Shdivism, pp. 13, 16,
- ® See pages 9-11-84, 383, 33, 33 of the Vizianagaram edition.
* Pp. 54 and 20, 1bid.
® Ibid. pp. 2, 8, 22, 22, 29, 35, 39, 39.
4‘1”)XV, "b: Prajfid-prasadam, ete,, reproduced by Utpala (ed.
p. 4l): ’ ’ .
Prajiid-prasadam aruhya agooyah Socato jamdn |
Bhimisthan sva sailasthah sarvdn Prijionupastyati
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the Paramarthasaie in its original Vaisnavite form (not
the Saivite vecast by Abhinavagupta).! All this,
as also his name and that of his father (Trivikrama),
proves that Utpala, though a Saivite author, must have
been originally a Vaisnavite. And it further seems to
enable us, as since the rise of the Saivite system (I'rika)
philosophical Vaisnavism is practically extinct in
Kasmir, and as there is no likelihood of any Paficaritra
Sambita (except the few spurious works) having becn
commposed in Avyan India after that time, to fix the
eighth centuryan. as tho terminus ad quem
of the original Pificaritra Samhitas.

Trom the above it follows that the Samhitd
literature falls into three classes: (1) the original
Samhitias, to which belong wost of the extant
works; (2) the much smaller South Indian class
comprising the legitimate descendants of class 1; and
(8) the still smaller class, North and South Indian, of
apocryphal or spurious Samhitis. To the third class must
be assigned all Samhitis which are specially connected
with some cult or teaching of modern growth such as the
exclusive worship of Rama, Radhi, cte., and (or) which
have given up some essential dogma of the Pificaritra,
such as that of the Vyihas.'

! Cf. Chatterji, loc. cit., pp. 10-14. Prof. Barnett insists thut
Abhinavagupta’s “work, being professedly an “extract” (sara),
cannot be based on a work of less extent than itself such as the Vais-

- havite Paramérthasara. But surely A. docs not mean to say that he

has merely extracted, but rather that he has elaborated the
essence of the work upon which he based his own.

* Allowing, as indicated above, a minimum of two centuries to
pass before a Samhita can become “ Sruti (as which the Paficaratra
is regarded by Utpala).

* Both is the case, for instance, with the spurious Naradiya. Also
the Agastya Samhita mentioned by Bhandarkar, loc. ¢it., p. 67 note 2,
if a Paficaratra Samhita, would belong to this class, as does the first
of onr three Agastya Samhitas.
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The number of oldest Samhitis mentioned increages
through internal references: Ahirbudhnya (5, 59) men-
tions Sattvata, and the latter (9, 1ss) Pauskara, Viriha,
and Prajipatya (Brahma). Direct reference of one
Sambitd to another will also be found of great value for
determining the mutnal chronological relations of the
Bamhitis. For instance, the fact that Ahirbudhnya
mentions  Sttvata (5, 50) and Jayakhya (19, e4)
shows, of course, that these two must be older. So
also the hint, in Isvara 8. (1. e4)’, that the three
chief Samhitds are Sattvata, Paugkara, and Jaya, and
their - respective expansions Isvara, Paramesvara, and
Padma, is well worth noticing % and also the statement, in
Padma Tantra (IV, 28. 107) *, that we should consider as
the Six Gems: Pidma, Sanatkumara, Parama, Padmod-
bhava, Mahendra, and Kanva. These fow data enable ug
to fix already provisionally the chronology of the most
important of the ancient Samhitas, in the following way :

1. Pauskara, Variha, Barlier than 5, order un-
Briahma (order uncertain). | certain : Jaya (before 3),
2. Sattvata Sanatkumara, Parama,
8. Ahirbudhnya Padmodbhava, Mahendra,
4. Paramesvara* Kinva

5. Pidma

6. Isvara® (before 800 AD.)

* Govindacarya, loc. cit., p. 956.

*And certainly connected with the fact that the only Samhits
commentaries extant, besides one on Bhiradvéja Samhita, appear
to be the following three, preserved in Sriraigam: one Sativaba-
samhita th:gya. by Alasingarabhatta, son of Yoganandabhatta ; one
Isvara-samphita Vyakhya by the same ; and one Paramesvara-samhita
Vyakhys by N rsimbasiiri, son of Sampatkumarasvamin,

* Govindacarya, loc. st p- 955 fil.

. * Mentioned in the Padma, list, therefore earlier, but later than
Ahirbudhnya, to judge from the text preserved in A, L.

*To_ be distinguished from the one mentioned in the Padma

list ; see below.
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It appears to be a fact that out of these works
the triad Pauskara, Sattvata,and Jaya has on
the whole been considered the most authoritative part
of the Paficaratra scripture.

The five lists compared in our Synopsis are naturally
of little value for chronological purposes on account of
their comparatively late origin, and because all of them,
except the one of Agni Purdna, have almost certainly
been interfered with by later hands. The Agneya list,
beginning, as it does, with Hayasirsa and agreeing
almost completely with the first twenty-five of the
names enumerated in that Samhitd, must have been
copied from it, from which fact it may be further
deduced that the remaining names (nos. 26 to 84)* were
not in the original Samhitd. Tikewise in the Visnu list

the thirty-two names following the 108th are in all .

probability a later amplification. This would account for
the fact of a Samhita being mentioned in that list, to wit
Kapifijala (no. 123), which itself mentions the Visnu

-Tantra. Kapifijala, at any rate, does mnot claim

to be one of the 108 Samhitds, but only an abstract
containing all that is essential (s@ra) in them. Tho
Padma list also seems to have originally consisted of
108 names only, the four added ones being possibly
nos. 33 to 86 contained in the second half of sloka 100.
For, Isvara Samhita (no. 86), as it mentions Padma
Tantra, and that, as we have seen, in quite a credible
way, cannot well be mentioned in the latter which,
for other reasons too, must be older than it.
Or were there two Isvara Samhitas? This hypo-
thesis would perhaps best account for the mention

' Among which “Purana” and Saméanya” are decidedly
doubtful.

v AR o e A
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of an Isvara Samhita also in the Hayasirsa and Agneya
lists."

What are the principal subjects treated in
the Samhitas?

The ideal Paficaratra Samhitd, like the Saiva
Agamas, is said to consist of four *quarters” (pada)
teaching respectively (1) Jiigna, Knowledge ; (2) Yoga,
Concentration ; (3) Kriyd, Making; and (4) Carya, Doing.
By Making is meant everything connected with the
construction and congecration of temples and images,
and by Doing, the religious and social observances
(daily rites, festivals, varnasrama-dharma).’ Very few
Samhitas seem to have actually consisted of these four
sections : most of them dealt apparently with one or
two only of these subjects, neglecting the others
altogether or nearly so. The proportion of interest
shown for each of the four branches seems to be well
illustrated by Padma Tantra in the edition of which the
Jfiana-pada occupies 45 pages, the Yoga-pada 11 pages,
the Kriya-pida 215 pages, and the Carya-pada 376 -
pages. The practical part, Kriyd and Cary3, is the
favourite subject, the rest being treated as a rule by way
of introduction or digression. The division into Padas is, so
far - as I know, obgerved in only two of the extant
Samhitas, namely Padma Tantra and Vignutattva Samhita.
A divigion into five Ratras (Nights) of mixed contents
(¢f. the name Paficaratra) is found not only in the
apocryphal Niradiya but also in a genuine and older

* Ahirbudhnya being a somewhat unwieldy word, I¥vara may
have, metri causd, been substituted for it in those lists, but, of
course, not in the Padma list, which does contain the name
Ahirbudhnya.

*For a fuller description of these four branches see Govinda-
carya’s article in J.R.A.S., 1911, p. 951 fll.
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work, the Mahdsanatkumara Samhiti.’ The Hayasirsa Sam-
hitd has a position of its own in this and other respects :
it consists of four Kandas called, after their contents,
Pratigtha, Samkarsa (so), Linga, and Saura Kanda.®
The second Kanda professes to deal with worship (p#ja)
but contains also a good deal on pratisthd ; the third is
altogether Saivite. Finally the Paramesvara Samhita

=

deserves mention here in that it adheres to the well-
known division in Jfiana Kéanda and Kriya Kanda answer-
ing resp. to Padas 1-2 and 3-4)"; and perhaps Bharadva-
ja Samhitd as the rare (if not unique) instance of a
Samhita dealing with Conduct only and especially
prapatti’

' The namos of the Ratras of the latter arc: Brahma, Siva, v
Indra and Rsi Ratra; the fifth is not in the MS. For the former see
below.—The following passage of Vihagendra Samhita (1, 31—34)
is nlso noteworthy, though it looke like a late compromise : “ When the
Kyta Yngahas just appeared, by the grace of Kevava the following five,
namely Ananta (the Serpent), Garuda, Vigvaksena, the Sknll-hearer
(Siva), and Brahmdn, hear 1t (the Sastra) in parts [ns follows] : in
the first night Ananta Mhas his questions” answered], in the second
night Garuda, in the third night Senesa, in the fourth [is answered]
what has been chosen by Vedhas (Brahmén), and in the fifth Rydra
{is the questioner]. Thus each of these hears for himsoclf the
Religion of Taith (sraddha-sastra) in tho form of a work on Know-
ledge, Yoga, Construction, and Conduct, consisting of one hundred
thousand [slokas]. [Hence, since the whole of it] has an extont of
five lakhs [of slokas], it is called the Paficardtra.”

* Containing resp. 42, 39, 20, and ? patalas. This Samhita has
so far been found in Orissa only.

* See the summary of contents in the first adhyaya. That the
description of the Jiiana Kanda covers 14} slokas and thnt of the
Kriya Kanpda only 34 is, I believe, dne to the author’s wish to have
done with the former. Tor the Samhita, though evidently complctoe
(sec the total of slokas given for the two Kandas together) has no
other Jiiana Kanda. Therefore, the last line of the adhyaya will
probably have to be interpreted thus: “I shall now [by treating
the Kriyd Kaunda] put forward the sastra twofold in the manner
explained ; liston to me!”

* This is perhaps the most widely spread of all the Samhitas.
It has a parisista (supplement) contained in the edition, and be-
longs, asmentioned, to the few Sambhitas of which a commentary is
extant,
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It may be supposed that the name Paficaratra
points to five principal subjects treated in that system.
So it is, indeed, understood in the apocryphal Naradiya,
which says that the five kinds of rdtra=*knowledge *
are tattva, mukti-prada, bhalti-prade, yaugike, and vaisegiba,
that is to say that they are concerned respectively with (1)
ontology (cosmology), (2) liberation, (8) devotion, (&)
yoga, and (5) the objects of sense. Though the five books
of the said Samhitd accord. but very imperfectly with
this division, and the five Ratras of Mahasanatkumara
Samhita still less, and though the Naradiya as a whole
can certainly not be used as a Paficaratra authority, the
above statement may none the less rest on good
tradition. In this case ratra, originally night”,
would have come to mean — how, we do not know *—
both a cardinal doctrine of a system as well as
the chapter or work dealing with that doctrine, that is: it
became synonymous with fantra and samhitd’, so that
Paficaratra would be a designation of the ancient
Vaispavite system in exactly the same manner as,
according to the twelfth chapter of Ahirbudhnya Samhita,
Sasti Tantra was one of the Samkhya Yoga. This
explanation, though perhaps at variance with the chapter
just mentioned stating (in sl. 45 —48) that the Pafcaritra
consists of ten. cardinal teachings (samhitas)®, is at
least mot so fanciful as * the night==obscuration, of the
five other systems ”, or  the system, cooking=destroying,
the night=ignorance”, or the attempts to connect
that name with the five sacraments (branding, ete.) or
the five daily observances (abhigamana, etc.) of the

. *For the transition the meaning of “Thousand and one
Nights”==as many stories, may perhaps be compared.
2 See above p. 2.

* See our summary of the chapter, below, last part of this book. -
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Paficaratras.  However, it seems to us that the
original use of the name is only connected with the

" first of the ten topics referred to (Bhagavat), namely the

peculiar  Glod-conception of the Paficardtras, and
that it can be discovered in the Paficaratra Sattra
spoken of in Satapatha Brahmana XIII 6. 1, which
is, moreover, the earliest passage in which the word
paficardtra ocours. In that passage © Puruga Nardyana
is mentioned as having conceived the idea of a
Paficaratra Sattra (continued sacrifice for
five days) as a means of obtaining superiority over
all beings and becoming all beings **; and the preceding
chapter (XII 3. 4) narrvates in detail how He, by
sacrificing Himself, actnally became the
whole world.” Narayana is thus connected with,
and even made the author of, the Purusa Sikta® which,
together with the Sahasrasirsa section of Mahanarayana
Upanigad, plays such a prominent part in the cosmolog-
ical accounts and Mantra exegesis of the Paficaritrins.’
It appears, then, that the sect took its name from its
central dogma which was the Paficardtra Sattra of
Nardyana interpreted philosophically * as the fivefold
self-manifestation of God by means of His Para, Vyiiha,
Vibhava, Antaryimin, and Arcd forms. This would
well agree with the statement of Ahirb. Sambh., at the end
of the eleventh adliyiya, that the Lord Himself
framed out of the original Sastra * the system (tantra)
called Paficaratra describing His [fivefold] nature

! Bhandarkar, loc. eit., p. 81 ; spacing-out ours.
2 Ibidem.
* Note also the importance attached in Ahirb. Samh. (chapter 87)
to the meditation on God as a sacrifice (yajiiarapa-dhara deva, s1. 39).
* With, or without, the help of Bhagavad-Gita II, 69.
4 .
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[known] as Para, Vyiha, Vibhava, etc.”, and “that
highest Will of Visnu called Sudarsana through which
He split into five, appearing five-mouthed.” *

To return to the question of the principal subjects
treated in the Paﬁcarﬁtfa, the scientific student will
probably find it best to distinguish the following ten®:

(1) Philosophy ;

‘(2) Linguistic occultism (mantra-sdstra);

(8) Theory of magical figures (yantra-sastra);
(4) Practical magic (maya-yoga) ;

(5) Yoga;

(6) Temple-building (mandira-nirmana) ;

(7) Tmage-making (pratisthi-vidhi) ;

(8) Domestic observances (samskara, almika);
(9) Social rules (varpasrama-dharma);

(10) Public festivals (wtsava).

Bach of these’, it is hoped, will in the course of
time be made the subject of a monograph based on the
available Samhita material as well as on such monographs
(Utsavasamgrahas, etc.) as the Paficaratrins themselves
have written. In the following, the second part of our
Introduction, an outline will be attempted of the first
subject only, as the one on which all the others more or
less depend.

' The five forms are also referred to in the very first sloka of our
Samhita. With the idea of Nardyaya’'sself-sacrifice is apparently also
connected the story of the “ Sacrificial Lotus ” (yajiia-g ikaja) spring-
ing from the navel of Padmanabha (Laksmi T. V, 22, and elsewhero).

? Which are, of course, not the same as those enumerated in

) adhyaya 12 of Ahirb. Samh.; see our summary of the latter in

the final section below.

* And, in addition, perhaps the suhject of “worship” in a
general treatment combining the materials for it distribute among
several of the above subjects, notably 8 and 10,




II. THE PHILOSOPHY OF THE PANCARATRAS

Tur theoretical philosophy of the Pificaratras is in-
separably bound up with the story of creation, and can
therefore hardly be treated wore conveniently than in
taking the latter throughout as our starting point. In
doing so we shall mainly follow the Ahirbudhnya Sambiti
(particularly chapters 4 to 7), but also have recourse,
wherever this seems desirable, to other sources.'

1. Niears axp Days or NARAYANA

There was, and is still, a belief in India that the
higher a being climbs on the ladder of existences, the
quicker time passes for him, until, when he reaches
Liberation, time is no longer a magnitude for him
at all.® This idea is contained in tho doctrine that a
single day of each Brahmdn or ruler of a Cosmic Egg

! The writer regrets keenly having had practically no accoss,
while writing this Introduction, to the rich collections of Paficaritia
MSS. stored up in the Adyar and Madras Libraries. Still he fools
confident that the following account will not show any serious gap.—
Abbreviations will be easily recognised, except perhaps “ P, Prakiga
8. which is mo. 213 mentioned on p. 11 above. The edition quoted
of Pillai Lokacarya’s Tattvatraya is the only existing one of the
Sanskrit translation, published as no. 4 of the Caukhamba Sanskrit
Series ; while the edition used of Srinivasadasa’s Yatindramnta
Dipika is No. 50 of the Anandasrama Series. Tattvatraya (four-
teenth century) may almost be called a collection of Pafcaratra
Stutras, and its commentary, by Varavaramuni, is specially valuable
for its copions extracts from Visvaksena Sumhita. All references by
figures only are to Ahirbudhnya Samhita.

* It may, after all, be found to be the same (not the opposite)
view when P. Prakisa Samhita J(III, 3 fll.) teaches that a ‘ time-
atom” (kdla parumdpuka) is in Jivaloka (cf. Gita VII, 5; XV, 7)
only 1/100th part of one on earth, in the world of the gods only
1/10,000th part, for the god BrabmAn only 1/1,000,000th part, and
for Lakgmi only 1/10,000,000th part, while Visyu’s own time-atom
is infinitely small.
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(brahmanda)® comprises no less than 432,000,000 years
of men. When the day is over, all forms are dissolved
by fire, ete., but not so the Tattvas (elements and organs)
of which these consist, nor the Cosmic Egg as such.
This dissolution is called a Minor or Occasional
Dissolution  (avantara-pralaya, naimittiba-pralaya). It
vis followed* by the “Night of Brahmén”, of equal
length as his day, in which the Egg hibernates as it
were. This process is repeated 360X 100 times, after
which the life of Brahmén (brakmayus) comes to a
close by the Great or Total Dissolution (mahz-pralaya,
prakrto-pralaya) in which all the Cosmic Eggs, including
the forces working in them, are completely dissolved or
“unified”. The Night following it is of the same
lduration as that of the life of Brahmén, and is
followed by another Day similar to the former,
and so on. These longest Days and Nights are
called, in the Paficaritra, Days and Nights of the
Puruga, the Highest Self, the Lord, ete. For the Purusa’s
life, says one text, there exists no measure®. But
though infinite as to time*, He “accepts*’ (aigi-karoti) the
period called Para (that is, the life-period of a Brahmén)
as His “day ” ; and though exempt from being measured

1 “Solar system” is a somewhat misleading translation, becanse
& Brahmayda, though believed to possess but one sun, comprises the
whole starry host visible to us,

* Pralaya, as the name says, is the stage in which things
are dissolving, and not the much longer one in which they
remain dissolved. The occasional employment of the name
for the two stages together must be regarded as a misuse, at least
from the Paficaratra point of view, because, if Primary Creation
takes place during the last part of the Night (see below, next

aragraph) and the Day and Night are of equal length, Pralaya
Eelongs to the Day, not to the Night. 4 gty 7
* Tasya w'ayur-manam cidhiyate, P. Prakasa Samhita I, 3, 43,
repeated 58.
* Kadlato'nantu, ibid. 1, 3,55,

Bt
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by nights, etc., He “does the work of the night
(ratritvena carati) by causing Brahmdn * and the rest to fall
asleep ”.*  Our Samhita illustrates the Days and Nights
of the Lord by an image of dazzling beauty : during
the Day the universe is like a sky sprinkled all over with
cirrus clouds — the Brahmic Eggs, of which therc are
koti-arbudas of koti-oghas of kotis (an unimaginably
high number) ; while during the Night it resembles a
sky without a single cloud.’

2. Hierer or “Puri” CrEATION

(Lwolution, First Stage.)

In the eighth and last part of the Cosmic Night
(paurusi ratri)* the great Sakti of Visnu, awakened as
it were by His command®, “opens her eyes”. This
unmesa  ““opening of the eyes”, says Ahirb. Samh., is
like the appearance of a lightning in the sky. And it
means that the Sakti, which was so far indistinguishable
from the “ windless atmosphere ” or “motionless ocean ”
of the Absolute, existing only as it were in a form of
“darkness” or “emptiness”, suddenly, “by some in-
dependent resolve ” (kasmaccit  svdtantryat), flashes up,
with- an infinitely small part of herself, in her dual
aspect of kriya (acting) and bhati (becoming), that is
Force and Matter.’

! 'Who, after his « death ", belongs to the liberated.

* Ibid, I, 3. 55-57.

# Ahirbudhnya Samhita IX, 16, 14, 38,

* “The eighth part of the Pralaya is called laydntima ”,
P. Prakasa 8. I, 1. 51; of.1, 8. 42, 57.

® Ibid., I, 1. 58,

¢ XIV, 7-8: Tasyah kotyarbuddmsena sakéi dve, ete. ; so VIII, 36,

and 1II, 27-28. Cf. Laksmi Tantra IV, 4, The Bhuti Sakti, as will be
seen, includes what we call soul.
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( Here it will first be necessary to remark that, in
spite of frequent assurances asto the real identity of
Lakgmi and Visnu, the two are actually regarded as
distinct : even in Pralaya they do not completely coalesce
but become only “as it were ” a single principle)(4. 7s),
the Laksmi eventually emerging from the Great Night
being the old Laksmi, not a new one. The mutual
relation of the two is declared to be one of inseparable
connection or inherence ' like that of an attribute and
its bearer (dharma, dharmin), existence and that which
exists (bhava, bhavat), I-ness and I (ahamid, aham),
moonshine and moon, sunshine and sun.’ Still, the
dualism is, strictly speaking, a makeshift for preserving
the transcendent character of Vignu: Lakymi alone acts,
but everything she does is the mere expression of the Lord’s
wishes.

The Kriya Sakti is “the Sudarsana portion of
Laksmi”*; for itis identical with Visnu’s « Will-to-
be” symbolised by the Sudarsana or discus. Being
independent of space and time * it is called *undivided
(niskala), in contradistinetion to the Bhiti Sakti which
is divided in many ways® and is but a “ myriadth part
(koti-amsa) of the Sakti” °, thatis: an infinitely less

* dvinabhava, samanvaya; Laksmi Tantra 11, 17,

* See chapter 4 of Ahirb. Samh. and Laksmi Tantra 11, 11 fil.

* Laksmyah saudarsant kald, 111, 45; f. V, 12,

* LIX, 57: desakalidiki vydptis tusya [Sudarsamasya], which,
however, is perhaps not meant to exclude plurality; see below,
section 6 of this part of our Introduction.

* Nanabhedavati, XIV, 9; of. V, 9-11, Kriya is related to Bhati
as the thread to the pearls, the pin to the leaves; see below our
résumé of adhyasf 8.

® Which elsewhere is said of the two Saktis together: see
note on p. 29,

i
i
/
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powerful manifestation than the Kriyd Sakti® As the
Sudarsana is the instrument of Visnu, we may say that
Visnu, Kriyd Sakti and Bhiti Sakti are respectively
the causa efficiens, causa instrumentalis, and causa
materialis of the world. However, the transcendent
aspect of Vignu (Param Brdhma) remains so completely
in the background in the Paficaratra that we are
practically only concerned with the one force (Laksmi)
which, as Bhiiti, appears as the universe, and, as Kriya,
vitalises and governs it Accordingly, the Kriyi Sakti
is called : “ Vignu’s resolve consisting of life” (prana-ripo
Visnoh  samlalpal); “ that which keeps existence
a-going ” (bhitti-parivartaka), “ makes becoming possible *
(Vhatim sambhavayati) ; «joins *, at the time of creation,
Primordial Matter to the faculty of evolving, Time
to the “work of counting”, and the soul to the
“effort for eunjoyment”; ““preserves” all of these as
long as the world lasts; and * withdraws” the
said faculties at the time of Dissolution. “Just as
a fire or a cloud is kept moving by the wind, even
8o is the Vibhiti part [of Sakti] impelled® by the
Sudarsana.”

The first phase of the manifestation of Laksmi is call-
ed suddhasrsti, “ pure creation”, or gumbnmegadasa, that
is the stage (followingthe Waveless Stage) in which the
attributes (guna) of God make their appearance. These

tFor the mutual relation of the two Saktis the following
passages should be compared : III, 44-45 ; V, 7-8 ; LIX, 55-57.

“* This accounts for the remarkable fact that the Kashmirian
philosopher Ksemardja has defined the Paficaratra as the system
teaching the identity of God and Nature, that isto say pantheism (pard
prakrtir  bhagavan Vasudevah, tad-visphulitigo-praya eva Jivah—its
Paficaratrah parasyah prakrteh paripimdbhyupagamad Avyakte evdbhi-
nivistal; Pratyabhijiiahrdaya, Srinagar ed. p. 17).

® Or: “made to dance” (pranartyate), XIV, 8, and elsewhere.

-
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Gunas are aprakria “not belonging to Nature’ — for
Nature does not exist as yet—and have consequently
nothing to do with the three well-known Gunas (Sattva,
Rajas, Tamas); that is to say : the old dogma that God
is necessarily ¢ free from [the three] Gunas ” (nirguna)
does not exclude His possessing the six ideal Guuas
which, on the contrary, m u s t be ascribed to Him, because
without them there could be no Pure Creation, and, all
further evolution depending thereon, no creation at all.
However, the evolution of the Gunas does not in any way
affect the being or essence of God, it being merely concern-
ed with His “becoming ” or “ manifestation ”, that is: His
Sakti: « Through the three pairs of what are called the Six
Gunas (sadgunya), to wit: Knowledge, Lordship, Power,
etc., does the Pure Creation [or first stage] of [His] be-
coming take place.”' ”

Now, the six Gunas are described as follows:

The first Guna is jiana, “knowledge ”, defined
as “non-inert, self-conscious, eternal, all-penetrating *,
that is: omniscience. “It is both the essence and
an attribute of Brahman”, for which reason the re-
maining five Gunas are occasionally called “ attributes
of jiiana™* Jiana is, of .course, also the essence of
Laksmi.’ .

'V, 16; ¢f. V, 15 and VI, 6; Bhiitz and vibhiits are in these
passages, like bhiva elsewhere (see. above p. 30), used in
contradistinction to bhavat, and not in the sense of the Bhiiti Sakti.
For the latter, like the Kriya Sakti, is connected with three Gunas

only (see below), while in the passages concerned the appearance of
all the six Gunas is referred to.

* Or “channels of jidna” (jiianasya srteyah), Laksmi Tantra
II, 85, Yamunacérya, the teacher of Raméanuja, has tried to justify,
philosophically, this Paficaratra concept of jidna. A thing, he says,
may be both substance and attribute : d@srayid anyato vrtter, asrayena
samansvaydat, which he illustrates by means of the flame (substance)
and the light it sheds (attribute). .

® Lakgmi Tantra II, 25, etc.

ki‘xm@:mr~<fﬁv{“.'~' SATEINLY g TS L ey Te
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The second® Guna is aiswarya “lordship”, that
is “activity based on independence , “unimpeded acti-
vity ”.* According to Laksmi Tantra (II, 28) thisis
identical with what is called iccha ¢ will” in other
Tattvasastras.

The third Guna is salkti “ability, potency”, namely
to become the material cause of the world (jagat-prakoti-
bhava). It is elsewhere® defined as aghatitaghufana
“ accomplishing the non-accomplished ”, that is to say,
being able to produce something the cause of which
cannot be accounted for by empirical methods.

The fourth Guna is bale - strength ” defined as
““absence of fatigue” (srama-hani), or * fatiguelessness
in connection with the production of the world ”, or
“power to sustain all things”, ¢sustaining-power”
(dhdrana-samarthya). S

The fifth Guna is virya “ virility ”, that is “ un-
affectedness (changelessness, vikdra-virahn) in spite of being
the material cause”. This is a condition, says Lakymi
Tantra (2. s1), not found within the world, where  milk
quickly loses its nature when curds come into existence .

The sixth and last Guna is tejas “splendour,
might ”, which is said to mean ¢ self-sufficiency ”
(sahakari-anapeksd) and ‘““power to defeat others”
(pardbhibhavana-samarthya).  The latter definition is in
Laksmi Tantra (2. s«), which adds that some philosophers
connect (yojayanti) tejas with aiswarya.

The six Gunas are the material, or instruments, as
it were, of Pure Creation, (1) in their totality, and (2)

* The order found on p. 18 of our edition is not the usual one.
* “ Independence, in creating the universe, of any other cause "
Laksmi Tantra, IV, 9.
* Varavaramuni’s comm. on Tattvatraya, ed. p. 94.
5
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by pairs, inthe following way : the Gunas, as connect-
ed partly with the Bhiiti and partly with the Kriya Sakti
(5. ), are regarded as falling into two sets, namely Gunas
1to 3, and Gunas 4 to 6, called respectively visrama-
bhimagyaly “ stages of rest * and srama-bhamayah stages
of effort”*; and the corresponding Gunas of each set
(L and 4, 2 and 5, 8 and 6) join to form a pair connected
with some special divine manifestation, as will be ex-
plained presently.

In their totality the Gunas make up the body of
Viasudeva, the highest personal god’, as well as that of
his consort Laksmi, in the way that these two are constantly
seen by the free souls inbabiting the Highest Space." Tt is
mainly in this form, to wit as a person qualified by the six
Gunas and distinet from his Sakti, that God is called
Vasudeva (5. 29).

The apparition of the pairs denotes the beginning
of that process of emanation which has been well
defined as “a process which, while bringing the
product into existence, leaves the source of the product
unchanged ”.* This very ancient conception’ is com-
monly (though perhaps not correctly) illustrated by the
image of the light emanating from a source such as the
sun, which accounts for the Sanskrit term for it, namely,
@bhdsa, * shining out ».°

* These names are not in Ahirb. Samh. ; see, however, Laksmi
Tantra IV, 24; 1I, 46-47; IIT, 4. Of. also what is said below on

the different condition of the three Vyihas during and after
Pure Oreation,

2 Sadgunya-vigraham  devam (V1,25). The six Gunas exist
also before creation, but without being active (v, 3).

? See below.

* Ohatterji, Kashmir Shotvaism, p. 59,

° Of. the Santi Pirpam adah, ete., at the beginning of Ivivisya
and other Upanigads. :

¢ Not found in the Samhitas, in so far as known to us, .
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The Paiicaratra teaches a cb ain, as it were,
of emanations; each emanation, except the first,
originating from an antevior emanation ; and thus the
favourite image of the process has, with the Paficardtrins,
become that of onc flame proceeding from
another flame' Any production, up to the for-
mation of the Kgg, is imagined as taking place in this
way.

The first three (ov, including Visudeva, four) boings
thus coming into cxistence are called V yihas This
word is a combination of the root il © to shove” and
the preposition vl « asunder ” and apparently vefors to
the “shoving asuuder” of the six Gunas into throo
pairs.” This, however, does not ean that each Vyiiha
has only. its two respective Gunas, but, as is repeatodly
emphasized, each Vyiha is Vignu Himself with His six
Grunas, of which, however, two onl v, in each case, become
manifest. Abiding by the image, we may say that cach
new flame has for its fuel another pair of Guyas.

The Vyihas are named after the elder brobher, the
son, and the grandson, respectively, of Krina, namoly
Samkaryana (or Balarima, Ba]adevu-), Pradyumna, aud
Aniruddha ; and the pairs of Gunas connected with
these are respectively : jiidna and bala ; aisvarye and
virya s sakti and tejus.

Each Vyiiha, after having appeared, remaing in-
active (wvydprta) for a period of 100.years of his own
(kamya), or 1,600 human years; that is to say: the
evolution of Pure Oreation, up to its end or up to the point
when Aniruddha “together with the two carlier [Saktiy,
namely those of Samkarsana and Pradyumna] engages

* See for instance Padma Tantra T, 2. 21,
* Caturitmya-sthitiy Visnor gunavyalikaridbhups (V,21),
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in creation” (b.40), takes 3X1,600=4,800 human
years.'

The Saktis of the Vyuhas, hinted at in our Samhita,
are mentioned by name in a number of later Sainhitas.
Mahasanatkumara Samhita, for instance, teaches® that
Visudeva creates from his mind the white goddess Sinti,
and together with her Samkarsana=Siva; then from the
lett side of the latter is born the red goddess Sri, whose son
is Pradyumna=Brahmdn ; the latter, again, creates the
yellow Sarasvati and together with her Aniruddha=
Purusottama, whose Sakti becomes the black Rati who
is the threefold Maya Kosa to be mentioned below.®

Bach Vyiha has two activities, a creative and a
moral one, that is, one connected with the origin of beings
and another one connected with their ethical progress ;
and each of these activities of a Vyiha is said to he
mediated by one of his two Gupas.* For this reason,
that is to say because the creative activities necessarily
precede the moral ones, it is assumed® that during the

* Which is, of course, alsothe length of the Pralaya of Pure
Creation ; see our Sambhita pp. 35-36.

* Indraratra, sixthadhyaya ; ¢f. Laksmi Tantra, sixth adhyaya.

*Tt is important to bear in mind that these four couples are
all of them bahir-anda-ja “born outside the [Mundane] Xgg” and
therefore mot identical with the prakrtic Gods, Siva, ete.,, who
belong to Gross Creation (described below, section 5). It
is impossible otherwise to understand certain accounts such
as the. following one of Laksmi Tantra, fifth adhyédys: Brahmén
and Sarasvati create an egg (15), Visnu and Laksmi lie down in

it (20), from Vignu’s navel there springs the Sacrificial Lotus (21),
and from the Lotus are born Brahm4n and Sarasvati (27-28).

' *Visvaksena Samhita, in Tattvatraya ed. pp. 125-127; Laksmi
Tantra 1V, 8-20. The dogma of Gunas 1 to 3 being connected with
creation only, and Gupas 4 to 6 with moral progress only, is not
quite adhered to in several Samhitas, it being somewhat hard to
believe that Samkarsana should create, by means of Knowledge but
teach philosophy by means of Strength ; that Pradyumna should
teach ethics by means of Virility rather than Ability, ete,

® Laksmi Tantra IV, 8, fIl. ; IV, 24, and II, 47.
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period of Pure Creation those Gunas only are actually
manifest, though as mere ‘““stages of rest” (visrama-

* bhinmayal), which become active at the beginning of

Nou-pure Creation, while the ¢ stages of effort ™ (sruma-
bhirmayal) can come forth only after all the Tattvas are
created.

The creative activities of the Vyihas come
into play the one after the other, marking out in the
following way three successive stages in the creation of
the ““non-pure ” universe.

With Samkarsana Non-pure Creation becomes dimly -
manifest in an embryonic condition, as a chaotic
mags without internal distinctions. This is expressed
in the Sambhitdas by the grotesque but often
repeated statement that Samkarsana ¢ carries tho-
whole universe like a tilakalaka (dark spot under the
skin) ’, which apparently signifies that the world he
carries is still so to speak under the surface, existing
only in a germinal condition’, as a minute pavt, as it
were, of his body. The Gupa with which Samkarsana
performs his cosmic function, is sometimes stated to be
Jjhana, but as a rule bele. His name Baladeva (the
strong God) is also connected with this aspect of his, and
so he is often described by means of such compounds as
asesa-bhwwana-adhara “ support of the whole world .

Through Pradyumna the duality of Puruga and
Prakrti makes its first appearance®: he is said to per-
form, by means of his Guna aisvarya, both the minava
sarga and the vaidya sarga’, that is, the creation of the

*As ma,srzﬁ vikdrah, Laksmi Tantra VI, 7,
* Lakgmi Tantra VI, 10: bhokér-bhogya-suinastis bu niling tutra
tisthats.

3 LV, 17; LIX, 31 (Ahirb. 8.).
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Group Soul and of Primordial Matter plus Subtle
Time.!

Aniruddha, finally, “gives opportunity for growth
to body and soul” (52. s1-s2) by taking over the crea-
tion of Pradyumna and by evolving out of it Manifest
Matter (vyakta) with Gross Time, and, on the other hand,
the so-called Mixed Creation (misru-systi)® of souls; that
is to say: he becomes, through his Guna sakti, ruler of
the Cosmic Eggs and their contents.

The cosmic activities of the Vyithas are also ®— not,
however, as it seems, in the oldest Samhitas — stated to
be the creation, preservation, and destruction of the
universe or of the Cosmic Egg. - These statements are of
a somewhat contradictory nature. Laksmi Tantra, for
instance, teaches (4. 11, 10, 20) that the cosmic function
of Aniruddha is creating, that of Pradyumna preserving,
and that of Samkarsana destroying ; while, according to
Vigvaksena Samhita (loc. cit., p. 125 fll.), Samkarsana
“by means of his Gluna bala takes away all this”,
Pradyumna “by means of his Guna aisvarya creates
that [totality of] moveable and immoveable [beings] »,
and Aniruddha “by means of his [Guna] salti supports
and protects this whole world, the infinite Egg”.*

The ethical activities of the three Vyihas
are- declared to be® the teaching (1) by Samkargana,

' VI, 9 fl,and12, For particulars see the next section of this
Introduction,

* Visvaksena Sambhita, loc. ort., p. 129,

® Cf. the identification of Samkarsana and Siva, etc., mentioned
above p. 36,

* In Ahirbudhnya Samhita also, Aniruddha is oceasionally called
* protector ”, “overseer”, and the like (see, for instance, LIII,
53; LV, 42), but elsewhere (LV, 21; ete.) it ascribes to him all the
three activities. :

* See especially V, 21-24; Vigvaksena Samhita, I '. it. .
125-127 ; Laksmi Tantra IV, 15-20, R




39

of the sdstra or “theory”, namely, of monotheism
(ekantika-marga) ; (2) by Pradyumna, of its translation
into practice (fat-kriyd) ; and (3) by Aniruddha, of the
gain resulting from such practice (kriya-phala), to wit
Liberation*; the instruments applied being  re-
spectively the Gunas jiana or bala®, wirya, and tejas.
According to Vigvaksena Samhitd (Tattvatraya ed. p-
125) the teaching of Samkarsana is not confined to the
Pificaratra, but includes the Veda (that is, of course, its
esoteric portions). The same source says (loc. cit., pp-
126, 127) that Pradyumna *introduces all religious ritos
[to be performed by a Paficaritrin]”, while Aniraddha
“makes known the whole truth about the [ultimate goal
of ] the soul”.

The Vyihas, however, have, or at least had origin-
ally, still another aspect about which something must be
said here. In the Narayaniya section of the Santi
Parvan of the Mahabhirata, in Sankara’s commentary on
Vedanta Sitra IT, 2. «2 fll., and elsewhere, it is stated
that Samkarsana represents the individual soul (jivdtman,),
Pradyumna the Manas, and Aniruddha the Ahamkira.
This doctrine seems to be gradually disappearing from
the Samhitd literature, owing, we believe, to the difficulty
of connecting the Ahamkara with such an absolutely pure
being as a Vyiha. We have come across only a single
; passage which openly endeavours to explain the teaching
:F in its entirety, namely, Laksmi Tantra 6. o-14. The

idea here expressed is that Samkarsana, ete., are, as it
were, the soul (jiwa), the mind (buddhi, manas), and the
organ of self-assertion of the “ playing ” (that is, creating)

* Bhuvana-abhaya-da Vaikuntha, LV, 43, and 53.
? The former aocording to V, 21-22 (Ahirb. Samhitd) and
}/"irgviss., loo. cdt., p, 125 ; the latter according to Lakgmi Tantra

_
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Visudeva. But the original meaning of the doctrine must
have been. rather that the Vyiihas are something like
tutelar deities of the said principles. This is, in-
deed, the teaching of Vigvaksena Samhita, which declares
(loc. cit.; pp. 126 fll.) about Samkarsana: * He is acting
as the superintendent of all the souls”® and about
Pradyumna: “He is the superintendent of the mind
(manas); he is declared to be of the nature of the mind
(manomaya).”  About Aniruddha no similar statement is
made °; still his being declared to be the creator of the
migra-varga, that is, of the souls dominated by Rajas and
Tamas, shows that he was actually looked at, by
the author of that Samhita, as the adhisthitr of the
Abamkara. In the same Samhiti the superintendence
of Samkarsana is described as follows:- ¢ Then Sam-
karsana, the Divine Lord, wishing to create the
world, made himself superintendent of the Principle of
Life and severed it from Nature.’ And, after having
done s0, the God obtained the state of Pradyumna.”
In Ahirbudhnya Samhita, as we have seen, the duality of
Soul and Nature appears first with Pradyumna. It is he,
not Samkargana, who is called there the *Lord of the
souls” (53. 4s), while Aniruddha is indeed called super-
intendent, not however of the Ahamkara but of each of
the three Gunas (6. ss fll.) or of the whole manifested
world (see above p. 38, note 4). But though there
is nothing in our Sambhitd, in so far as the account of

* 8o’'yam samasta-jrvandm adhz';ihdtrtayzi sthitah.

* For which reason it is also missing in Tattvatraya in the
aphorism on the activities of Aniruddha (ed. p. 127).

3 Jiva-tattvam udhisthiya prakytes. tu vivicya tat, which the
commentary explains thus: “ He made himself superintendent of the
Principle of Life, which was absorbed in N ature, and on the strength
of that superintendence severed it from Nature 80 a8 to render the
appearance of names and forms possible,”

* Viveka=vivecanam.

HeT780
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creation is concerned, that would make the Vyithas
appear as tutelar deities in the sonse mentioned ;
there are indeed a few passages referring  to
individual life which could be so interproted.  For
example, we read (53. 40 fll.) of Pradyumna that le is a
source of joy by his pnrifying influence on vidya(=bndidhi),
and again that he is the internal ruler (el ar-nigameke)
of the organ of knowledge (jaanendriyn); of Sankar-
sana (59. 2, 25 fll) that he causes the soul to flee from
the world and reach Liberation by making it obtain cor-
rect knowledge ; and of Aniruddha (59, 84): “1Te bestows
upon men the fruits [of their actions] *’, — which fruits
(=resnlts) here undoubtedly include, or even exclusively
denote, those earned by selfish actions (good and bad).
From each Vyiha descend® three Su b-Vyiihas

(wyaluintara, mirtyantara), namely, (1) from Visudeva :
Kesava, Niriyana, and Midhava; (2) from Samkarsana
Govinda, Visnu, and Madhusiidana; (8) from Prad yumna :
Trivikrama, Vimana, and Sridhara; and (4) from
Aniruddha ; Hpsikesa, Padmaniibha, and Dimodara.
These twelve are the * Tords of tho months % that is
the tutelar deities (ndhidaivatn) of the twelve months
and the twelve suns®, and as such play an important
part in diagrams (yantras), ete.* They are usually
represented, for the purpose of meditation: Kesava as
shining like gold and bearing four discuses, Nirdyana
as dark (like a blue lotus) and bearing four conches,
Madhava as shining like a gem (saphire) and bearing
four clubs, etc.’; and they are said to protect the

* dvalirnah, says Yat. Dip. ed. p. 85.

* Masadhipal, Mahasanatkumara, S. 111, 6. 33.

* That is, the sun in the fwelve months of the year; of. the rin-
cakra, VILL, 47 fll. of Ahirb. Samh,, further Yat. Dip. ed. p. 85.

*V,49; VIII, 49; XX VI, 33 1.

* Yat. Dip., loc, cit., to be compared with the fuller (and
slightly different) description in adhy, XXVT of our Samhita.
6 .
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devotee’s body if represented on the same (forehead,
etc.) by certain painted vertical lines (drdhwapnndra).

Another set of twelve Vidyesvaras' descend-,

ing from the Vyihas is mentioned in a number
of texts® and derived in Padma Tantra I, 2. 20
fll. in the following way: from the Vyitha Vasudeva
springs another Vasudeva, from the latter Purusgot-
tama, and from him Janirdana; similarly from
Samkargana another Samkarsana, Adhoksaja, and
Upendra; and from Aniruddha another Aniruddha,
Acyuta, and Krsna. These twelve are enumerated after
the twelve Sub-Vyihas and called, together with
the latter, “the twenty-four forms™ (caturvimsati-
mirtayal).

To Pure Creation further belong the so-called
Vibhavas (manifestations) or Avatavas (des-
cents), that is incarnations of God or His Vyihas or Sub-
Vyihas or angels (see below) among this or that class
of terrestrial beings. The principal Vibhavas are,
| according to Ahirbudhnya Samhitd (5. so fll.; of. 56, 2
fil.), the following thirty-nine:

1 Padmanabha. 14, Bkirnavasdyin, 27, N agrodhasdyin,
2, Dhrava. 15. Kamathesvara,  28. Nkaspigatana,
3. Ananta, 16. Vardha, 29 Vamanadoha,
4. Saktyatman. 17, Narasimha. 30. Trivikrama.
5. Madhusadana., 18. Piyigiharapa.  31. Nara.
6. Vidyadhideva. 19. Sripati. 32. Narayana.
~ 7. Kapila, 20. Kantatman, 33, Hari.
8. Visvariipa. 21, Rahujit, 34. Krgna.
9. Vihangama. 22, Kélunemighnn., 35. Parasurama,

10. Krodatman. 23. Parijatabara. 36. Rama  Dhanur-

dhara,
11. Badabavaktra. 24. Lokanatha. 37, Vedavid,
12. Dharma. 25. Santatman. 38, Kalkin.
13. Vagisvara. 26. Dattatreya, 39, Patilagayana.

* This term in Mah&sanatkumira S, 111, 6. 34,
* Bee for example Vihagendra 8, II, 18, and the pussnge men-

tioned in the preceding note.

ed “’SVGibhavo nima tat—tat-sajr‘rﬁya,-rﬂpezn’/irirhhdvlﬂ], Yat, Dip-
. p. 86,
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This list has been reproduced almost exactly from the
ninth pariccheda of Sattvata Samhita (ed. pp. 79-80); and
to that work we are, indeed, referred by our Samhitd (5.
57 fll.) for a comprehensive description of the origin,
etc., of those Vibhavas. However, the descripﬁon,
though it is actually found there, covering over 160
slokas of the twelfth pariccheda (ed. pp. 97-109), does
not, apart from some hints, deal with the origin of the
Vibhavas, but only with their form and activity as objects
of meditation. Still less can be gathered from the
twenty-third pariccheda of the same Samhitd and the
fifty-sixth adbyaya of the Ahirbudhnya, where the thirty-
nine Vibhavas are once more reviewed in connection with
certain Mantras. We must, then, try to identify the
names without any direct help, which, however, as will
be seen, is not very difficuls.

Wo shall naturally begin by picking out the ten .

Avataras cnumerated in the Nariiyaniya section of the
Sinti Parvan, which, for obvious reasons, must be ex-
pected to be included in our list. They are nos. 9
(=Hamsa), 15 (=Kirma), 28 (=Matsya), 16, 17, 29, 35,
306, 37, and 38.

Four of the others show Vignu under different
aspects at the beginning of creation and after Pralaya
respectively, namely : (14) as sleeping, with Laksmi, on
the primeval waters”; (1) as growing from His navel the
lotus from which Brahmdn is to spring; (27) as the boy
floating on the Nyagrodha branch, in whose mouth
Markandeya discovered the dissolved universe®; and
(89) as the “Lord of the cataclysmic fire ”, clad in a

* Sattvata S. XIL, 66: nisapnam bhogisayydyam ; Laksmi T.V,
21 : Padmayd saha vidyayd apsu susayanam cakre.
% Referring to the story related in Vana Parvan, 188 fll,
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flaming robe, waited upon by Laksmi, Cinta, Nidra, and
Pusti.t

Again, there are four other Avataras who rather
seem to belong together and therefore, says Sattvata
Samhitd (12. 1se), may be meditated upon either
collectively or singly, namely nos. 81 to 84 (including one
already mentioned) who are Visnu appearing as the four
sons of Dharma and Ahimsad.* They are described, in
Sattvata S. (12. 1s0—14s), as four ascetics clad in deer-
skin, etc., the one reciting Mantras, the second absorbed
in meditation, the third teaching meritorious works, and
the fourth performing austerities.

Then there are four (including two already men-
tioned), to wit nos. 1, 5, 29, and 30, who are identical in
name, and possibly in some other respect, with four of
the twelve Sub-Vyihas. Two of these, namely Vimana
and Trivikrama, are, according to our sources, merely
the  two opposite aspects of the well-known Vamana
Avatara, that is Vignu as the very small one (hyt-stha) and
the all-pervading one (swrva-vyapin, trailokya-piraka)®;
while no. 5 refers, of course, to Vignu’s victory over the
demon Madhu."

Of the rest some are mentioned as Avatiras in the
Purana literature, while others are apparently not

- known in it as such, or altogether unknown.

No. 8, Ananta, is not the serpent Sega but Balarima,
the brother of Krsna.' In Padma Tantra (I, 2. s2) he

! Sattvata S, XII, 165 fil.

* Narayaniya, opening chapter; see Bhandarkar, Vuispavism,
ete. (B. I A. R. vol. III, part 6), pp. 32-33. Tt is clear that this
Krsua is not exactly identical with the well-known one.

* Of. Taitt. Up. : anor aniyan mahato mahiyan, ete.

*Or rather the demons Madhu and Kaitabha ; see chapter 41 of
Ahirbudhnya Samhita.

° Who is sometimes regarded as an incarnation of Sesa rather
than of Visyu Himself,
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is inserted after Parasurima as the cighth of the ten
Avataras instead of the first (Hamsa) who is omitted.

No. 7, Kapila, is, according to our Samhitd (56. a1), the ~

Samkhya philosopher, and he is evidently the same asg
Kapila the teacher of the Naga kings reforred to
elsewhere.’ No. 10, Krodatman, can be none olse,
to judge from Sattvata 8. 12. as fil,, than Visnu
as the Yajfia-varaha or Yajia-sikara, — a parti-
cular aspect of the Boar incarnation. The descrip-
tion, in 56. s5-se,* of no. 24, Lokanitha, points to
Manu Vaivasvata who was saved from the deluge
by Brahmin as a fish and made the [sceondary]
creator of all living beings. No. 20, Kantatman, is des-
cribed in Sattvata 8. (12. s fil.) as a heautiful youth
with “eyes unsteady by love ”, gte., that is to say as
Pradyumna, or Kama reborn (after his destruction by
Siva) as the son of Krspa. But in Ahirbudhuya S.
(56. 8) he has the epithet ampta-dharaka “carrying
nectar” which seems rather to point to Dhanvantari,
the physician of the gods, or to Dadhibhakta’. No 20,
Dattatreya, is the well-known sage, son of Atii and
Anasiiya. No. 87, Vedavid, is, according to Sittvata S.
(12. 154 fll.), the famous Veda-Vyésa. All of these arc
among the twenty-two Avatiras enumerated in the
Bhagavata Purina (I, 3), supposing that Krodatman may
be identified with Yajfia, Kantatman with Dhanvantari,
and Lokanatha with Puruga (the Male or Progenitor). The
following are also Puranic: Dhruva (No. 2), the Rsi and
polar star, celebrated, in Sattvata S. 9. 108, as the bearcr

! Padma Tantra I, 1. 23 fll. ; Vigyutilaka 11, 170 AL ; cte.
B

* Note especially vadrija and satyu-vrata.

* See below, note 3, on no. 18, next page.
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of the Adhara Sakti’; Vagisvara (no. 18), who is
Hayasirsa or Hayagriva ; and Santatman (no. 25), if he
is, as—may be supposed, either Sanatkumara (Sanaka) or
Narada as the expounder of the Sattvata system.®

Saktyatman (no. 4) is Visnu as echd-ripa-dhara
(Sattvata 8. 12. s), that is, assuming the particular form
required for pleasing some devotce. Vidyadhideva, “ the
Lord of Viraj”, is the four-faced Brahmén. No. 8 is
Visnu in the form in which He appears to Arjuna in the
famous Visvaripa Adhyaya (11) of the Bhagavad-Gita.
No. 11 is Aurva. No. 12 is Visnu as dharma personified.
No. 18, also called Amrtaharana, is Vignu as the
restorer of immortality to the gods® No. 19 is Visnu
as the husband of Lakgmi (who threw herself into His
arms when she emerged from the ocean). Nos. 21 and
22 are Visnu conquering respectively Rahu and
Kalanemi. No. 23, finally, is Krgna wresting from
Indra the celestial tree.

The enumeration of exactly thirty-nine Avatiras,
and the insistence upon this number also in the
mantroddhare in both the Samhitds concerned, seems to
prove that the number is meant to be exhaustive, This
impression is not removed by Varavaramuni’s statement,
in his commentary on Tattvatraya (ed. p. 135),

! Of. Ahirbudhnya Samhita, adhy. VIIL, 34 fil., where, however,
the term has a much wider sense.

*The only description of Santatman is in Sattvata S. XII, 110 :
“ Having 2 mind full of compassion, carrying the conch and lotus in
his hands, showing the threefold path of knowledge, renunciation,
and virtuous deeds.”

* Of. the story of the churning of the ocean. The epithet
would also fit Dadhibhakta to whom Indra is said to owe the
Amrta, and who, is _ mentioned among the chief Avatiras in
Visvaksena 8., loc. cit., p. 135 (Dadhibhaktas ca deveso durvi-hasto ‘mrta-
pradal).” Amrtaharana is, thirdly, an epithet of Garuda as the
stealer of Amrta,
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that the real number is ouly thirty-six, because Kapila, v
Dattatreya, and Parasurima are only secondary Ava-
tiras.” For there are more « secondary Avataras ”
among the thirty-nine as well as outside their number.*
The second point to be emphasized in connection with
this list is that it occurs in one of the very oldest Samhi-
tas (Sattvata) and therefore may be older than the smaller
lists found in later Sambhitis and older even than the
Mahabharata list mentioned above. Hven the smaller
Narayaniya list (of only six names) * appears from this
view-point not to be the oldest list but merely a select-
ion; for it is inconceivable that, for instance, the ancient
and famous story of the Fish should have been overlook-~
ed by those who made the Boar an incarnation of Visnu.
The distinction referred to in our Samhita * between
primary (mukhya) and secondary (gauna, qvesa) Avatiras
is explained at length in Visvaksena Sambita (loc. cit.,
pp. 130-132). There the primary  Avataras only
are declared to be like a flame springing from a
flame, that is to say Vignu Himself with a transcendent
(aprakrta) body, while a secondary Avatira is a soul
in bondage with a natural body which, however,
is possessed (dwista) or pervaded, for some particular
mission or function, by the power (salti) of Visnu. The
primary Avatdras only should be worshipped by those
seeking Liberation, while for mundane purposes (wealth,
power, ete.) the secondary Avatiras may be regorted

' See below.

* Nor does the further division of the secondary or duesa
Avataras according to svaripivesa and saktyivesa (loc. cit., p. 130)
help to solve the riddle; for Vyasa belongs necessarily to the same
class as Kapila, otc.

® Namely nos. 16, 17, 29, 86, 84, and 35 of our list ; see Bhan-
darkar, loc. cit., p. 41,

* VIII, 51 : vibhavdnitara-samjfiam tad yao chaktydvem-mglbhama/m.
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to. The said Samhitd enumerates as instances of secon-
dary Avataras : Brahmdn, Siva, Buddha', Vyésa, Arjuna,
Paragurama, the Vasu called Pavaka, and Kubera, the
god of riches.

As for the origin of the Avataras, Vigvaksena Sam-
hita declares that all of them spring from Aniruddba,
either directly or indirectly, examples of the latter class
being Mahesvara (Siva) who descends from Aniruddha
through Brabhmdn, and Hayasirags who comes from the
Fish, who himself springs from the direct Avatira Krsna.
According to Laksmi Tantra also (2, 55) all the Vibhavas
descend from Aniruddba. Padma Tantra, on the other
hand, says (I, 2. s1 fll.) that of the ten Avatdras the
TFigh, the Tortoise, and the Boar* have sprung from Vasu-
deva ; the Man-lion, Dwarf, Sririma and Parasurima
from Samkargana; Balarama from Pradyumna; and
Krsna and Kalki from Aniruddha ; and it indicates that
the other Avataras® areto be distributed in a similar way.

The Avataras are not confined to human and animal
forms : the vegetable kingdom is sometimes chosen, as in
the case of the crooked mango-tree in the Dandaka
Forest mentioned by Visvaksena 8. (loc. cit:, p. 130)
as an instance of this class of incarnations.

Even among inanimate objects an image of Krsna,
the Man-lion, Gtaruda, etc., becomes an Avatira of
Visnu (endowed with a certain miraculous power felt
by the worshipper) as soon as it is duly consecrated
according to the Paficaratra rites, it being supposed that

* Possessed of the %ua,lity of making heretics, therefore called
mohana “ the bewilderer *7!

2 That is, the three manifestations of Prajapati mentioned in the
i):,t:t‘%s;g;ja, Brahmana (Dowson, Hindu Olassical Dictionary, sub voce

* Purusa, Satya, Acyuta, Buddha, Dasarha, Sauri, Annesa, Haya-
griva, Nysimha Saikhodara, Vigvaksena (P), Vysékapi, Adivaraha.
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Visnu, owing to His omnipotence, is capable of “ descend-
ing” into such images with a portion of His salkii, that
is, with a subtle (*divine”, *non-natural ”)  body.!
This is the Arca Avatara or incarnation for
the purposes of ordinary worship. Tt is exhaustively
treated in Vigvaksena Samhita (loc. cit., pp. 122 and 143).
There is, finally, the Anta ryami Avatara,
which is Aniruddha as the “ Inner Ruler of all souls
(miyanta sarva-delinam) — o very old conception based on
a fuous Upanisad passage. The Antaryimin is the mys-
terious power which appears as instinct and the like, and
which as the “smokeless flame * seated in the * lotus
of the heart” plays an important part in Yoga practice.’
The Avatiras, including those which belong to the
past in so faras their visibility on earth is concerned, are
held to be eternal aspects of Visnu which are always
helpful if properly meditated upon. It is, indeed, for
meditation more than for anything else that Visnu is be-
lieved to have manifested Himself under different forms,
To Pure OCreation, thirdly, belongs the parema-
syomun, “Highest Heaven” ', or Vaikuntha®, with
all the beings and objects contained in it. This Highest
*The presence of God as a Vi bhava in generated bodies such ag
those of Rama and Kysya is also explained in this way ; see Yat. Dip.
ed. p. 53 where this is the answer to the question : “How can there
be a junction Letween the natural and the non-natural ? * (prakria-
uprakyin-samsargul katham 7).
* Vigvaksena S, loc, cit., p, 122
* This conception of God residing in the soul but not identical
with it will be found to be responsible for the apparent Advaitism
of a good many passages in the Paficaratra literature,
* See VI, 21 fil, of Ahirb. Samhita. This is the second-lighest in
the list of Tattvas, Laksmi Tantra VI, 43, enumerating : the Lord,
Highest Heaven, the Puruga, Sakti, Niyati, ete. Ior vyoman, lit.

*“space,: sphere ”, the synouyms dakds'e, nablas, etc., are also used ; of.
loc. ¢it.,, VTI, 9.

° This name is ambipuons in that it also denotes, and more often
s0, the (lower) heaven of isnu in Satya-loka, — which ig u reflection,
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Heaven has nothing to do with any of the temporal
heavens forming the upper spheres of the Cosmic Egg.
This is indicated by its being called 1"ipad-vibhiiti, * mani-
festation of the three-fourths [of God] ”, in contradistinct-
ion to the one-fourth with which Aniruddba creates the
Cosmic Egg. The Highest Heaven, in that it is not
reached, at Liberation, until after tho “ shell ” or “ wall
of the Cosmic BEgg has been ¢ pierced ”, is defined as
“infinite above, limited below. ” *

The Highest Heaven with its inhabitants® comoes
into existence together with the Vyihas; and when, at
the time of the Great Dissolution, tho Cosmic Hggs dis-
appear and Laksmi becomes indistinguishable from the
Lord’, it is, of course, also withdrawn.*

But there is also another, evidently later, viow,
according to which the Highest Heaven (including, of
course, the divine, couple) is not affoctod by the (ireat
Dissolution. With this second view i probably connect-
ed the distinction between the Highest Heavon and tho
world as mitya-vibhati® and lld-vibhili, © ctornal mani-
festation ” and * play-manifestation ” (=imanifestation
of the play of Glod, that is, the world)."
en miniature, of the Highest Hoaven — and oceasionally eveu that
whole sphere. Visgu-loka is an oqually ambiguons torm. Somo

Samblitas connect each Vyiha with a particular howvou j seo, for
instance, Vihagendra Samhita, 1T, 20.

' Sa vibhatir  Girdhva-pradese'nanta, adlal-pradess paricoliund ;
Yat. Dip.»ed. p. 53. The journey of the liberated “woul to tho
boundary of the Cosmic E’;g and further on, is deseribod with infinite
detail in chapters 5to 7 of Tripadvibhatimahanirayaye Upaniged,

* Among whom also the liberated souls aro roprosonted from

the beginning, namely by those innumerable ones liborated in formoer
Kalpas; P. Prakasa 8. VI, 7.

* See above, beginning of section 2, p. 29 Al

* P. Prakasa 8. I, 14: Vuikunthadivihiram hitod,

¢ Or bhoga-vibhiits, Tattvatraya ed. p. 76.

* Of. p. 53, our explanation of the terms nibyidita and ¢anlidita,
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In the Highest Heaven theve is, just as on carth, a
distinction between matter and souls. For the souls
without matter would have no objects of enjoyment.
The heavenly matter, however, or “pure matter”
(suddha-sattea), as it is called, is not a mixture of the
three Gunas, nor the Sattva Guna withont an admixture
of the other Gunas, though it is sometimes understood in
the latter semse. The Highest Heaven coming into
existence together with the Vyiihas (6. 21 fll.), it is clear
that the Sattva Guna, which originates much later,
namoly only from Kila (Time)’, ecan have nothing to do
withit. Pure Matter, then, is a sort of spiritual matter
which exists nowhere except in Pnre Creation. Ttis a
necossary hypothesis for explaining: (1) the non-natural
(a-prakrta) bodies of God, the angels, and liberated souls;
and (2) the presence, in the “City of Vaikuntha ”, of
inanimate objects, to wit, “instruments of enjoyment”
such ag sandal, flowers, jewels, ete.” %, and “places of enjoy-
ment ”’ such as parks, lotus-tanks, pavilions, ete.” Purc
matter is spiritual, that is *of the nature of Knowledgo
and Bliss” (6. 22,24), in so far as it is nowhere an
obstacle to the mind, but consists, on the contrary, of
nothing but wishes materialised. Tt is, as it were, the
“golidified splendour ” (styand piabhd) of Pure Creation
(6. 21-22).

The most prominent figure in nghest Heaven is
God Himself in His paia or “highest” form, which is the
fivst of his five prakiras or modes of existence, the other
four being the Vyihas and the three kinds of Avatiras

! See helow section 3 of this part of our Introduetion.
3 One editipn of Yat. Dip. includes women (vadlhz)'!

3 0f., for (1) the jiiananandamayi delah, andfor (2) the ananda-
maya bhaan and dnandalaksana lokdk mentioned in VI, 24 and 23
resp. of Ahirbudhnya Smxphlta
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treated of above." He agsumes this form as a “ root of his
innumerable Avatiras™® and especially for the enjoy-
ment of the angels and the liberated.’

The Divine Figure is adorned with nine chief orna-
ments and weapons, which symbolically represent the prin-
ciples of the universe’, namely, the Kaustubha (a jewel
worn on the breast)=the souls, the Srivatsa (a curl of
hair on the breast)=Prakrti, a club=Mahat, a conch=
the Sattvie Ahamkara, a bow=the Tamasic Ahamkéra, a
sword=knowledge, its sheath=ignorance, the discus=
the mind, the arrows=the senses, a garland=tho
elements."  These weapons and ornaments are not
merely regarded as symbols but also as actually con-
nected (as presiding deities or the like) with the Tat-
tvas they represent. TIn this sense we read, for instance,
in Vigputilaka (2.20-s1) that during the universal
night the soul “in the form of the Kaustubha” rests in

* Mama prakardh poiicéti prahur veddanta-pirayah, Vigy. S., loc.,
ch, p. 122, COf. above pp. 24 fll. our explanation of the name
Paficaratra.

? Anantivatara-kande, Tattvatraya ed. pp. 118-119. In Viha-
gendra 8. II, 15 the Saksat Sakti is called miriznam bijam avyuyam.

? The para form of God is four-armed and of dark-lLlue com-
plexion (Vigv. 8., loc. cit., p. 136; Padma Tantra T, 2, 13 and 15).
It has sprung, according to Padma Tantra (I, second adhyaya ; cf.
Visgutilaka II, 5 fiL.), from a still higher, the very first, form of Ciod
(rapam  ddyam sandtanam ; Vignutilaka II, 10 Vasudevihvwyam
mahah ; cf. Ahirb. Samh., XLILI, 7 : mahah aramabhdsvaram) which
is two-handed (cf. Vihagendra 8. II, 16{ of the colour of & pure
crystal, and clad in a yellow robe — just as the Sudargana DPuruga
(mantra-tanur Bhagavin) residing in Vaikuytha who appoears to
Ahirbudhnya, XLIV 22 fil, (of. XLIII 9 fil.). This is tho * best of
Purugas ” and the “ Highest Light ” seen by Brahméin in meditation
(Padma_Tantra I, 8, 16 fll.) and “ever to be remembered by Yogins
as seated in the lotus of the~heart ”’, — that is, evidently, the Antar-
yémin placed here above the Para, This form, again, has originated
from “that which has all forms and no form ”, “ Bréhman without
beginning, middle or end *,

* See next section of this Introduction,

° The groat authority on this subject is for all later writers the
Astrabhiigana Adhyaya of Vigau PurénJa. (I, 22).
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the splendour of Brahman from which it is again sent out
into the world (prapadicita) at the beginning of the new
cosmic day in order to return once more and for ever
when it is liberated.

God as Para is sometimes identified with, and
sometimes distingnished from, the Vydha Visudeva.
When the two are distinguished, whether as nityddit
“ever-manifest ” and santddite  periodically manifest” *
or otherwise’, the Vyiha Visndeva is said to have sprung
from the Para Vasndeva who, again, may be identified
with, or [more correctly] distingnished ifrom, the Ab-
solute (Puruga, Brdhman, Nariyana, etc.)’. DPiadma
Tautra describes the Para Visudeva as dividing himsolf
“for some reason” and becoming with one balf the
Vyinha Visudeva, “erystal-like”, and with the other
Niriyana, “black as a cloud”, the creator of the
primeval waters (=Miya).*

God as Para is said to be always in the company
of his consort Sti (Liaksmi), or of his wives Sri and
Bhiimi, or of 8Ti, Bhiimi, and Nila, or even of eight or

 Nilyoditat sambabliva latha santidito Hardh, Visvaksena S.,
loe. eib., p. 133, of. p. 136. S'anta-udita, “ set and risen ”, is a Tatpurusa
compound of the VisesanObhayapada class, cf. snatinnlipta, ete. The
comm., loc. cit., p. 133, gives no etymological explanation, but merely
phrases the two terms by menns of nityn-mulkta-anubhdvya and

e nm7¢-  rvespectively. Cf. above p. 50 the ex-

: wo O i ila-erblats,
3 Padma Tantra I, 2. 16 Al ; ¢f. Vignutilaka II, 11. Here the
Para is not nitya, “ecternal ”, but a periodical manifestation like the
Vyiha Vasudeva. This is, of necessity, also the standpoint of the
Ahirb, Samh, which, however, in calling the Absolute nityidita
(TX, 25) and Laksmi uditinuditakirqa nimesinmesarapins (111, 6) but
again the Vyihas nttyidita (IX, 31), is not consistent in the use
of these terms.

"The two are clearly distinguished in Padma Tantra (see
note 3 on p. 52), also in P. Prakasa S.I,2.3: Purusad Vasudevo'bhiit,
cutedro by abhavams takah.

* Vignutilaka, however (LI, 11-16), modifying this account,
identifies the Para with Narayana. i :
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of twelve Saktis. The first of these views *ig naturally
favoured in such works as Ahirbudhnya Sambhitd,
which make Sakti a real philosophical principle. The
second view"' is based (in a rather strained manner) on
the weighty authority of the Uttaranariyana (end)
which is the continuation, in the*White Yajurveda, of the
Puruga Stkta. The third view*is the one adopted in
the later VisistAdvaita®, where, however, it plays such
an insignificant part that, for instance, in Tattvatrya this
is the only item connected with the Para Vasudeva
which is mentioned but not explained.® Tt is apparently
not found at all in the older Samhitd literature.” It is,
however, expounded at some length in one of the Minor
Upanisads, namely Sitd Upanigad, where (asin Vihagendra
8. 2.¢) 87, Bhilmi, and Nila are identified respoctivoly
with the Iccha, Kriya, and Saksat Sakti of the Devi;
St representing” good luck (bhadra), Bhimi might

! See Abirb. Samh. VI, 25 ; [X, 81; XXXVT, 55 ; Linkgmi Tantra,
VII, 9-10.

* This, of course, does not exclude the admission of the existence,
in Highest Heaven, of minor S'aktis; of. XX VIIT, 85 of Ahirh. Saphiti,
enjoining that the worship of God should he followod by that of
the gods and [their] Saktis (sakti-yogiiam) forming His vetinue,

* Padma Tantra I, 2. 46 ; Paramesvara S. T, 7, whero Bhitmi is
called Pusti (Laksmipustyoh svariipe ca nitye Bhagavatd saha).

* Vihagendra 8., 2nd adhyaya; P. Prakasga S. I, 1.58-59;
Parasara 8., adhy. 8 to 10.

® Tattvatraya, ed. pp. 85, 122; Yat. Dip., ed. p. 84.

®The comm, makes a futile attempt at excusing the author,
ed. p. 122

* The comm. both of Tattvatraya and Yat. Dip. have no othor
Smrti authority for it than a stanza of the Saiva Puraya, to which
they add, as Sruti quotation, the passage of the Uttaranarayaya
mentioned above, Srinivasadasa explaining that N7la must bo under-
stood implicitly | — In P. Prakasa S. (hardly earlier than the twolfth
century) the three Saktis, regarded as aspects of the one S akti,
are connected with the souls, the whito Sri taking carc of
the souls in which the Sattva Gupa dominates, the red Bhii of the

Rajasic ones, and the black (nild) Dur, 4 of the Ta i
(I,]l. o560 (nila) gd of the TaAmasic onos
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(prablidra), and Nili the moon, sun, and fire. 7,
further, is threefold: as Yoga, Bhoga, and Vira Sakti
(connocted  resp. with Yoga  practice, domestic
and temple worship); Nila as Soma is also the
goddess of vegetation, and as sun the goddess of
time, while as fire she is connceted with hunger
and thirst, heat and cold ; and Bhiadevi, of the nature of
the Pranava, is the sustaining power of the earth with
its fourteen planes. The mention, in the Upanisad, of
the Rgi Vaikhanasa (though the passages in question are
probably interpolated) secms to indicate that we should
seek for these doctrines rather in the Vaikhinasa than
in the Paficaritra Sambitis. BEight Saktis, namely
“ Laksmi, ete.”’, are often mentioned but scldom enume-
rated. They are evidently the following eight, associated in
Vihagendra S. (8. 5) with the * hero form™ (vira-masti)
of the Sudarsana, to wit: Kirti (Fame), Sri (Fortune),
Vijayda (Vietress), Sraddhda (Faith), Smpti (Memory),
Medhia (Intelligence), Dhyti (Endurance), and Ksami
(Forbearance).” In Padma Tantra (I, 2. as) and Visnu-
tilaka (2.21) they are stated to originate from the
Srivatsa of Vignu® The following t wel ve Saktis are
cnumerated in Sattvata S. (9. ss): Laksmi, Pusti
(Prosperity), Dayi (Compassion), Nidra (Sleep), Ksama,
Kanti (Beauty), Sarasvati (Learning), Dhrti, Maitri
(Benevolence), Rati (Venus), Tusti (Satisfaction), and
Mati (=Medha). These play a part in the Avatira
theory and elsewhere. For instance, the fourteenth
Avatira is said to be waited upon by Lakysmi, Nidra,

! For another “eight women” see XXVI, 37 Hl. of Ahirb.
Samhita.

* Who, as we have seen (p. 52, note 3), is subordinate here to a
higher aspect of God.
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Priti (=Maitri), and Vidya (=Sarasvati) ; and the thirty-
ninth by Laksmi, Cinta (=Mati), Nidrd and Pusti.

Of the two classes’ of Jivas or individual souls
existing in the Highest Heaven, the more exalted ones
are the so-called Nityas (eternal ones) or Stris (sages,
masters), which two words can be fairly accurately
rendered by “angels”? They differ from the other
class to be dealt with hereafter not in point of know-
ledge, both being declared to fully participate in tho
Lord’s omniscience, but (1) in having been always frco
from defilement’, and (2) in holding perpetually
certain offices as coadjutors of the Lord.* The duties
they have to discharge are, however, so mysterious that
hardly any attempt has been made at defining the same.
These angels are, besides the ““door-keepers” and “town-
watchmen” of the “ Holy City of Vaikuntha™, callod
respectively Canda, Pracanda, Bhadra, Subhadra, ete.,
and Kumuda, Kumudiksa, Pundavika, Vamana, etc.," the
so-called Pargadas or Parisadas, that is “‘ companions ”’
(retinue) of God, and in addition to [or among]®

* Mentioned together in several passages of Ahirh. Samh., for
instance, IX, 30.

* The existence of these angels is based on such seriptural
passages as the famous Tad Vispol paramam padam sadd pasyanti
surayoh and Svetasvatara Upanisad VI, 13 : Nityo wityanim cetanast
cetanandm eko bahinam yo vidadhali lamdan. :

* Kodapi samsaram apraptih, asprsta-samsara-gandhaly (Totbva-
traya, ed. pp. 26, 28), the others bein, only nivrita-samsiral “ who
have done with the world ”* (iid., p. 28).

* Tesam adhikara-visesi isvarasya nitydechayaivindditvena vyava-
sthapitah, Yat. Dip., ed. pp. 78-79.

® Yat. Dip., ed. p. 83.

S The Pﬁr{;adas are distinguished from Kumuda, etc., as well as
Ananta, ete, in Padma Tantra I, 2, 36-40, but often the torm is
used ina wider sense, In Yat, Dip,, ed. p. 84, “Anauta, Claruda,
Vigvaksena, ete.”” are called Nityas, but not the door-keepors ” and
“watchmen ”; still, there being among the Muktas neither office-

bearers nor social distinctions at all (see below), the rest can benothing
but Nityas.
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the latter the three more prominent beings called
Ananta, Garuda, and Visvaksena.  OF those, Ananta
or Sesa, the serpent, is the couch of Visnu, and Garnda,
the “ king of birds”, his so-called vehicle (te@lusue), while
Visvaksena, the © lord of hosts » ', is desceribed as a sort of
chief inister to God in all affairs heavenly and
mundane. This part of Visvalesena, if taken in carnest,
would scem to clash with the . activitics of the
Vyihas; and he appears to have actually ousted
them in  that seet described in  the thirtieth
chapter of Anandagiri’s Suikarusijaya, which recom-
mends the worship of him only who “rules the
whole universe like a second Avatira of the Lord
residing in Vaikuntha.”* Tastly, it must be stated that
Nityas can incarnate at will in the world, just as
Visnu Himself.?

The lower class of inhabitants of the Highest
Heaven are the Muktas or Liberated. They are
deseribed (6. 27) as intonsely radiating spiritual atoms
of the size of a trusmrepu (mote in a sunbeam).* This
description is evidently connected with Mahibh. XII,
346. 10 fll. where it is said that the liberated become
atomic after having been burned up by the Sun ; and in so

* Called also Sesisana * the eater of leavings *, namely, of God,
that is, presumably : the exccutor of 1lis plans; ¢f. the commontavies,
Tattvatraya, ed. p. 28; the explanation, 1bid., of the Serpent’s name
Segn (the “appurtenance™ of Visnu, namely, His bed, seat, etec.) is
little convincing. — Vigvaksona oceurs in the story narrated in adhy.
XLI of Ahirb. Samb., stanzas 18 and 30 fl.

* Ibid, is meutioned a gorgeous Temple of Visvaksena in g
place [in Northern India] called Marimdha (spelt Maruundha in the
poetical paraphrase, Anandasrama Series no, 22, p, 559).

* CYf. p. 44, note 3,

* Svardpam apumdtram syij jidninandaskalaksanam

trasavenu-pramanas te rasma-kofi-uibhagital, n,

Visvaksena 8., loc. cit, p. 13; the second half also in Ahirb. Sambh.,
VI, 27, . .
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far as this undoubtedly means that the liberated by
passing through the Sun get rid of their subtle body,
Tattvatraya (ed. p. 12) is right in teaching the “atomi-
city ” of any, even the bound, soul, if described in itself.*
The liberated, then, are bodiless. But this only means that
they have no “karma-made” body; they can assume,
whenever they like, a “non-natural” body, or even
simultaneously several such bodies®, and freely roam
about in the whole world." "They are, however, excluded
from actual interference in worldly affairs’, differing
in this respect from the angels, as already noticed.
Among the Muktas there exists no gradation or social
difference of any kind — they heing as equal, essentially,
as for instance grains of rice * — still their mode of life
differs by the difference of devotional inclinations
preserved from their last earthly existence. ¢ Whatever
form [of God] the devotee has been attached to in his
mundane-existence, that kind does he behold as an inhab-
itant of the Highest Heaven.”® We are not told
whether the liberated have any -intercourse with each
other, but if the bodies of Pitys (ancestors, etc., lost by
death) are created for them by God’, and if, as is often
said, they are intent upon nothing but service (kain-
‘earya) to God, then, indeed, they are practically alone
with their God.

* The soul is also vibhu, in spite of its atomicity ; see below
section 6 of this part of our Introduction,

* As Yogins can do already while still alive, the classical
exa%n)ple being that of Saubhari (Tattvatraya ed., p. 31, Yat, Dip. ed.,
p. 70).

* Yat. Dip.ed., p. 78, °

* Yat, Dip., p. 78; ¢f, Brahma Siitra IV, 4, 17,
* Tattvatraya, ed. p. 33.

¢ Ahirb, Samh, VI, 29-30.

" Yat. Dip,, ed. p. 53.
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The Visistadvaita teaches that there exists a second
class of Muktas, namely the so-called Kevalas or © exclu-
sive ones”, who are actually altogether “isolated ” because
they have reached Liberation, not by devotion to God,
but by constant meditation upon the real nature of their
own soul. They are said to be living, “like the wife
who has lost her husband ”, “in some corner ” outside
both the Highest Heaven and the Cosmic Egg.! We have
50 far not found this doctrine in any of the Paficaratra
Samhitds but should not be surprised if it were even-
tually discovered in one or several of them.

3. Interyeptars CRrEATION
(Ervolution, Second Stage)

“Based” on Pure Creation® but performed with
only one myriadth part of the infinitely small portion of
divine energy employed in it', is that other manifestation
of the Bhati Sakti which is “ different from the pure
one” (suddhilura), thatis, partly “mixed” and partly
“impure ", namely the Kitastha Purusa and the Maya

! Yat, Dip., ed. p. 76, Tattvatraya, ed. pp. 28, 121,

* Tammiilaiva, VI, 7, .

 IIT, 27; Laksmi Tantra IV, 35,

* The use, in our Samhita, of the terms suddhitar and
suddhisuddha is of a bewildering ambiguity, In VII, 68-70 the
term suddhétara has o different meaning in each of the three stanzas,
namely, in 68: “comprising the pure and what is different from it ”5
in 69: “other than pure”; and in 70: « belonging to both the pure
and what is different from it”, —“what is different from it”
(itara=tad-itora) being in 68 inclusive of, in 70 exclusive
of the “mixed” creation, the latter being evidently not included
either in 69. Similarly the sense of suddhisuddha in V, 9 and LIX,
55 concurs with the frst of the above meanings (asuddlia implying
the “mixed”), and that of suddhy-asuddhi-maya in VI, 34 with
the third, — Instead of “ mixed ” (Visvaksena S., loc., ett., p. 128 fll.)
the present Samhitd says “pure-impure
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Sakti with their respective developments. This Non-pure
Creation falls into a primary and a secondary one, and
the former, again, consists of two well-defined stages* of
which the first, to be described in this section, may well
be called the Intermediate Creation.

The Kutastha Purusa, called also simply
Kitastha® or Purusa, is explained in our Samhita (6. sa-
a4) in the words: *An aggregate of souls, similar to
a bee-live’, the pure-impure condition of Bhiiti, — such
is the Purusa piled up by souls blunted by beginningless
Germ-impressions (vasand)”; with which should be
compared the definition in Lakgmi Tantra (7. 11-1s):
“By Puruga is meant the all-knowing, all-faced Bhoktr
Kiitastha: as his parts go forth from him all the eternal
souls (jiva), and likewise at [the time of] Dissolution the
work[-bound] souls, go back to him, the highest soul
(nara).” The Kitastha Puruga, then, is the soul of souls,
that is. to say, the totality, regarded as the source,’
of all disembodied but karma-bound (non-liberated) souls

! Treated respectively in adhyayas VI and VII of our Sambita,

% There are several speculations about the moang of this word
which is, of course, the old Samkhyn term mentioned already in
the Buddhist Nikayas. The explanation rastvat sthite © exigting
in the form of a heap (colleetion, aggregate) ”, seems to bo favoured,
in our Samhitd, by the image of the hee-hive (see below), Other
passagos, however (XV1, 38, cf. 46; XXIV, 24 ; ete,), suggest the
idea of the Purusa “standing at the $op ” of the soul’s pedigree,
The latter explanation is the one which Vedantadesika prefers
to the former ; see his commentary on Sribh asya for Bhagavadgits

oo p

vandim purusdndm sadhdrano i pirval

pm;;alz z'a,tast‘haj‘/.) .

*In IX, 25 this image is used for the Maya Sakti, while in IX,
27 the Kitastha is compared with [the hole of] an Udumbara tree
swarming with countless bees.” '

*The Kiitastha (and likewise the fonr Manus to be mentioned)

is not a mere collective being ; of. the description of Brahmén ag
“ consisting of the totality of bound souls ”.
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before the creation and after the dissolution of the
“non-pure ” universe."

He is of a mixed nature (suddhy-asuddhi-maya, 6. sa)
in that he is pure in himself but impure on account of
his carrying the above-mentioned Germ-impressions left
over from the latest life-period of the souls.

The Kiutastha Puruga, and, as will be seen, also the
Mayd Sakti, take their rise from Pradyumna. The
origin of the Kitastha from Pradyumna is made to
agree with the Purusa Siikta by describing the Kitastha
a8 consisting of four couples, namely, the male and
female ancestors of the four castes, springing respec-
tively from the mouth, arms, legs, and feet of Pradyumna.
Accordingly, the Kutastha is called “the Purusa of four
pairs ”, “the Puruga consisting of twice four?”, “the
aggregate of Manus”, “the eight Manus”, “the four
Manus”*, or simply *the Manus™ ; and he is imagined
as retaining this form while “descending  the long line
of Tattvas in the manner to be described, until he is
fully materialized and thus prepared for further multi-
plication. It is stated (7. s+ fll.)° that the Manus are
the origin merely of the Pitys, Devarsis,- and men *, and
that there are other *“ wombs” (and, consequently, lines

' Note that the liberated souls do not :return to the Kitastha.

* Vigvaksena 8., loc. cit., p. 126. These seem to be the “four
Manus ” that have puzzled all commentators and tramslators of
Bhagavadgitd X, 6, in which case the above conception of the
Kitastha (though not necessarily the Paficaritra) would be older
than the Gita. Note that the Seven Rgis mentionéd together with
the four Manus in the sloka referred to of the Gita have the
same names as the Citragikhandins who, according to the Narayayiya,
are the first promulgators of the Paficaratra.

®In contradiction to IV, 13: cetama-varga, unless this be meant
in a restricted sense.

* Not of all men but only of the Sattvic ones, according to some
authorities ; see below, fifth section.
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of evolution) such as those of the Devas, Daityas, Gan-
dharvas, ete.”; but the latter are nowhere described.’

The Maya Sakti, called also simply Sakti,

further Bhagavat Sakti, Malaprakrti, Sasvadvidya, or
simply Vidya°®, is the same to the material universe as
is the Kitastha to the world of souls; that is to say, it
is the non-spiritual energy which comes into existence,
by the side of the Purusa, as the primitive form of the
“matter” or “nature” (prakrti) into which the Manus
are destined to gradually “descend ”. As “root-matter ”,
however (4. 4), it differs from the Mulaprakrti of the
Samkhyas (mentioned as such in 7. 1) in that the
latter is only one of its two manifestations, namely, its
so-called “Guna body” (gauna or gunamaya vapus), the
other one being the “Time body” (kalamaya vapus)
consisting of Kala “Time” and its “subtle” cause,
namely Niyati ¢ Restriction .

These three last-mentioned, that is Niyati, Kala, and
Guna, are declared to originate from the forehead®,
eyebrows, and ears respectively of Pradyumna (6. 12),

* Altogether eight such “forms ” (miirty-asfaka) are enumerated,
along with the Vibhavas, etc., in Padma Tantra (I, 2. 29-30), namely,
brahmi, prajapatyd, vaispavi, divya, arss, manuss, dswri, and pais'dci ;
¢of. Sampkhya Karika 58,

2And cannot, indeed, be consistently described after tho
dissection of the Puruga for the purpose of man. Philosophy clashes
here with mythology.

*Of all these names, to which may be added from Laksmi
Tantra: Mahdlaksmi, Mahesvari, and Bhadrakali, the first alone
(IV, 52; ¢f. VI, 35.36)is fairly unequivocal. The usual one, in our
Samhita, is Sakti. Vidya, as an Agémic term, means “ magical
power”, that is much the same as Maya, Avidya, and, after all, Sakti,
and all of these are synonyms of more than one kind of Prakyti
and therefore, like dhenu, efe., in constant danger of misinterpreta-
tion. The adjective vaidya, rather frequent in our Samhita, is as a
rule a mere substitute for prakytika.

* For the connection of Niyati with the forchead cf. tho phrase
laldte Likhitam “ written on the forehead "=fate.
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just as the four pairs of Manus have been derived from
his mouth, ete.

Having produced the Kitastha Purusa and the
threefold Maya Sakti, Pradyumna transfers both of
them, “the Sakti with the Purusa in it” (6. 14), « for
further development ” (vardhayéti, 6. 1s) to Aniruddha.

Developed for a thousand years (55. s)' by the Yoga
of Aniruddba (6. 14) there emerge now once more,
but this time successively, the already-mentioned mate-
rial principles (6. 4s fl.) : first, directly from Aniruddha,
Sakti; then, from Sakti, Niyati; from Niyati, Kila;
from Kila, the Sattva Guna; from the latter the Rajo
Guna; and, from the latter, the Tamo Guna; and
simultaneously and in the same order the Manus
travel through these Tattvas by * descending” into
each- of them, after its appearance, and “staying ”
in it, for some time, “as a fostus” (kalali-bhita, 6. 45),
— which means (to judge from their further devel-
opment) that they appropriate successively the in-
dividual faculty which each of these Tattvas is capable
of bestowing. By the way it may be mentioned here
that the chapter on Dissolution (4. sa-e0) inserts the
Kitastha between Aniruddha and Sakti, assigning
thus to the Kitastha a position similar to that of
Brahman in the Upanigads, creating the world and then
entering it.

We have now to say some words on each of those
educts of Maya Sakti.

Maya Sakti, Niyati, and Kala occupy in the
philosophy of the Paficaritra the very place which is

* Of. such passages as Brhadaranyaka Upanisad I, 1, 2 relating

how the Year (that is, time) is born after having been * carried ” by
Prajapati for one year,
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held in the Saiva systems by the six so-called Kaficukas or
“jackets ”, that is limiting forces owing to-which the soul
loses .its natural perfections (omniscience, ete.)’. Asa
matter of fact, the doctrine of the six Kaficukas called
Maya, Kala, Vidya, Raga, Niyati, and Kila seems to be
a mere elaboration of the older doctrine, found with the
Paficardtras, of - only three powers of * limitation
(samkoca), namely thethree mentioned. These three appear
in Lakgmi Tantra as “ the three mothers and creators of the
world” called Mahalaksmi®, Mahavidya’, and Mahikali®
and representing respectively the Rajasic, Sattvic, and
Tamasic aspect of the Goddess; and they are said to be
Aniruddha’s wife Ratiin the form of the “Sheath.of
Maya” (maya-kosa).’

Niyati, “the Sakti consisting of great knowledge”,
is “the subtle regulator of every thing™ " such as  the
form.which [a being] may have, its work, and its nature »
(6. 48). It is clear from this definition® that Niyati
is not only what the Vaisesikas call Dis, to wit the regu-
lator of positions in space’, but that it also regulates, as
Karmic necessity, the intellectual capacity, inclinations,

* For an able account of these see Chatterji, Kashmir Shatvaism,
pp. 75 ll, Of, also Schomerus, Der Qdiva-Siddhanta, p, 137. .

* Or Mahasri, Parames'vari, Bhadrakili, eto,

* Or Mahavayi, Saragvati, Mahadhenu, etc,

* Or Mahimaya, Kalaratri, Nidra, etc,

® Laksmi Tantra VII, 13; IV, 67; VI, 18-19 ; see for the names
also IV, 36, 89 fll, 62, and V, VI, VII (passin). '

® Mahavidyamayi saktih, IV, 51. Of. note 3.

7 Sakgmah sarva-niyamakah, VI, 46, .

8 Which _is foreshadowed in Brhadaranyaka Upanisad I[I, 8. 9:

“ Bgr the. order of this Imperishable One are ke pt agsunder
(vidhrtau tisthatah) sun and moon . . . ... are the gods dependent on

the performer of sacrifices, the manes on the funeral gift.” Cf. also
abed. IV, 4, 22: setur m'dhaw’zgm}!. s g 4

° Ohatterji, Hindu Realism, pp. 58 fll.
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and practical ability of cvery being; that is to say,
that it includes the functions of the above-mentioned
Saiva pr'inciples called Vidyi, Riga, and Kala.'

- Kila, Time,is defined (- 4s) as  the mysterious
power existing in time, which urges on everything ”, and,
in another passage (6. 51), as the principle which “ pur-
sues” everything to be matured, as the stream [is after]
the bank of theriver.” Ttis further said (6. 4s) that this
is “ the cooking (maturing) form of time ”.° Kila, then, as
originating from Niyati and giving origin to the Gunas, is
not time as it appears to us (subjective time) but a subtle
forco conditioning it.  This distinction between the
ordinary or empiric and a higher or transcendental time
can be traced back®' to the Kila hymns of the
Atharvaveda and is recognizable in the great epic in
such phrases as “Time leads me in time”°. One
Upanisad " speaks of ““the time that has parts” (sakala
kdla) and “non-time having no parts”, the former
being “later” than the sun and stars, the latter
“earlier”; further on, time that “cooks” (matures)
all beings, but is excelled by “him in whom time
is cooked”. From these two famons texts and
similar ones it was eventually concluded that the

*The Saiva principle Niyati, as distinet from Vidya, ete.,, was
oviginally in all probubility nothing more than the Dis of the
Vaisesikas; but the use of the word in common langunage in the
sense of Fate has (at least in the Dravidian school) abscund its
re]ahon to the other Kaficukas.

? Or “counts, measures” (k.layats).

3 Kalasya pacanam ipom.,

" Sce my comprehensive sketch of the earlier history of Kala
in Ueher den Stand der Indischen Philosophie zur Zeit Mahdaviras und
Buddhas, pp. 17 to 30.

5 Kalah kdle nayats mam, XII, 227. 29,

¢ Maitrayaya VI, 15,

9
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changing time which we observe in daily life is
only “time as an effect” (karya-kdla) the cause of
which must be a “time without sections” (akhanda-
kila) and unchanging'; and (2) that there must
be & sphere or condition which is totally unaffect-
ed by time’, though time exists in it as an instru-
ment to be used at will ; — that is to say that there are,
strictly speaking, three kinds of time, to wit : (1) effected
or “gross” time, which plays no part until after the
creation of the Tattvas *; (2) causal or “subtle” time
which, though relatively *eternal * (and often called s0)
is also created, namely, by Aniruddha (or Pradyumna);
and (3) “highest™ time existing in Pure Creation. It
is, evidently, in this sense that our Samhita declares
(88. 10-11): “Gross is called the time possessing the
lava (one-sixth of asecond), ete. ; su bt 1e the one deter-
mining the Tattvas; while that which pervades the
activity of the Vyihas is styled Highest Time .
That there may bé a still higher time connected with
Visudeva alone is denied in the words (58, 11-12):
“ Effecting by time belongs always to the triad of
Vyihas [only]: the Lord Vasudeva is not a Vyiiha * nor
a possessor of time.” It follows, then, that the Tattva
called Kala emanating from Niyati is the second or
““subtle ” kind of time.®

* Yat. Dip,, ed. p. 50, and elsewhere.
* Tattvatraya, ed. p. 122.

* Though, as will be seen, it comes into exi t,
the Lot co’mpleted. Into existence already before

25‘25.Tbough said to form a tetrad together with the Vyiihas, V,
* There is more material about this subject i

I 1 ject (for instance, adhy-

IIT of P. Prakisa 8.); and it will probably be found that the cozx-

gzgg:: of time is not exactly the same in some Samhitas as in
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“The Guna Body, or that form of Sakti mentioned
above which is manifested gradually from Kala” (6. 51-
sa) consists of the threc Gunas, as already remarked.
It has to be added that cach Guna, while evolving in the
manner described, comes under the special protectorship
of Anirnddha in the formn of the T'rimiirti; that is to
say: Anirnddha as Visnu becomes the superintendent
of Sattva, as Brahm 4 n that of Rajas, and as Rudra
that of Tamas. These three gods, together with their
Saktis (Laksmi, Savasvat, Gaurl)', regarded as the
forces underlying the formation of the Avyakta, are
called in Laksmi Tantra (6.z20-21) the “Sheath of
Generation” (prasati-kosa)®. 1In the same text
(4. »2 fll.) it is stated with regard to the first
origin of the Gunas that they liave been formed from
[an infinitesimal part of] the first, second, and third of
the six Gunas of the Lord' The qualities which
become manifest through the Gunas are according to
Abirb. Samh.: (i) lightness, brightness, healthiness,
pleasure ; (2) motion, passion, restlessness, pain; and (3)
heaviness, obstruction, inertia, stupefaction.

After the Gumnas have evolved separately, they be-
come, “for the purpose of creation ”, a uniform mass
called as a rule Avyakta (the Non-manifest)
or Milaprakiti (Root-nature), but also, according to

' Who, however, according to Laksni Tantra V, 6 fll., have
sprung : Brahmdn and luksmi from Muhalakgmi + Pradynmna ;
Rudra and Sarasvat from Mahakali+Samkarsana ; and Vigyu and
Ganrl from Mahavidya-Auviraddha.

2 This i the third kesw or material “husk” of the Devi, the
second. being the above-mentioned Maya Kosa, and the tirst the
Sakti Kosa comprising the Vyihas and their Saktis. Three move

Kosas are connected with the lower primary and the secondary
creation to be described in the next two sections of this Introduction.

* The other three being employed for the creation of Kala; ibid.
V, 24-25.
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our Samhitd (6. es), by such names as Tamas (Darkness)?,
‘Guna-simya (Equality of Gunas)®, Avidya (Ignorance),
Svabhava (Nature), Aksara (the Imperishable), Yoni
(Womb), Ayoni (the Unborn), Guna-yoni (=gunamaya
yont, Guna-made Womb).

4. Lower Primary CREATION
(Bwolution, Third Stage.)

The ‘“descent” of the Manus into Matter having
reached the Tamo Guna (6.s9), and the three Gunag
having joined to form the Milaprakyti (6. o1 fll.), there
follows now that evolution which is the only one
known to the Classical Samnkhya with which, as we
shall see, the Paficaratra does on the whole, but not
throughout, agree.

At the very outset there is this difference that,
whereas the Classical Samkhya has onl y two principles
to start with, namely, Puruga and Prakrti, our Samhita
begins this chapter with sté,ting emphatically (though not
in a polemic way) that the development which now gets
in, results from the combined activity of three prin-
cipal agents, namely, Prakrti, Puruga, and Kila (Matter,
Soul, Time). The mutual relation of the first two
is explained in exactly the same way as in the Classical

* That is, undifferentiatedness. Of. the expression 'dntdtman used
promiscuously with awyakte in Kathaka, Upanisad III, 10-13,

* Meaning that in this condition, as distinguished from the later
“ inequality of Guyas” (guna-vaisamya), the three forces are equally
distributed in every particle of matter.

*In the Classical Samkhya time is a mere quality of matter
(Samkhya Sutra II, 12), — an impossible view inan ea rly system ;
of. Schrader, Ueber den Stand der Indisohen Philosoplie wur Zeit
Mahiviras und Buddhas,
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Samkhya: Prakrti changes, like milk and clay [changing,
respectively, to curds, etc., and pots, ete.], owing to the
proximity (=magnetic influence) of the unchangeable
Puruga. But both these Tattvas are being ¢ cooked *’
by Time.' Again, there is this difference, that there are
not many Purusas, as in classical Samkhya, but at this
stage only the one Kitastha or Samasti (Collective)
Puruga.

As the first product of this combined activity of the
three there emerges from the Avyakta the Mahat
(masc., neutr.) or “ Great One”, called also Mahat
Tattva “the Great Principle”.’ Our Samhitd enume-
rates (7. a-0) the following more or less pregnant syno-
nyms for this term: Vidya’, Go (Cow)", Avani (Earth),
Brahmi (the Cosmic One), Vadhit (Woman)®, Vrddhi
(Growth), Mati (Intellect), Madhu (Honey), Akhyati,
(Non-discrimination), Isvara (Lord), and Prajiia (Wise) *
to which some others, mostly synonyms of Mati, have
to be added, notably Buddhi.

About Mahat two seemingly contradictory state-
ments are pus side by side, of which the first clearly
shows that the Paficaratra has drawn from an older
form of the Samkhya philosophy than the one which
has survived in the Kariki and the Sitras. The

' How, in spite of this, the Puruga remainsg “ unchanged ”
(aparinamin, V11, 6), is not explained.

* The Mahat and remaining principles are symbolized by the
lotus growing from the navel of Padmanabha (Aniruddha); see
Indraratra I, 18 (Mahad-adyam paskajam), etc.

* Uf. uote 3 on page 62.

* Of. Brhadaranyaka Upanisad II, 5.

® The last two names are from Maydikya Upanisad where they
are uged with reference to the susupt: plane of consciousness, Kor
Akhyati see below p, 73. :
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Mahat, we are first told (7. s-11)?, is threefold, in
conformity with the three Gunas, its Tamas element
appearing as Kala (time), its Sattva element as
Buddhi (reason, intellect), and its Rajas element as
Prana (vitality). The next statement, which would
hopelessly conflict with the preceding one, unless
we refer it not to the cosmic Mahat but to Buddhi
as an individual organ (cf. below), is essentially identical
with the teaching of the twenty-third irya of Simkhya-
Kirika, namely that Mahat manifests itself in four Sattvic
and four Tamasic forms, being respectively good actions
(dharma), knowledge, dispassion, and might, and their
opposites.”

Now, as regards Kala, which is here defined as
“ consisting of trutis, lavas, etc.””, it is evident that in
this passage'a different and lower form of Time must be
meant than its “subtle ” or « cooking * form originating,
as we have seen, from Niyati. For, Subtle Time
belongs to Uumanifest Nature, while Mahat is the
beginning of Manifest Nature.* It follows that Kila asg

* 0f. Laksmi Tantra XVI, 2-4 :

Sa Mahan nima, tasydpi vidhas tisr I prakirtitiah
satteiko Buddhir ity whto, rdjasal Prana eva hiw
tamasah Kala ity uktas ; tesam vyakhydm imam $rpu
Buddhar adhy iyasya, Prapah prayatanasya ca \l
Kalah kalanariipasya parinamusya karanam \.

? The rble of the Taijasa (Rajasic) Mahat is, according to the
twenty-fitth arya, .to co-operate with both the Sattvika and the
Tamasa.

* And similarly in the corresponding passage of Laksmi Tantra
qnoted above, note 1 on this page; for which reason we cannot but be-
lieve that really time is meant here and not'the Time Lotus prodnuing
Bxi;ahhmén and Saz‘ms;&ti, as stated in Laksmi Tantra, V, 27 fll., which
rather appears to be another instance of mythol, i i
Piiloneptt? mythology clashing with

* In the comm. on Ta.ttva.traya,, ed. p, 79, the relation of the t
kinds of time distinguished there are notaally Lk ot the
Avyakta and the ¥y ¢ y »ened to that of the
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a form of Mahat can be nothing else but Gross Time
referred to above, p. 66. And that this is not
only the form of time which we perceive, but
first of all the one with which we perceive’, must
be concluded from the fact that the two other forms
of Mahat, namely Buddhi and Prana, are regarded as
individual powersacquired by the Manus during their
“ descent” through the Great Principle. With regard
to Buddhi it is expressly stated (7. 1s-14) that to the
eight Manus, while dwelling in “the womb of Vidya »,
there originates that “ natural organ (vaidyam indriyam),
called Bodhana, by means of which they can ascertain
[the nature of] things, discriminating between the real

" and the unreal.” The five Pranas are in Classical

Samkhya® a common function of Buddhi, Ahamkara,
and Manas, which three together form the so-called Inner
Organ (antah-karapa) ; whereas, according to the men-
tioned statement of our Samhitd, corroborated by 7.
42-43, they come from Mahat only.’

* Time as a “form-of-perception ”, Anschauungsform. We admit
that it is almost impossible to believe these mythologizing philosophers
to have been capable of discovering a Kantian conception, and we are
far from asserting that they were clearly conscious of distingnishing
objective and subjective time, but we do not see how the above con-
clusion can be avoided without straining the passage. Drawing
parallels is undoubtedly a dangerous thing in comparative philosophy,
but it is equally dangerous to adbere at any cost to one’s prejudices.
‘We shall see (in section 6, below) that the idea of spatial transcen-
dence, to which according to Deussen Indian philosophy has not been
able to rise, was perfectly familiar to the Pafcaratrins. and not only
to them, in spite of the misleading terms used for it .

* Karika 29 ; Sutra 1T, 31.

3 There is in Laksmi Tantra (V, 27b-33, ed. 37b-43) an
enigmatical explanation of the Mahat which does not agree with the
stanzas quoted (p. 70 note 1) from the same work and representing
the view of our Samhitd, The Mahat, according to that text, is
called so (“The Great One”) “on account of its comprehending the
Lotus, the Male, and the Woman” (padma-pum-stri slambhat

hattvam tasya sabdyate), the Lotus being subsequently identified
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We now turn to the question: What is Mahat?,
which question, on account of its importance for the
history of Indian philosophy, must be answered at some
length.

The one important thing to be noticed in connection
with Mahat is that Buddhi is not a mere synonym for it,
as in Classical Samkhya, but one of its three forms: the
Sattvic one; and that the individual organ Buddhiis a
product of the Sattvic Mahat in exactly the same sense
as ‘Manas is a product of the Sattvic Ahamkira . This
is a sign of antiquity; for in Kathaka Upanisad also
(8. 10-18) Buddhi and Mahat are not yet identical, the
former, called jiiana atman “ Knowledge Self ”, being a

lower principle than the * Great Self” which, in its °

turn, is inferior to the “Quiet Self” (s@nta dtman)
which, again, is excelled by the Puruga. On the other
hand, this distinction between Buddhi and Mahat, to-
gether with the synonyms of the latter, furnishes the
solution to the riddle, never before satisfactorily
answered, as to the origin of the term Mahat. The
synonyms may be divided into two classes, to wit (1)
those that are mere names of Prakrti, such as Go, Avani,
Brahmi, Vadhi, Vrddhi, Madhu ; and (2) those referring to
consciousness. Of the latter class, again, those which are

with Prana (whose quality is spanda “ vibration "), the Woman with
Buddhi, and the Male with the Purnsa as the performer of good
and evil deeds. Then there follows, just as in our Samhita after the
description of the threefold Mahat, a passage on the 2 X4 Sattvic and
Tamasic manifestations of Buddhi, and after that the Ahamkara and
theremaining Tattvas are explained. — Yat. Dip., ed. p. 50, in reject-
ing the view that time is Tamaso Mahan, evidently means to say
that the definition is too narrow. — According to a view mentioned in
the comm. on Tattvatraya, ed. p. 79, the several kinds of time differ
in the rapidity of vibrations,” with which should be compared the
statement above, p. 27 note 2.

. ' On the latter, generally called Vaikrta Ahamkara, see below,




78

common to Mahat and the organ Buddhi, namely, Buddhi,
Mati, Trayi, and Vidy#, are for this reason as little signi-
ficant in themselves as are the names of Prakrti. But the
remaining three names referring to the subconscious life,
namely Akhyiti®, Prijfia, and Iyvara, clearly indicate
that nothing else can he meant by Mahat than the Prana
or Mukhya Priina of the ancient Upanigads, which is both
vitality (prépa, dyus) and sub- or super-conscious intelli-
gence (prajiid), and on whom the five Pranas as well as
the senses arc said to depond like servants on their
master.” Mahatis cosmic Pri 1 a, the “ Breath of the
World ”, the “ Unconscious”, that is the physical, yet
intelligent energy at work at the building up and pre-
serving of organisms.’ Prana in this sense is called in the
Upanisads: Brdhman, protector (ruler, lord) of the world,
breath (dtman) of the gods, generator of beings, eater, the
one sage; and in Chandogya Upanisad 8. r an [apparent-
ly current] stanza on the Prina is quoted in which the
phrase occurs : “great they call his might (lit. : great-
ness)”  (mahdntum asye mahiméanain @huh) which is
perhaps the source of the name Mahat. A proof for
the correctness of our equation Mahat=Prina is
contained in the enumeration, in the twelfth chapter
of this Samhitd, of the principles taught in: the
Samkhya system, where in the tenth place we do not find

! The ““non-diserimination ”” in dreamless sleep ; for the next, two

names see note 5 on p. 69,

* T'he principal passages to be compared, also for the following,
are : Kaugitaki, [I1, IV 25, IL1; Chéndogya IV 3; Maitrayaya I1 6 ;
Pragna IT.

8 Of. the mahad brakma of Bhagavadgita XIV, 8-4, and note that
Brahmi is among the synonyms of Mahat, and Brdhman amon
those of Prana %sea below) as well as, in some Samkhya treatises
(for instance the Comm. on Tattvasamasa), those of Prakrti,

10




;
1

3
i
i

74

Mahat, as should be expected, but Prana. This equation
throws also an unexpected light on the connection
of Buddhism and Samkhya, namely, in that it permits of
the proportion Mahat : Buddhi=Vijfidna-dhatu: Vijiina-
skandha. For, while there can be little doubt® as to the
correspondence * of the organ Buddhi with the Vijfiana-
skandha, it is practically certain that Mahat=Préana is
the very same thing as that “re-connection conscious-
ness” (pratisandhi-vijiiina) which, according to the
Buddha’s doctrine, descends into the womb of the mother,
at the time of conception, bridging over death and
birth, and to which Liberation alone puts an end,
whereas the personal consciousness (vijfiana-skandha)
is destroyed in every single death.* Again, one cannot
help thinking that even the Atman taught in the
famous Yajfiavalkiya Kinda is very nearly identical
with our Mahat. He is the subconscious energy,
the “place of union” (ekdyama), the Prana to which,
in dreamless sleep and death, all our conscious
functions return®, in order to go forth from it once
more in awakening and birth respectively ; he is the
[sub-and super-] “conscious self” (prdjiia  dtman)
“embraced ” by which in dreamless sleep man “hag no
[longer any] notion of outside and inside (IV, 8. 21);

. We were not yet aware of the equation, when writing our
article on the Sastifantra in 7. D. M. G, 1914, and consequently
thought of the five Pranas only. :

* Bxcept for those who have made up their minds to dist ihut
the teachings of the Nikayas between two radically opposed secxt':a‘ e
* Not, of course, identity. .
* Ti:efm’jﬁzing-dhdtu of the Nikayas, therefore, must be regarded
as a sort of consciousness.in potents 7 from which the sagd-g;
through it, the caitasikah skandhah evolve, ®faeayatana, and,
® Brhadarapyaka Upanisad IV, 3,36;

; B evam evdyam purusal, . ,
dravati prapdyaiva, yam purusah '
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he is “this great being (mahad bhitam), infinite,
shoreless, all-consciousness (vijfidna-ghana)” which [in
the form of limited conscious functions] arises *from
the elements” and vanishes into them again (II, 4. 12);
heis the “ name ” (ndman) surviving the decay of the body
(ITL, 2. 12) and building up the new embryo (IV, 4. 4)
— just as the Buddhist vij#idna element which moreover,
as contrasted with the body (ripa), is also called ndman ;
he is, in short, “that great, unborn Self which,
among the Pranas, is the one consisting of
consciousness.”" And, finally, this description
of the “ Self” seems to agree, in all essential points,
with that alsoin the Tattvamasi section of Chandogya
Upanisad, though there already two higher prin-
ciples appear than the Prana (namely Tejas and Parad
Devatd), while in Brhadaranyaka Upanisad only a very
foeble attempt is made at distinguishing the Atman
from the Prana. The position of the Prana, then, is
still unsettled in the older Upanisads; and it is,
we hold, from this half-settled idea of the Prana or
Atman that the pre-classical Samkhya, on which the
Paficaratra is based, has derived its conception of the
Mahat as the Unconscious consisting of intelligence,
vitality, and time,

From Mahat, again, originates the cosmic Tattva
called Ahamkara or “I-maker”. As its syno-
nyms the usual ones are given (Abbimdna, Abhimantr,
Abamkrti), besides Prajapati (Lord of creatures) and
Boddhr (Attention-maker). It has a Sattvie, a Rajasic,
and a Tamasic form called respectively Vaikarika,
Taijasa, and Bhitadi. It manifests itself individually as

t So ¥a esa mahdn aja Ftmd yo'yam vijidnamayeh pranesw

(IV, 4.22.)
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samrambha, (egotistic interest) and samkulpa (imagination,
will) in accordance with the two organs called the
[individual] Ahamkira and Manag with which
it endows the Manus passing through its “ womb * (7. 2o,
42-48). Manas is declared a direct product of the
Vaikirika, and Ahamkara evidently comes from the
Bhiitddi, while the Taijasa seems to participate equally
in the production of both those organs.*

From Ahamkira the Manus further receive the ten
Indriyas (senses), but only indirectly, that is, in the
course 6f the evolution of the Elements. To
understand this somewhat complicated last phase in the
evolution of Tattvas it will be useful to remember the
following table :

Abamkara

Bhitadi <— Taijass —>  Vaikasika

. ~ — — A
Tanmatras: Bhitas: Buddbindriyas : Karméndriyas :
sabda —> akasa srotra viie
sparsa —> vayu tvac paui
ripa —> tejas cakyus pada
raga  ——> dpas rusana upastha
gandha —> prthivi ghrayg Péyu

From the Bhatadi, * assisted ” by the Taijasa’, is
produced Sound-in-itself (sabda-tanmatra); the latter is
the immediate cause of Hther (ékasa), while at the
same time, with its co-operation (suhale@ritvn) and that of
the Taijasa, the Vaikarika produces Hearing (swotra),
and then, with the co-operation of the latter, Speech
(vdc). Hereafter, from Sound-in-itself ig produced Touch-
in-itself (sparsa) which in its turn is the immediate

* See p. 70, note 2.

* Of. Samkhya Karika 25: Taijasid ubhayam. Laksmi Tantra,
speaking on Non-pure Creation generally, says (%V, 34) that “moﬁﬂyY

Rajas” is engaged in it which 18, however, * flanked *” by Sattva and
Tamas (abhitah sattvatumass gunau dvau tasya tisthatah).
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cause of Air (vayw), while as a mediate cause it helps in -
producing the Skin sense (tvac) with the help of which,
finally, the faculty of Handling (pagi) originates. And
so forth.

It must be admitted that our Samhitd mentions
nothing about * co-operation *, and that from the seventh
adhydya it would rather seem as though each Tanmitra
originates directly from the Bhitadi, and, simultaneously,
each pair of Indriyas directly and only from the
Vaikirika." But according to the chapter on Involu-
tion® each pair of Indriyas dissolves together with the
particular Bhiita in the corresponding Tanmatra, so that
evidently for the author of our Samnhitd the whole
process takes place as in the account accepted as authentic
by Tattvatraya.'

The Manus, then, by entering successively the five
Elementg, are furnished, at each of these steps, with one
sensory and one motory faculty, so that they are at last in
possession both of the five Knowledge-senses ”’ and of
the five “ Action-senses ”. The equipment of the Manus
is herewith complete* : provided with all the organs they
were in need of they are standing, in perfect loneliness,
“on the earth resembling the back of a tortoige ” (4. 14).

* As is apparently the doctrine of the Samkhya Karika (cf-
Denssen, Allgemeine (leschichte der Phalosophiie T, 3, p. 446 bottom).
It should, however, not be forgotten that the Karika gives only the
barest outline of the system.

* Adbyaya 1V, see especially 1. 35 fil.

* Bd. p. 56 fll. Another Sitra (4bid., p. 57) mentions the opinion
that from dkds'a springs the sabda-tanma tra, from the latter viyu, ete, ;
and still another view (an intermediate one) is found in Visyutilaka
II, 66 fll. where the sabda-tanmatra is said to produce akas'a, the
latter (not the former) the spars'a-tanmatra, this one vayuw, etc.

* The following, up to the end of this section, presapposes the
creation of the Mgg and therefore belongs, properly speaking,

to the next section of our Introduction. However, the exact
place to be assigned in our accomut of Secondary Creation
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The four couples now place themselves under the
protection of Aniruddha® and, by his command, begin
to mnltiply: each of the four pairs generates a
hundred descendants, male and female, called M an a-
vas, and these, continuing the work of generation,
become the ancestors of numberless® Manavama-
navas.

There follows® what corresponds to the Fall of
Man in Jewish and Christian theology, to wit the
jhana-blramsa or “fall from knowledge” of all the
Manavamanavas (7, e1). This mystic event is narrated
thus: Vidya* becomes, with “some portion” of herself,
a cow; which means, continues our text, that she
obtains the condition of a cloud®; then the milk called
varsa (rain ; year) proceeding from the latter becomes food ;
and thesouls eat of that ““ milk of nature” (material milk ;
vaidyam payah) and their naturally unlimited knowledge
becomes limited (obscured, contracted). Thus religion
becomes necessary, and the “ Manus of old  ® start the

to the events related here being rather doubtful, it was not found
advisable to interrupt the account of our Samhita.

! dimany adhyaksam Isanam Awiruddham dadhati (VII, 48).

* Aparimitah (V1I, 43.)

"In the acconnt we are reproducing, though perhaps not
in the order of events. Visyutilaka teaches (IL,63) that at the crea~
Yion of the Mahat Tattva  there originates, together with the
Gunas, the delusion of men™; while, on the other hand, delusion
seems to set in gradually towards the end of the first Yuga : see
below, next section.

* Prakrti, in the highest sense, namely the Bhiiti S'akti which,
according to adhyaya 1V, 3-5, is alternately a “ cow in the form of a
cloud” and a “non-cow” “called the Unmanifest ", (Correct
accordingly the second bracketed gloss on page 70 of the text-
edition; the Mahat cannot be meant because it belongs to Manifest
Nature. )

* That is, a Brahmanda ; ¢f. above, end of section 1 of this part of
our Introduction, p. 29. .

. ° Not, of course, the fonr collective beings, but the historical
ones ; of. XLIIL, 3.. g o storien
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Yastra by following which the soul may regain its
natural purity,

5. SEOONDARY OB “‘ Gross * CREATION*

The appearance of the last Tattva (Barth) marks
the end of the Cosmic Night and the beginning of the
Day.! Not immediately, however, after the Tattvas
have originated, can the Manus commence their activity
on earth, it being first necessary that the Cosmic Egg
(Brahmanda) and in it the god Brahman should come into
existence ; while for the creation of the Egg the Tattvas
must first join to form acompound — just as a wall
cannot be erected with clay, sand, and water, as long as
these are still unmixed.”

Of this so-called Secondary or Gross Creation,*
referred to but occasionally in our Samhita in one or two
places®, Padma Tantra gives the following short account
(I. 5. 10-21) °:

“The principles [thus] created, existing separately
with their respective faculties, could not without

* Origin and internal evolution of the Brahmanpda, that is the Cos-
mic Egg in the avyakta and in the vyakta stages corresponding respec-
tively to the Brahmanda Kosa and the Jivadeha Kosa (fifth and sixth
Kosas) taught in Laksmi Tantra VI, 23-25, unless, as seems 1o be
done in some texts (including perhaps the one in question) the
origin of the Egg is reckoned from that of the Lotus (Mahat, etc.),

in which case the fourth or Prakrti Kova would be merely the
Avyakta from which the Lotus originates.

* P. Prakava S. 1, 2 end. Primary (preparatory) creation takes
place during the eighth part of the Night.

® Tattvatraya, ed., p. 64

* As we may call it, though the use of these terms (sadvarika
“mediate” srst7, sthiil@ srsti) seems to be, as a rule, restricted to the
internal evolution of the Egg; see, for instance, Tattvatraya, ed.
p. 65, etc., and Indraratra, I, 17 fil.

s XXX, 8 fil, XLI, 5-6. i
¢ Of. Laksmi Tantra V, 74 fll. ; Vigvaksena 8., loc, cit., p. 64.
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coalescing into a mass (samhatim vind) create beings.
They, then, from Mahat down to the Gross Elements,
became massed together, under the influence of the
foremost Puruga. Then [out of them] an egg was
produced from the navel of Padmanibha, who is a
portion of Myself, and [in the egg] thou, O Lotus-born
one, becamest the womb of the world. It is thus that
at the beginning of creation this whole world came to
arise from Prakyti.” -

A fuller account® says that from the navel of
Padmanibha there springs a golden egg containing the
Tattvas in a subtle condition;and, while the egg is
growing, a shining white lotus appears in it (sic), and
in (on) the lotus® finally, Aniruddha creates * the
four-faced creator (Brahmén)." Then Brahmén * makes
three attempts at creating the world, the third of
which only is fully successful, by generating (1) the
four Youths (Sanaka, etc.,) who refuse to have offspring ;
(2) the androgyne Rudra (Siva) who by self-partition
creates the eleven principal and many minor Rudras ;

! Ibdd. 1, adhy. 8; of. Visputilaka I, 40 fll.

* In the pericarp, says Pragna S. IT, 41.

" P. Prakisa 8. (III, 87-38) says that Brahmén has sprung
“from the lotus-bud, the prakrtic one, being of the nature of the
world (lokamaya), which [bud] itself has sprung from the navel of
Visnu sleeping in its (the egg’s) Interior, namely in the midst of the
water.” According to Laksmi Tantra V. 15 fll. the egg containing the
Avyakta was croated by Brahman and Sarasvati (that is, Pradyumna
and his Sakti), after which Hysikess (=Aniruddha) having
“moistened ¥ "Avyakta lLad a good sleep” in it together
with Padma, the result being the Sacrificial or Time Lotus
springing from Hysikesn’s navel and Brabhmén and Sarasvati
(Hirayyagarbha and his Sakti) springing from the Lotus.

* Prasna 8.TI, 21 fll. mentions some more events intervening
here: Brahmin, desirons to know his origin, makes a futile
attempt at getting, through the navel, at the cause of the lotus,
then meditates for a thousand years, and finally receives from
€7hi1 Puruga appearing to him the instrument of creation, namely the

edas,
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and (3) the six Prajipatis (Marici, ete.) from whom
all the remaining beings, “movable” and « stationary ”,
descend.

The sources are at variance as to the number
and names of the Prajipatis, and between these and
Brahmin some authorities insert a ¢ Manu”, Maha-
sanatkuméra Sambiti (Indraritra 6. ae fll.) describes
as follows' the origin of an *intramundane tetrad *
(antarandasthita caturmirti) corresponding to the four
Vyihas: the first of the Prajipatis, Daksa, had a mind-
born son, Acyuta (Visudeva), whose mind-born son was
Samkarsana, called Rudra (Siva), whose mind-horn son
was Pradyumna, whose mind-born son was Aniruddha.?

There are, as will be understood from the above,
more attempts than one at combining the very ancient
story about the Golden Egg giving birth to god Brahmdn
with the later one of the lotus springing from the navel
of Padmanibha and these again with the theory of the
Tattvas; as there are also, of course, more authorities
than one dispensing advantageously with either the
navel or the lotus or both in explaining the origin of
the Cosmic Egg.” )

The plurality of Brahmindas® is emphasized in
soeveral Sambhitds. “ Of such Eggs”, says Visvaksena
8. (e, cit.,, p. 66), “there are thousands of thousands,
or even myriads of them”, and more. They are

* According to this text there are three § ivas, namely: (1)
the Vyiha Samkarsana ; (2) the son of Brahmén and father of the
Rudras ; (3) the grandson of Daksa ; further three Brahmén 8,
namely : (1) the Vyiaha Pradyumna ; (2) the “first of Gross Oreation
and “Lord of the Tigg” ; and (8) the great-grandson of Daksa.

* Qur Sambitd admits (VIIL, 2 ll.) that some derive creation
from the Kgg, others from the Lotus.

® Referred to already in a Vedic text, namely Bagkalamantra,
Upanigad (9) : Mama pratisthd bhuva dandakos'ah.

11 '
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invariably described as consisting of fourteen spheres
(loka) surrounded by seven enclosures (dvarapa)”; and
they are said to arise simultaneously like bubbles of
water.

Owing, no doubt, to conflicting statements in the
Sambhitas themselves, the beginning of individ-
ual life within the Egg has become a problem
to the expounders of the Paficaratra.” The “ mediate
creation  (sadvdrika srsti), that is the creation mediated
by God Brahmén®, and the ¢immediate creation
(advarika spsti) preceding it, are held to be the same,
by the scholiasts, as what is commonly understood, in
Indian philosophy, by * individual ereation ” (vyasti-srsti)
and “collective creation” (samasti-srsti) respectively.
But according to Vigvaksena Samhita (loc. cit., pp. 126-
129) the offspring of the Manus, namely the so-called Pure
Group (suddha-varga), is the creation of Pradyumna,
while the Mixed group (misra~varga) of souls [dominated
by Rajas or Tamas] is created by Aniruddha through
god Brahméan; from which it seems to follow that
the Pure Group, in spite of its being wyasti, is
advdriba. The contradiction appears also in the present
Samhitd which says, in adhyaya 7, that the Manus, who
—like the Devatis, etc. —have emerged as individuals
from the Kitastha Purasa (sl. 58), have * many lineages
by which has been spread this whole [mankind] » (s1.
51) including those who, owing to the deteriorating
progress of the Yugas, have become addicted to selfish

! See for instance Padma Tantra I, adhyayas 10 to 12.

* Tattvatraya, ed. p. 66.

® See Varavaramuni’s comm. on Tattvatraya, ed. p. 118.

* Who, in evolving the contents of the Eeg. is regarded
“consisting of the totality of bound souls” (%E;Zdhﬁtm%-mma:?;
riipa) ; Tattvatraya, ed. p. 65 comm., and elsewhere. :
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wishes (sl. 58); but then, in adhyaya 15, confronts
the “descendants of the Manus” (manu-santati-jih,
sl. 7) with “those who have sprung from the
mouth, etc., of Brahmin (1)mhmrL-mukhddy-udgcbtdh, sl
20)” A clue to the solution of the riddle is
furnished by the version contained in Padma Tantra
(I, 1. 85 fll.) and Visnutilaka (1. 140 ), though in
some particulars it is not likely that it represents the
original theory. It runs as follows: The original
religion (ddya dharma, to wit the Pificaratra) was first,
in the Krta age, proclaimed by god Brahmén to
“the sages of sharpened vows”' who taught it to
their  disciples with the result that, everybody
following the Piiicaratra, people were liberated [or went
to heaven, Visnutilaka], so that * hell became naught
anda-great decrease of creation took place
(srsti-lesuyo muhan asit). Brahmdn, consequently, felt
uneasy, went to the Lord, and, on the latter’s kind
inquiry as to how the world was progressing under
his rule, replied: “ What shall I say, O Lord of gods!
All men, being full of faith and masters of their
senses, sacrifice as prescribed in the Great Secret; and so
they go to the Place of Visnu from which there is no
return. There is [now] no heaven and no hell, neither
birth nor death.”* This, however, was against the plan of
the Lord, and so He started, with the help of Brahmén,
Kapila, and Siva, five more systems (Yoga, Samkhya,
Bauddha, Jaina, and Saiva) conflicting with each other
and the Paficaritra “for the bewilderment of men ”,
Now, the sloka containing the phrase * a, great decrease
of creation took place” is also in Vigvaksena Samhita

! The Oitrasikhandins appear to be meant.
* That is, no death followed by re-birth,
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(loc ¢it,, p. 129), which shows that that Samhita,
although deriving the Pure Group from Pradyumna
and the Mixed Group from Aniruddha and Brahmén,
must have held a view similar to the above ag regards
the mutual relation of the two. Our present Samhita
speaks twice (6. 15; 7. 47-48) about the Manus passing
from Pradyumna’s care to that of Aniruddha, and once
about their withdrawal into Aniruddha, in the period of
Pralaya (4. 60 ). This suggests the idea that, while
both classes of souls are introduced into the Egg by
Aniruddha (Padmanibha), the pure ones only are so
introduced directly, the impure ones, however, indirectly
and later, namely, by being first transferred to Brahinén,
For, it must be remembered that the great majority of
unliberated souls left over from the preceding Kalpa and
now to be reborn enter of necessity this new period of
their samsdra with a remainder of good and bad Karwman,
or only the latter, that is as * impure ” beings. These,
evidently, must be re-introduced into earthly life by the
highest representative of Rajas, that is the god Brahmén ;
and they cannot appear on earth as long as the first
Yuga, in which Sattva prevails, is not over. The small
minority, on the other hand, in whom Sattvs predomi-
nates, must for this very reason, in order to terminate their
career, appear in the first Yuga without passing through
Brahmén : the Lord, therefore, says Visvaksena Sambhita
(loe. eit., P 129), creates * with the bit of good
Karman” (sukrta-lesena) they have left, and for which they
must still receive an earthly reward, the suddha-sarga,.*
These pure beings of the Krta age, then, correspond to the
Anégamins [and Sakrdagamins] of Buddhism, that is

' “ Pure Croation " or “ Puye Giroup *, the word surya being also
& synonym of varga used elsewhere in this connection,

— e e oo Lo
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those almost perfect beings who return for one life [or
two lives] only, because they have very nearly reached
Liberation in the preceding one. And 80, if it is said
that at the end of the Kyta Yuga the “descendants” of
the Manus began to deteriorate, this can only refer to
their bodily descendants among whom the pure souls
were more and more disappearing (having reached
Liberation), while the gaps were being filled by Brah-
mén with the better specimens of the  mixed * ones, the
process going on, in this way, in a descending line, until
in the Kali age even the most depraved find their chance
for reincarnation.

The four hundred Minavas of the Ahirbudhaya
Samhitd have become eight hundred “Vignus?”
in Mahdsanatkumara Samhita (Indraratra, sixth ad hyaya)
which even enumerates the names of them all, locating
them in eight ideal realms situated in the eight regions *.
Among those eight hundred Visnus, each of whom is the
chief (ndyaka) of a thousand subjects (cf. the Manava-
manavas of our Samhitd), there are the original three
hundred twice born Manavas, while the group of original
Stdras has been replaced by five mixed groups in such
& way as to eliminate altogether the male Sddras. The

' (1) Brabmanas only live in the eastern realm called
Sivaroha; (2) children (descendants) of Brahmana fathers and .
Kgatriya mothers in the Rama world of the sonth-east ; (8) Ksatriyas
in the Narasimha world of the south ; (4) children of Kyatriya fathers
and Vais'ya mothers in the south-western region (name missing) ;
(5) Vaisyas in Sridhara Loka of the west; (6) children of Brahmana
fathers and Vais'ya mothers in Vamana Loka of the north-east ; 7
children of Brahmauya fathers and Stdra mothers in Ha, asirsa Loka of
the north ; and (8) children of Ksatriya fathers and Studra mothers
in Vasudeva Loka of the north-east. — The names of the Vignus are

artly very strange, For example, Jiryavrayin, Soka, Visada,
]l.)lobha,, Pancatman, and Bahyatman are names of north-western
Visyus; and Bhiita, Bhavya, Bhavigyat, Deha, Dehavat, and
Sarirasdsana some names from Hayasirss Loka.
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chapter closes by mentioning that there are innumerable
Visnus in Kapila Loka.*

6. Narure anp DESTINY oF mHE Sour

When the Day of the Lord has expired and the
Great Dissolution is finished’, nothing remains bub the
Waters of Infinity and, floating on them, on the leaf of a
banian-tree (vafa-pattra), a babe whose name is the
Void” (sanya). The babe is Visnu, the sleepless one,
sleeping the sleep of Yoga®. In His “womb * (hewlgz)
are sleeping all the souls: in the upper part the
liberated ones (mukta); in the middle part those who
[owing to Sattva prevailing in them] are “fit for
Liberation ” (multi-yogya); then, near the navel Y, the
“ever-bound” (nitya-baddha), and, in the region of the
loins, those who [on account of the predominance, in
them, of Tamas] are “fit for Darkness” (tamo-yogya).*
The souls in this condition are called Nira.$

The above account, though taken from a fairly
recent work ", containg undoubtedly the original orthodox

! For « Kapila Viguu ”, the teacher of the N agas in Patéla, see
- Padma Tantra I, 1. 23, and Vignutilaka I1, 170 fll. The inhabitants

of the netherworlds (Atala, ete.) are said to be so happy as to have
1o longing for heaven (Visyutilaka 11, 170).

’_ The following, ab}:revinted from P. Prakiga S. I, first
Markandeya referred to above in connection with the twenty-
seventh Avatara (described Ahirb. Samh. LVI, 28-29).

S1 31 zga-m‘d'rdm updgato  vinidro'svapad Isvarah, P. Prakisa
. I, 1. 40. .
_* From which will spring the Lotus and the representative of
Rajas, god Brahmén ; of. above, section 5.

® P. Prakasa 8. I, 1. 11 1. (corrupt) ; 5, 10-11; ete.

® Ibid., s1. 14, Of. the explanation of the name Nara i
Manu Smré T, 10. P ° Tirdyaia i

" P. Prakaga 8. mentions Sriranga and Veikatesa, further the
three classes of Puranas, and, as belonging to the Sattvie class, the
Bhagavata (I, 12. 7; 4, 32). .

e e e yon
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view of the Phificaritra as to the fate of the souls during
the Great Night; and it is an important docnment chiefly
because it clearly shows that the Liberation taught in the
Paficariitra is not, as might be understood from certain
passages, something like the Gradual Liberation (Frama-
muliti) of the Advaitins in which the soul finally, together
with the god Brahm#n, loges its individuality. The Pifca-
ritra says indeed, using the Advaitic term, that the soul
“ becomes one (eki-bhavati) with the Lord in Libe-
ration and then once more in the Great Dissolution ; but
the meaning of this is, in the former case, that the soul
joins the Lord* in Vaikuntha, and, in the latter case,
that it becomes latent in Him when Vaikuntha
with everything else is temporarily withdrawn.*

Tt is this very view to which we are led by the Ahir-
budhnya Samhita ; for, if the soul is a part of Lakgmi®, it
cannot, of course, *become one with the Tord ’ in any
higher sense than that of the perfect embrace” of
the divine couple® from which the two emerge again as
Separate beings as soon as the time for creation hag
come.

* More exactly: His heavenly form, the Para Vasndeva.

* The case of Brahmdn is peculiar.  He onght to join the
liberated in Vaikuntha (the withdrawal of which, at Pralaya, is later
than that of the Egg). But we can find no reference to this. The
Samhitas speak of tlic end of his life but evidently avoid mentioning
his ““death” or *liberation . Possibly this has something to do
with the difficulty, or impossibility, of deciding to what extent he is
a bound soul and to what an Avatirs of Visnu.— The withdrawal of
Vailauytha is mentioned in P. Prakasa 8. I, L. 14: Vaikunthadi-
vihdram ca hitva. Note also the following snying, sbid., sl. 18:
“That which is called Dissolution by the wise, is not really Dissolu-
tion.”

*Or o “contraction” of Lakgmi, as the Goddess herelf calls
it in Laksmi Tantra VI, 36: pramata cetanal prokto, mat-samk h
sa ucyate.

* See below our résumé of adhyaya IV.
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The difficulty, however, is that there are numer-
ous passages in the Samhitis where this view ig
apparently set aside. For, although animate and
inanimate nature, soul and body, subject and object?,
are declared to be two aspects or parts of the one
Bhiti Sakti, still the idea, obtaining since the earliest
times in Indian philosophy, of a closer relationship of
the soul than of matter with God is by no means
absent in our Samhitas and quite conspicuous, naturally,
in those Samhitis which operate either not at all or
but a little with Laksmi as a philosophical principle.
And it is this idea, in all probability, which is ultimately
responsible for the intrusion into the Paficaritra of cer-
tain foreign elements such as those we will now point
out.

If creation means re-appearing, then there seems to
be no room for the question of a first beginning or
original sin. Still the question is asked and answered
in more than one text, for instance in the following way
in chapter 14 of Ahirbudhnya Samhita.

In addition to the three well-known powers of
creation, preservation, and destruction, the Lord has two
more Saktis called Nigraha (or Tirodhéna) and Anugraha,
by means of which he prepares and pre-determines the
soul for bondage or liberation respectively.  The
entering of the soul into the wheel of births, commonly
accounted for by its own previous acts, is here explained
by the Lord’s “ obscuring ” its divine nature through
reducing its original omnipresence, omniscience, and
omnipotence, so0 as to make it (1) « atomic ”, (2)
“little-knowing *, and (8) “little-achieving *,  Vige
wversd, those three restrictions called Taints or Fetters

' Oectana—cetya, dehin—deha, bhoktr—bhagya (V, 9 ).
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may again be cancelled through the divine grace
(anugrahea).!

Now, whether the five Saktis mentioned are the
Lord’s or Lakymi’s®, the fact is undeniable, I believe,
that the soul is not here regarded as a mere portion of
Lakymi® but as a third principle distinet from both
Visudeva and Matter (or Lakymi respectively), — just
asin those passages (45.s-4; 38.15 ; ete.) which speak
of Avidya or Maya as veiling ”* the true nature of the
Jiwa and the para (soul and God). That is to say :
we have here nearly the standpoint described in Vigpu-
tilaka in the words (2.54-s5):  There is a triad here :
Brihman, Jiva (soul), and Jagat (world); Brihman
is a mass (rdsi) of Light, Jagat a mass of elements
(Ohita), and Jiva a mass of knowledge.”

Secondly, the conclusion seems to be inevitable that
the liberated soul is not only omniscient, as it is, indeed,
often described to be, but also omnipotent and even
omnipresent. As for its omnipotence, this word may
here have the restricted meaning in which it is elsewhere
used with regard to the liberated (who cannot interfere
with or participate in the governance of the world) ;- but
the question remains: how can the liberated. soul be
omnipresent (vibhu), which is the less intelligible as in
chapter 6 (sl 27)it has heen described as “of the

! For further particulars see our résumé of the adhyaya, below,
next chapter. . ,

* They are, indeed, also described as the paiica krtyini of the
Devi, for instance in I, 2 and XXI, 12 of Ahirbudhnya Samhita.

* From the general standpoint of our Samhitd we should
have to say that Vigyu -canses Laksmi to act with one
part of herself (namely Nigrahs, etc.) upon another part (the
soul), thus bringing the latter into connection with a third part
of herself (nama%y matter) ! — (which would reduce the cosmic
process to something like a physiological disturbance in the Goddess.)

12
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size of a mote” (M'asm*egzu-pmmdm(,) ? The scholastic
view’, namely that the liberated soul, though essentially
atomic (like the bound one), is omnipresent in that
its consciousness is “ever omnipresent ”’ (snd@-viblu)
—the latter being related to the former as the
light spread in a room to the lamp (or flame) from which
it radiates —is a plausible explanation of the soul-mote
and its millions of rays (2. 27), but must be rejected in
the present case where omnipresence is expressly distin-
guished from omniscience. As a matter of fact, nothing
; remaing but to admit that we have here a Saiva tenet
: in Vaisnava, garb. For, the Saivas do teach that the souls
- are maturally “omnipresent ”°, that is: not hampered

by space, though limited, while in bondage, by niyat; or

spatial restriction.’ The latter, as we know already’, is

oue of the five (or, including Maya, six) limitations of

the soul called Kaficukas, and the connection of our

chapter (14) with these is the more evident as the two
. other Taints, to wit those of “Little-knowing * and
s “ Little-achieving * are absolutely identical with the
F Kaficukas called Vidyd and Kald.* The surprising
s ) solution of the problem, then, is that in our Passage the
word apu does not mean ““atomic” but “small, little !’
in the sense of spatially restricted ” and as the opposite

! Tattvatraya, ed. p- 35; Yat Dip., ed. Pp. 69 and 75,

* Vibhu, an-anu, vyapaka: Sarvadarsana Samgraha, Poona ed,
p. 69 (11 23, 13); Pratyabhijfia Hrdaya, Srinagar ed. p- 22; ete.

* Pratyabhijfia Hrdaya, loc: ¢it., and elsewhere,

* See above pp. 63,64, The Paficaratra doctrine of the Miya

v Kos'a was developed by the Saivas into the theory of the Kaficukas,
after which the latter influenced the Paficaratra.

® The five Kaficukag called %als, vidyd, raga, kala, and myats are
said to result from the « contraction ”’ of sarvakartytva, sarvajfiatva,

purpatva, nityatva, and vyapakatva respectively ; Pratya,bhijﬁﬁj
Hydaya, loc. cit. . ;

‘e e o
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of that which is, not so much omnipresent, as be yond
space.’ ’

The relation between the jiva and the parae (individ-
ual and highest soul) is, in several Samhitas, described in
a language so thoroughly Advaitic® that an influence from
that quarter is, indeed, beyond question, even admitting
that several such passages may be mere echoes of those
(seemingly or really) Advaitic passages of the Bhagavad
Gita such as 18.27 fll. of the latter work. However, with
one or two exceptions, the said borrowing will always be
found to be a merely formal one, which is only to be
expected, considering that the general trend of the
Péficaritra is clearly non-Advaitic.

The most perplexing passages of this sort are
perhaps to be found in Padma Tantra. In one of
them (I, 4. 14-15) Brahmén puts the straight
question:  “What is the difference, O Highest Spirit,
between Thee and the liberated soul ?” to which the
Lord answers no less directly : “They (the liberated)
become I ; thereis no difference whatever.” This seems
to be plain Advaita, but the answer goes on: “As I
live (vihardmi), just so live the liberated souls”, which
ithmediate]y brings back the idea of plurality, and so

' Professor Rehmke of Greifswald, teaching (in his book Die Seele
des Menschen) this “ ubiguitas of the soul *, namely that “the soul is no-
where in the strictest meaning of the word ”, admits that it is logically
possible from this standpoint (though not probable) that one soul
should be simultaneously connected with several bodies, — which
comes curiously near to the Paficaritra ideas about liberated souls
and Yogins (see above, section 2). Should not also in the
Samkhya, Mimamsa, and N yaya-Vaisesika the doctrine of
the wibhutva of the soul originally mean this ubiquitas and not
“omnipresence ” as it is always interpreted P? For an exhaustive
definition of the concept in the Saiva sense seo Chatterji, Kashmir
Shaivaism, p. 77 : “ Unrestricted access to”, ete.

* Particularly in the treatment of Yoga; of. below, in part ITT,
our résumé of chapter 31 of Ahirbudhnya Samhita.
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renders it at least possible that the Lord is meant to
say: “They become like Me, except, of course, with
regard to the governance of the world.” For, all
Paficaratra Samhitds recognize the existence of the
Nityas or “ever-free™ beings (Vigvaksena, ete.)® and
cannot, therefore, admit that a previously bound soul
should become more inseparably united with the Lord
than these are. In Vignutilaka, which is closely
related to Padma Tantra®, and which also uses the phrases
“he will become Brahman?”, “is absorbed in the
Highest Brahman”, etc.", this union is declared
to be one with the Kaustubha of the Lord® and is
further referred to as follows: “ Just as gold, in
the midst of fire, shines separately, as though it were
not in contact [with the fire], even so he who is clinging
to Brahman (Bralmapi lagua) is seen to exist in the
form of a gem (mani)”®; “He who has become at-
tached to the Jewel of gems (mazmi-ratna, the Kaustubha)
is said to have attained identity [with the Lord]”.s

In another passage of Padma Tantra (I, 6. 15 fll.)
the great problem is stated with unusual precision :
““ Seripture emphasizes the oneness of the highest Self and
the one called Kgetrajfia (Knowev-of-the-field, the soul) ;
[but] the plurality of this Kgetrajfia is proved by the
diversity of bodies.” Three well-known Advaitic images

' See above pp. 56 fil. In Padma Tantra they are mentioned,
for instance in I, 2.35 fll.

* And even one of its sources, to judge from the fact that
it is mentioned as No. 6 in the Samhita %ist of Padma Tantra,
The mutual relation of the two is, however, not quite clear.

81, 33; 1, 114; ete.

* II, 30; f. above, pp. 58, 59.

? Visyutilaka II, 100. The sonl in itself, that is in its natural
form; is often compared with a gem.

¢ Maniratne vilagnasya saywyagatir ucyate ; 11, 54, ibid.

9 §
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are used to illustrate the relation of the One and the many :
the pot in the water, the pot in the air, and the one figure
reflected in many mirrors.” Yet, none of these (as shown
by the rest of the chapter) is used in the Advaitic sense :
God as the Inner Ruler pervades the soul, while He
is, of course, also outside it; and the reflected
images proceed from their original like the rays from
the sun: “ Just as, by means of gates of various kinds,
people go forth from a town, even so the souls go forth
from Brdhman — this is called Creation ; and as, through
those gates, the inhabitants of that town enter it again,
just so [the souls] go [back] to that Brihman — this is
called Withdrawal.”® It may be objected that the rays
gsent out and again withdrawn by the sun® have no
geparate existence in the sun itself, but this is not the
common Indian, or, at any rate, not the Paficaritra
view; and even the Aupanigadic image of the rivers
entering the vcean” means for the Paficaratrin only thatin
Liberation the souls become practically but not really one.®
The conclusion to be drawn from all this is: that,
. although the language of the Advaita is occasionally met
with in the . Pificaritra Samhitas, the chief charact-
eristic of that philosophy, namely its illusionism (méyd-
vdda), is altogether absent from them.
*The first and second images occur in Maitreya Upanisad 1T, 18
(see my edjtion of the Minor Upauisads, vol. T, p. 118); for an elabora-
tion of the second see Gaudapada’s Mandikya Karika 111, 3 fil. ; the
third is a transformation of the image found, in Brahmabindu Upanisad
.12 and other toxts, of the one moon and its many reflections in the tank.
* Vigyutilaka 11, 95 fll.,, being an elaboration (if not the original)
of Padma Tauntra I, 6, 43-44.
* Padma Tantra I, 6. 24,
* Itdd. 1, 6, 51-52, referring to Yoga (=temporal Liberation).
" That the famouns Gita passage Mamaivdmso, etc. (XV,7) is
also to be understood in this sense, can be gathered for instance from

Yat. Dip, ed. p. 74, where the teaching of Yadavaprakisa,
namely “ Brahmdmso jwah”, is rejected as erroneous.

-t
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II. THE AHIRBUDHNYA SAMBITA

Tun  selection, for _publication, of the Ahirbudhnya
Samphitd was determined by the consideration that
the Samhitd to be published as an introduction to
the Paficaratra should be (1) one of the older Sambitas ;
(2) one of the Sambhitis to an appreciable extent, or
exclusively, concerned with the theoretical part of the
system; and (8) a Samhita of which a sufficient number
of manuscripts was available to ensure the production of
a practically complete and reliable text. The Ahirbudh-
nya Samhitdi was not only found to fulfil these
conditions but moreover to be a work of unusual interest
and striking originality.

1. T Manusorer Mareriar

With what success certain Sanskrit works are still
heing kept secret in India, is shown by the fact that for
editing the present Sambita, which is not represented in
a single Buropean library, no less than six (nine) MSS.
could be obtained within three years. Unfortunately, as
can be seen from a few common omissions and errors, all
of these MSS, go back to one already corrupted
original. Still, on the whole the Samhita is well
preserved. The -two oldest and best MSS. are those
callld E and D. The former is & Grantha MS. from
Kalale in Mysore, the latter a MS. written in the
Malayalam character and belonging to H. H. the Maharaja
of Travancore. E is-more accurate than D. From H de-
scend the four Melkote MSS. F to H, all of them written in

4‘
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Grantha characters and so completely identical that the
common symbol F could be used for them, From D (or
a similar MS.) descend C, A, and B (in this order) ; ¢
being the Adyar Library paper MS. in Grantha characters
(with large omissions), A the Adyar Library palm-leaf
MB. in Grantha characters, and B the Telugu MS. belong-
ing to the Mysore Government. The badly damaged
Tanjore MS. described in Burnell’s catalogue could not
be borrowed and was, on inspection, found to be not
worth taking into account.

2. NaMe oF THE SaMaia.

As a rule one of the eleven Rudlras is understood by
Ahirbudhnya. In our Samhita, however, thisis a name
of Siva himself in his Sattvic form, as the teacher of
liberating knowledge, as which he appears for instance in
Jabila Upanigad.*

How he came to be called by this name, must, T
fear, remain a problem® The serpent (ahi) of the
bottom (budhna)”, in the Veda an atmospheric god
(mostly associated with Aja Ekapad, another being of
this kind), seems to belong to a number of minor
deities who amalgamated with Rudra-Siva in such a way
that their character and name became some particular
aspect of that god. If “in later Vedic texts Ahi
budhnya is allegorically connected with Agni Girha-
patya”’, this certainly shows that he was a beneficial
being, not a malevolent one like Ahi Vrtra, and this is

* In the Purayas of. such passages as Padma, Purina LXXX1, 5
where Siva is addressed : Bhagavad-dharma-tattva-jiia.

* Notwithstanding the explanation attempted on pp. 31l of
the Sanskrit preface to our edition.

* Macdonell, Vedic Mythology, p. 73.
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particularly clear in a passage of the Aitareya Brihmana
which may be directly connected with the Paficaritra
view of Ahirbudhnya, namely the passage 3. se running as
follows*: “ Prajapati, after having sprinkled the creatures
with water, thought that they (the creatures) were his own.
He provided them with an invisible lustre through Ahir-

3y 2

budhnya
3. PROVENIENCE AND AGE

It has already been stated * that one stanza of Ahir-
budhnya Samhita is evidently quoted by Utpala Vaisnava
in his Spandapradipika. This would, of course, prove that
the Sambita (like Jayakhya S. mentioned in the latter and
also in Utpala’s work) must have once existed in Kasmir.
That it was actually composed in that country, must be
concluded from two other passages, namely 26. 75 and 4:5.
58, recommending, or mentioning respectively, the wear-
ing, as an amulet, of a certain diagram (yantra) drawn on
a sheet of birch-bark (bharja-pattra). Birch-bark, as
is well known, was the writing-material of ancient
Kagmir. In chapter 39 we read (sl. 28): * He shines
like the sun freed from the confinement (or obstruction)
by hima”, which evidently refers to the sun riging
from behind the'snow-mountains (hima), that is to a sun-
rise in the Kasmir-valley. A. third indication of the

! In Hang’s translation.

* Sayana’s remark that by the two names Ahi and Budhnya “ a
particular kind of fire” (the Garbapatya) is meant, need not be
accepted, Perhaps, however, it is noteworthy that o hymn in
Vajasaneyi Samhitd (V, 33) which also mentions Ahirbadhnya (==
Gérhapatya agni, comm.), containg the name of Vigpu five times in
the first Mantra and-no less than twenty-four times afterwards,
that is, more often than that of any other deity.

* Above p. 18. .
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Kasmirian origin of our Samhiti is probably the story
of Muktipida told in the forty-eighth adhyiya. A
prince of this name is not known from any other
work (according to B.and R.s dictionary) than the
famous  Kasmirian chronicle, the Raja Tarangini (4. 4a).
About the age of the Samhitd hardly anything
more can be said with certainty than that it belongs to
that olass of Samhitds for which we have fixed the
eighth century A. p. as the terminus ad quem.* The only
passage which might seem to indicate a later date,
is the stanza 45.1s where king Kusadhvaja says to
his teacher: ¢ From thee have I obtained the Higher
Science and also the Lower one; and by the fire of the
Higher Science all my Karman has been burntup.” It is
difficult to read this without thinking of Sankaracarya’s .
system. But Kusadhvaja, being a Paficaratrin, refers,
of ‘course, to the two “ methods ” (7tt) described in the
fifteenth adhyaya, distinguishing between the Veda and
the inferior systems on the one hand, and the Paficaratra
on the other. The distinction is based on that in the
Bhagavad-Gitd between the orthodox who swear on the
Vedas and the enlightened ones who worship the Lord.”
Nor does the definition of avidyd (ignorance), in 45. s-4,

+ Above p. 19.

2 The Paficardtrins have ever since emphasized this distinction,
which is one of the chief causes of their having been decried as
heretics wuntil the present day. The contrast between the two
classes has been so much deepened by them that the Vaidikas are
actually made despisers of the Lord, e.g., in the following sloka of
Vigvaksena S. (loc. cit. p. 126 ; of. Bhag.-Gita II, 42 il.):

Trayimdrgesu nispatah phalavide ramanti te\
devadin eva manvdnd na ca mam memire param \.

But trayi (as, indeed, veda in the Gitd) is never meant to
include the Upanigads, as can be seen from Visvaksena §. calling
the two cl da-nignatih and veddnta-nignatah. The idea of the
fire of true knowledge destroying karman is, of course, also quite
familiar to the Gita (see, for instance IV, 37).

18
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2y the power obscuring the real nature (param ripam)
of the jivatman and the paramdtman ‘necessarily point to
Sankara’s Advaita, because in the Paficaritra the
Nigraha or Tirodhana Sakti is the cause of the * obscura-
tion” of the souls but not of their plurality.! In both
these cases, however, there remains, of course, the
possibility of Advaitic terms and phrases (earlier perhaps
than Sankara) having been adopted by the Paficaratra.
If, on the other hand, there is in our Sambhita an indica-
tion of an earlier date than the one mentioned, it
‘would seem to be the fact that the “ sixty topics ” of the
‘older Samkhya are enumerated in it." For; these sixty
topics, as I have shown elsewhere ’, could no longer be
enumerated by the Samkhyas themselves as early as the
fifth century a.p. The brilliant Samkhya Karika of
Isvara Krsna having by that time completely eclipsed
the older Samkhya, no later author could speak
of the latter as though it were the only existing
one, as does our Samhitdi' As for the terminus
@ quo of the latter, I venture to say that a work in which,
a8, apparently, in the eighth chapter of the Ahirbudhnya

" Beeabove, p. 88 fl.
* See, below, our résumé of the twelfth adhyiya.

. * In the article Das Sastitantra in the Jowrnal of the German
Ortental Society for 1914, p. 101,

. *Not only in the adhyaya concerned. Elsewhere too, when the
Sé,myhyat is briefly characterized, it is stated to teach the three [or
four] principles : time, soul, and [unmanifest and manifest] matter ;
see, for instance 55. 46 : Sn‘,rpkhya;kdla-jipu_-tmyi-tmyam (for trayi=
vidyd=prakrt: f. above pp. 62, 69). Sankardcirya mentions both the
“ successors of the Samkhya-Yoga (samkhyayoga-vyapasrayah) and
the “atheistic” Samkhyas (comm. on Brahmasiitras 11, 2. 37 ll. and
II, 2. 1 fil.), but regards as the three chief principles of the former
God, soul, and matter ; which shows that, while the Sastitantra did
no longer exist at his time, the Samkhya-Yoga of the Mahabharata
h 1, .yet survived in another (more orthodox) form, the so-called
VYaidika Samkhya of later anthors, )
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Samlhitd®, and as in Sankara’s Brahmasitra Bhasya (ad
II, 2. 1s,), Buddhism is understood to be divided into
the three great schools of the Skandhavadins (Sarvisti-
tvavadins, -S.), Vijidnavadins, and Stnyavadins, cannob
well have been written until some time after the Ma-
hayana had established itself, say : after 300 a. D.

4. CONTENTS OF THE SAMHITA

- Examining the Ahirbudhnya Samhita with regard

‘to the ten chief subjects into which, as stated at the

end of part I of this Introduction, the subject-matter
of the Paficaratra can be divided?, we find that there
is nothing in it about the tenth subject, and only a
few occasional contributions to the sixth and seventh;
that there are: one chapter on sociological matters,
one on initiation .and two on worship (eighth subject),
also two on Yoga; and that the science of diagrams,
etc., is represented by some eight chapters, while sub-
jects 1, 2, and 4 occupy each of them about one-fourth
of the Samhitd, subject 1 not being confined to
chapters 1 to 14 but naturally also often referred to in
the rest of the work. Roughly speaking we may say
that half of the Samhité deals with occultism, theoretical
and practical, one fourth with philosophy, and one
fourth with the remaining subjects.

Chapter 1. The Samhitdi opens, afbera. salu-
tation to the Lord and His consort, with a dialogue
between the two Rsis Bharadvaja and Durvasas, the

! See, below, our résumé. There is one more direct reference to ‘
Buddhism in our Sambita, namely in XXXIIT, 17, where the Lord is
stated to be worshipped as Buddha by the Bs.uddhas

) * See p. 26.
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latter of whom is asked by the former for an explanation
of that mysterious discus’ of Visnu called the Sudarsana.
On many occasions —in connection with the divine
weapons (astra), powers (swkti), and magic formulas
(mantra) — the dependence on the Sudarsana having
been mentioned, Bharadvaja wants to know :

“Due to whom [or what] is its majesty ? Is it innate
or created ? What is that Sudarsana ? What is the mean-
ing ascribed to the word ? What work does it perform ?
How does it pervade the universe ? Who are the Vyihas,
how many and of what kind, that have sprung from
it, O sage? And for what purpose do they exist, and of
what nature is He to whom they belong (the wyihin) ? And
of what kind is its (the Sudarsana’s) connection with Visnu
supposed to be? Is it (the Sudarsana) necessarily and
always found in connection with Him [alone] or else-
where too? This is the doubt which has arisen in me
from the perusal of various Sastras. Solve it, O holy one!
I have duly approached thee. Teach me, master | *

Durvésas answers that this is a common doubt
among the wise, and that its solution was once obtained
by Narada from the only one in this world who is able
to solve it, namely the great god Siva [who in the form of
Ahirbudhnya is] the highest representative of knowledge.?

* Cakra “wheel ”, a favourite symbol already in the Vedas and
probably long before. The word is used in conjunction with cakrin
““ discus-bearer ”, to wit Visou, in the first stanza of this chapter.

* Still dependent for the latter on Samkarsaya, his teacher, see
II, 3. It may be surprising that in Narada’s hymn in this chapter
(as also in XXXV, s1-91) Ahirbudhnya, a bound soul, is praised as
the absolute one (svatantra), ever-satisfied one (nitya-trpta), creator
and destroyer of the universe, ete,; but it should be remembered :
first, that he is a secondary Avatara, and secondly, that this sort of
hymns is simply propagating that bona fide exaggeration of the
ancient Siktas which moved Max Miiller $o invent the name
henotheism for the religion of the Vedic bards.

X |
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Narada had been induced to approach Siva because he
had observed the amazing strength of the Sudarsana in
Vignu's fight with the demon Kilanemi' Durvasas
agrees to impart to Bharadvaja this dialogue between
Nirada and Ahirbudhnya, that is, the Ahirbudhnya
Samhiti. But he only agreed to give it in an abridged
form: the extent of the original Samhitd was two-
hundred and forty chapters; then, time having
advanced and human capacity deteriorated, it was
reduced, “for the benefit of men”, to half the original,
and now a further abridgment to only sixty chapters
had become necessary.”

Chapter 2. Explanation of the word Sudarsana
(slokas 7 to 9): it denotes Visnu’s Will-to-be (sydm iti
samlalpa) ', darsane (seeing, sight) meaning preksape
(prospective thought)®, and su (well, perfectly) expres-
sing its being unimpeded by time and space. Everything
in the world being dependent on the Sudarsana, the
latter’s power is, of course, natural (s@msiddhika, sl. 12)
and not created. Two of Narada’s questions are
herewith answered.  After some more questions of
Narada (to be answered in the course of the

* After which Vishu vanished so that Narada had no means of
applying to Him directly, whereas Siva, as a mundane being with
his residence on the Kailasa, was, on the contrary, accessible to him.

? In the same way Pidma Samhita claims to have been re-

duced from 15 millions to 500,000, then to 100,000, and finally to 10,000
stanzas.

8 Syam==bahu syim ; cf. the beginning of adhyiya XXX.

* The divine will is inseperable from wisdom and action ; see ITI,
30. The root 7ks (combined with pra in preksapa) is used in this
sense in Chandogya Upanisad VI, 2. 3: Tad atksate bahu syam
prajayeyéti “That [Brahman] wished: I will be many, I will be
born ”, which passage is clearly the basis of the above definition. Cf.
also Maitrayana Upanigad II, 6 narrating how Prajapati being tired
of his loneliness contemplated himself and by this act
became the creator of all beings (sa @tmanam abhidhydyat, sa bahvih
praja asyjat).
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Samhitd) there follows (sl. 22 fll.) a long explanation
of the concept of the “ Highest Brahman ™, the real
nature of which is experienced in Liberation only, and
which nobody can hope to attain by his own efforts,
even if he would fly upwards in space like the king of
birds (Garuda) for a thousand years with the velocity
of thought. The last section is concerned with the
definition of the six Gunas of God (see above, p. 31 fll.)

Chapter 3. The object of this chapter is to
explain the Sudarsana by identifying it with the Kriya
Sakti or active side (force aspect) of the Lord as
distinguished from His formal side (matter aspect)
called Bhiuiti Sakti. The chapter opens by explaining
the meaning of Sakti: it is the subtle condition
(smlesmdvasthd) or thing-in-itself (idamtd) of any existence
(bhdva), recognizable by its effects only. Hach mani-
festation of life (bhdva) has a Sakti inseparably connected
with it, but there is' also one omnipresent S'akti, the
Sakti of God. Laksmi is the Lord’s “vibration in
the form of the world” (prasphuratd joganwmayz) ;
she is connected with Him as the moonlight is with the
moon, or the sunshine with the sun; different from
Him only as an attribute (dharma) differs from its bearer
(dharmin), or existence (bhdva) from him who exists
(bhavat). Many of the names of Lakymi are enumerated
and explained in sl. 7 to 24. Then, after mentioning
that Sakti is twofold and Bhiti Sakti threefold (details
of which follow later), the rest of the chapter (sl. 29-
56) is occupied with the mutual relation of the two
Saktis and the identity of the Kriya Sakti with the
Sudarsana. The Sudarsana is, according to stanza 3’0-,
will (iccha) embodied in wisdom (preksa) and resulting
in action (kriyd). i
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Chapter 4 turnsto“that cause ” which, « pervad-
ed by the Sudarsana”, “takes to creation ”, namely
the Bhiiti Sakti or material cause of the world, in order to
explain how that principle, after having been “ a cow in
the form of clouds” (megha-rapini dhenuh)* becomes
once more “ the non-cow, sapless and withered, called the
Non-manifest (avyakta)”. The pratisameara  re-absorp-
tion™ or “in-volution” (=pralaya, 5. 1) described here
at great length is the exact reversal of the process of
creation (described in part IT of this Introduction). At
the end of the involution the Sakti of Visnu returns to
the condition of Brahman (brahma-bhavam vrajati) in
exactly the same way as a conflagration, when there is no
more combustible matter, returns to the [latent] condi-
tion of fire (vahni-bhavam). “Owing to over-embrace *
(ati-samslesdt) the two all-pervading ones, Narayana and
His Sakti, have become, as it were, a single principle
(ekam tattvam iva).

Chapters 5 to 7 contain an account of creation
which has been fully utilized in part IT of this Introduc-
tion.

Chapters 8 to 12 endeavour to show the
various forms of the activity of the Sudarsana : (1) as
the ddhara “ base " or “support” of the world during the
periods of creation and dissolution (chapters 8 and 9);
and (2) as the pramdpa “ measure ”, that is, regulating
principle during the period of the continuance of life
(sthiti) in which it appears as the regulator (a) of things
(artha) (chapter 10 ), and (b) of sounds (sabda) (chapters

11 and 12).

Chapter 8, before taking up the above subject,

answers a question of Narada as to the diversity of

3 For “ cloud ”=Cosmic Egg see above Pp- 29 and 78,
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philosophic views (slokas 1 to 28). Narada complains
that there are so many different opinions about creation,
some holding that it is effected by three elements’,
others assuming four?, again others five’, six*, seven®,
eight’, nine’, ten, or eleven elements ; some tracing it
back to an egg®, others to a lotus?, others again to fire’,
to ““another body ”*, to knowledge (vidya)™, or to the Void
(sinya)®. Ahirbudhnya answers that the variety of opin-
ions has several causes : first, the natural impossibility for
human speech to express adequately truths concerning
the Absolute; then, that people ignorant of synonyms
(0pary@yavido janah) often mistake different names for
different things; that the intellectual attainments of men
differ considerably; and, finally, that God has an infinite
number of different aspects one of which only is, gener-
ally, grasped and taught by a philosopher. Ahirbudhnya

' Pire, water, earth ; Chindogya Upanisad VI, 4 1.

? Barth, water, fire, air; view of a materialistic teacher of the
Buddha’s time, also apparently of a Buddhist sect (the Janakas).

* The four and ether; view of many Upanisads and of certain
materialists.

* The five and the soul ; a view mentioned in the Jain scriptures
and called (by the comm.) atmagastha-vada.

® The four, the soul, and pleasure and pain (regarded as sub-
stances) ; the saptukiya-vida of a rival of the Buddha (Pakudha
Kaccayana) and evidently also of some later philosophers.

¢ The five, Buddhi, Ahankira, and Manag (Bhagavad Gita VII,
4), or, possibly, the eight Akgsaras (fire, earth, wind, atmosphere,
sun, heaven, moon, stars% enumerated in Mahasanatkumars, Samhita
(Indraritra I, 30 fiI).

" The eight and the soul ; Bhagavad Gita VII, 4-5,

® See above pp. 80-81.

° Of. the theories, in the Upanisads, about Tapas, Tejas, Agni
Vaisvinara, and Kalagni. .

1 That is, ““another aggregate [of Skandhas]” or “other Skand-
has” (kaya=* aggregate” or “trunk, stem ”); referring to the
Seutrantika school of Buddhism and its doctrine of the santats.
That (cf. next note) “another substance ” is meant is less likely.

1n Evidently the two Buddhist schools of the Vijfianavading
and Sanyavadins are meant,

i
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concludes by mentioning that of the Brahmic days ”
some are pleasant, while others show an excess of rain,
war, etc., and then, at the request of Narada, turns to
the question of the ddhdra (sl. 34 fil.).

The Sudarsana is the perpetual support (ddhara) of
this whole Bhiti or -universe [of names-and-forms]
which is borne (dhriyute) by it just as gems (pearls) are
borne by the thread running through them, or as the
leaf (betel leaves) by the pin [pierced on which they are
offered for sale]” The Sudarsana, in upholding the uni-
verse, is the Calana Cakra or “ Wheel of Motion” (9. 41-42)
and as such has a peculiar form in each of the three
periods, appearing respectively as the ¢ Wheel of
Creation”, the “Wheel of Withdrawal”, and the ¢ Wheel
of Continuance”, while each of the three again operates
a3 a whole as well as through a number of minor
“wheels” corresponding to the several Tattvas. Then
there is, as the counterpart of the Calana Cakra, the
Mahiritridhara Cakra or *Wheel carrying the Great
Night” which is said to have a single spoke and to be
meditated upon by the sages. When creation begins,
there appears first the “ Wheel of Dawn” having two
spokes; then, as the disk of Samkargana, the “ Wheel of
Sunrise™ having three spokes’; then, with Pradyumna, the
“ Wheel of Lordship ” having four spokes ; then, with
Aniruddha, the “Wheel of Potency  having five spokes ;
after this the ““ Wheel of the Seasons ” having six spokes
and representing the twelve Sub-Vythas; then the
twelve-spoked ¢ Great Sudarsana Wheel ” connected
with the Avataras, chief and secondary ones’; and finally

* Of. Chandogys Upanigad II, 23. 8.

* Read (e cony.) : vijficitam trikadharakam.

#* Does this mean that there are twenty-four chief Avataras P
14
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ly a thousand-spoked wheel holding the Highest Heaven.
Then (9. 1-s) there follow the wheels engaged in Non-
pure Creation, namely : the Paurusa Cakra with three
spokes”, and the Sakti Cakra having thirty spokes*
and comprehending the Naiyata Cakra (with thirty
spokes), the Kila Cakra (with six spokes), etc., the
“ Wheel of Space” (with one spoke), the *Wheel of
Air” (with two spokes)’, ete., and finally the “ Wheel
of the Senses ” (with eleven spokes).

Chapter 9, after the enumeration mentioned be-
fore of the “wheels” of N on-pure Creation, gives a most
circumstantial description of the “Wheel of Motion” *
(creation, continuance, withdrawal ; sl. 83) called here
Mahavibhiiti Cakra, *the Wheel of the Great Splendour
(or: of the Powerful Ma,nifestation) **; and then describes,
by means of only five stanzas (36 flL.), the  Wheel of
Withdrawal ” (Samhyti Cakra) which does apparently
not differ from the (practically indescribable) “ Wheel of
the Great Night” except in having, like the * Wheel of
Great 8plendour ”, an infinite number of spokes. The
“Wheel of Great Splendour * is described as wea}-ing a
garment variegated by milliards of milliards of Cosmic
Eggs; infinite numbers of Spaces [each pervading a
“universe ”, but] appearing [from this higher point of
view] like insignificant specks; crores of crores of
Mahats which are a-mahat (not great) ; ete. etc. Among
the images there is the one mentioned above (part II,
section 1, end) of the clouds, and the following bold

* Bvidently connected with the three classes of souls mentioned
above p. 54, n. 7,

* Probably : Niyati, threefold Kaila, the three Gupas, and the
lower twenty-three principles.

* Air being perceived by two senses (ear and skin).
* Oalana=tremulous motion, that is, spanda,

B ——

e AT o e




107

comparison unchaining a torrent of verbosity, at the
beginning of this section: “ As the cloth of a hig banner
unfolded in space is upheld by the ever-purifying wind,
even so Bhiiti of the nature of Vignu’s Sakti, from
Samkarsana down to Earth, is upheld in the Support-
less Place’ by [His] Will-to-be (sumbalpa).”

Chapters 10 to 12 aredevoted tothe description
of the Sthiti Calkra, that is the Sudarsana as the regulative
principle (pramdpa) of the various forces active
during the period between Creation and Dissolution.
Chapter 10, on the one hand, and chapters 11 and 12, on
the other, refer to what the Saivas call the Artha Adhvanv
and the Sabda Adhvan. Pramdpe is defined (in sl. 15)
ag “that by which everything obtains its fixed measure
(iyatta)”. Another definition (32-83)runs: “The course of
Hari’s Will possessed of the Regulative Wheel (promdgpa-
calra) is [to be recognized in] the limit (maryada)
eternally fixed for every priuciple (fattva).”*

Chapter !0 showshow the “things” (urthu), that
is, manifested nature without the universe of sounds (to be
dealt with in the following chapters), are governed by
the Sudarvana; that is to say: (1) how the * divine
pleasures ” in Highest Heaven are regulated by it; how
owing to it the Katastha is keptin his place (between
Pure and Impure COreation); how Time appears always in
the form of kalas, kasthas, etc., and Buddhi as righteous-
ness, dispassion, ete.; how each of the five elements
keeps its characteristics; ete. ete.; (2) how, owing to it,
the cherishing of the Sattva Guna is rewarded with food,
rain, ete.,, and indulging in Tamas followed by famine

.* The reading pade appears after all %referable to page (with the
latter, however, ¢f. bhitts in III, 7 and V, 8).
* A third definition (pra-ma) is found in XIIT, 5-6.




108

and the like; and (8) how it renders possible the con-
tinuance of the world by means of the divine Sastras?
such as the Discus, Plough, Club, Conch, etc., used by the
Lord in His Avataras in order to fight the unrighteous,
and how, on the other hand, it keeps effective the one
hundred and twenty magical Astras, the imprecations
by Rsis, et hoc genus omme.

Chapters 11 and 12 are intended to show
how the regulative power (pramapa) of the Sudarsana
manifests itself through the word (subdu), that is, by
means of the systems of religion and philosophy. For,
says stanza 12 of chapter 11: “To resist successfully
the enemies of virtue, two means are required : the
array (vyiha) of Sastras and Astras, and the Sastra.”

Chapter 11 beging by explaining why the
Avataras of God become necessary in the course of
time. The reason is the inevitable deterioration of
the world in the course of the Yugas: first, in-
deed, there is a predominance of the Sattva Guna,
but soon it begins to diminish, owing to the in-
cessant growth of Rajas and Tamas, and so « this
Sattvie diviné limit”’ begins to fluctuate (sl 8). After
this introduction the chapter takes up the descrip-
tion of the original Sastra which, at the beginning
of the golden age, came down from heaven like &
thunderclap ”, “dispelling all inner darkness”. T wag

v proclaimed by Samkarsana. It was an harmonious whole
comprehending within it everything worth knowing for
man : the Vedas and Vedangas, Itihisas and Puranas,
Samlkhya, Yoga, Pasupata, etc. (1. 20-46), and consisted

* “Weapons ”  which, however, in contradistinction to the
Astras, can never be used by mortals, but only by their divine
bearer with whom they. are inseparably connected.

- N .
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of a million chapters. The first men * — the divine Manus,
the Manavas and Manavamanavas — regulated their whole
life by means of it to the satisfaction of the Liord.?
But then, “by the change of time”, the division in
Yugas, and with it the shrinking of Sattva and the
growth of * Rajas, becawe manifest at the beginning
of the Tretd age; and, ““the high-souled Brahmanas
wishing wishes (longing for pleasures), that beautiful
system  (sudarsomam  sdsanam) took a slow course .
Then the divine Rsis, taking counsel, decided that
from the original Sastra separate systems suited for
the diversity of intellects should be extracted, and,
after having practised severe austerities for very
many years, they set to work, with the rssult that Apantara-
tapas (Vicyiyana) fashioned (futakse) the three Vedas, .
Kapila the Samkhya, Hiranyagarbha the Yoga, and Siva
(Ahirbudhnya) the Pasupata, while the Lord Himself
extracted, ag the purest essence of the “sole divine
Sastra ”, the “ system (tuntra) called Paficaratra describ-
ing Him as Para, Vylha, Vibhava, etc., and being
recognizable by having Liberation as its sole result .
Chapter [2. The five recognized philosophical

systems described n this chapter, namely the Trayi (or
Vedic science), the Samkhya, the Yoga, the Pasupata,
and the Sattvata (or Paficaratra), are the same as the
five  sciences ” (jfidnani) mentioned by Vaisampayana in
the Santi Parvan of the Mahabharata.’ In the latter,

* Ye prokti adisarge; for or(i)ginal creation ”’ ag distinguishgd

from Brahmén’s creation see XV, 20.

2 0f. XV, 10 .

% See my article Das Sasfitantra in the Jourmnal of the
German Oriental Sociebg for 1914, also the first Sanskrit
Preface in our text edition, p. 40, quoting the sloka Samkhyam
Yogah, eto, . o .
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however, merely their names are mentioned, for with
reason the present chapter has a claim to our special
attention, the more so as the Samkhya described in it
is not only called by the name Sastitantra, « System of
the Sixty Topics”, — which is the name of the source of
the oldest Samkhya treatise we possess, the Samkhya
Kariki — but actually consists of sixty topics which
are enumerated though unfortunately not explained on
this occasion. We bave analyzed this chapter and tried
to identify the sixty topics in a paper read in Athens
in 1912 before the Indian Section of the International
Congress of Orientalists and subsequently published
(see previous note). Here a few remarks must suffice,

By Trayl or [Vedic] Triad is meant the whole
authoritative literature of Brahmanism, that is, not only
the three Vedas, but also the Atharvana® and all the
twenty-one so-called auxiliary sciences down to politics
(mtt), and the science of professions (vdrttd).

The Sastitantra consists of two so-called “ circles ”,
the ““circle of nature (prakrta-mandala) and the * circle
of educts” (vailyta-mandala), comprising respectively

¥ thirty-two metaphysical and twenty-eight ethical topics.

All the former have been adopted by the Paficaratra?,
which, however, has expanded the first of them (Bréh-
man) by advancing the theory of the Vydhas and the
conception of Laksmi. The second, puruga, is evidently
the Katastha Puruga ( Samagti Purusa) of the Paficaritra;
the third to eighth are identical with the Maya Sakti,
Niyati, Kala, and the three Gunas taken separately ; the

* Which is kept separate “ because it chiefly deals with exor-
cism and incantations.”
* We did not come to this conclusion until recently and conge-

quently failed more or less, in the article mentioned, to arrive at the
explanation of nos, 3, 9, and 10,

b
11 .




111

ninth, aksara, must be the gupa-samya called Avyakta ;
the tenth, prdma, is Mahat®; the eleventh, karty, the
Ahamkira ; the twelfth, sami (very likely a corruption
of svdmi; of. Bhag. Gitd 10. 22) is Manas (the central
or “ruling” organ); and the rest are, of course, the
ten senses and ten elements. To what extent the
other “circle” agrees with the Paficaritra, cannot be
made out by means of the mere names, though all of
these can be discovered in the Samkhya and the Yoga
literature, as shown in the paper quoted.?

There are, declares our chapter, two systems
(samhitd) of Yoga, to wit the “ Yoga of Suppression ”
(nirodha-yoga) — which is, of course, the one dealing with
the “levelling of the mind ”’ (cittw-vrtti-nirodha) — and the
* Yoga of Action ” (karma-yoga).” The former has twelve
topics, the latter is divided into * the Yoga of manifold
works” and the “Yoga of one work *, each of which is
again divided into “external” and *internal” Yoga.

The Pasupata system characterized by the enumera-
tion of eight topics is, to judge from the latter and the
three slokas referring to it in the preceding chapter (11. 4s
fll.), not identical with that “ wild and outlandish” system*
usually referred to as Pagupata by philosophical authors,
but rather with that Agimic Saivism on which are based
the later Saivite systems both of the north and of the south
of India, although, when speaking of the Pasupatas as the

* Bee above pp. 72 fll.

* For “Guya” (no.20) we should now also call attention to the
guna-parvant of Yoga Satra 1T, 19.

* The Nakuliva Pasupatas, who also distingmish these two
kinds, understand by Yoga of Action the muttering of Mantras, v
meditation, ete., (Sarvadarsana Samgraha). The twofold Yoga
taught in Lakymi Tantra (XV1) is (1) samyama, and (2)samadhi,
the latter being the fruit of the former.

* Bhandarkar, Vaispavism, ete., p. 124,
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“people of strong vows™ (13. 14), our author seems vague-
ly to include in the name also the less philosophical sects
(Kapalikas, ete.)".

The Sattvata system, finally, is said to embrace the
following ten topics: 1. Bhagavat, 2. karmnan, 3. vidya,
4. kala, 5. kartavya, 6. vaisesiki hriyd, 7. samyama,
8. cintd, 9. mdrga, and 10. moksu. Of these, the first
and last require no explanation ; no. 2, said to be thirteen-
fold (1. v), must refer to the Kriya Pada®; no. 8 is, ac-
cording to 15. 12, the knowledge of the seven padarthah’;
kdla appears to refer to the paiica-kdli-widhi or rule of the
five “timely” observances of the day (aDhigasnana, ete.)
described, for instance, in the thirteenth adhyaya of the
Carya Pada of Padma Tantra; by kartavya in all probabi-
lity are meant the five ceremonies (kurman) or sacraments
(samskara) constituting the initiation (diksa), while no. 6,
as ‘shown by 15. so fll,, are the “special duties”
connected with the several castes and stages of life; no.
7 refers to Yoga, no. 8 to meditation *, and mno. 9
presumably to Bhakti °.

About the remaining systems (Buddhism, Jainism,
etc.,) sloka 51 simply remarks that they ave fallacious
systems (sastrabhasu) founded by Gods or Brahmargis

* In_the Padma Tantra (I, 1. 50), which, however, is later than
owr Sanhita, Siva is wade the author of the three systems called:
Kapala, Snddha Saiva, and Pasupata.

* See above, pp. 22.

 “Things, topies, categorics”, of. VII, 45 the sevenfold
vidyd-viparinima called the seven Mahabhiitas. But prakyti-jiana
scems to be distingnished from saptapadartha-jiang in XV, 12-18, Of
the seven categories of the Vaivesikas the three called sdamanya,
samavaya, and wvisesa are not regarded ag categories in Yat. Dip.,
first chapter (ed., p. 17).
- _* Of. the expression dvadasaksara-cintakah in Tyvara Samhita
XXT, 41 (quoted by Govindacérya, loc. cit., p. 947).

5 Marga=panthi n amavan, LTI, 38,
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with the object of spreading confusion among the
wicked.!

Among the synonyms of the term Sudarsana
enumerated towards the end, two, namely Prana and
Maya, are worth noticing. .

Chapter 13 is a review of the objects of life.
The only thing *which is always and everywhere the
summum bonum (hitam atyantam) of men” is, of course,
“the absolute discontinuance of the succession of sorrows,
and the eternal happiness implied in it (sl. 9), which is
tantamount to the attainment of one’s real nature, that is,
the nature of God (bhagavanmayatd, bhagavatta) (sl 11).
The two ways (sddhana) leading to it are sacred know-
ledge (jfidna) and religion (dharma), of which the latter
is the stepping-stone to the former. There are two
kinds of sacred knowledge, to wit the direct (saksat-
karamaya) ard the indirect (porokst) knowledge of God.
Of these, again, the latter is the cause of the former.
Religion is also twofold in that it is either (1) mediate
(vyavadhanwvat) worship, that is worship of some repre-
sentative of God such as the god Brahmdn, or (2) the
immediate worship (sdksdd-arddhana) of Him whose
manifestation (vibhati) all those gods are. Paficaratra
worship is of the second kind, Vedic and Pasupata
worship of the first. Study of the Samkhya results in

<

*In Padma Tantra I, 1. 44 fll. the systems founded in addition
to (wot ‘derived from) the Paficaratra are: the Yoga of Brahmin,
the -Samkhya of Kapila, the Buddhist Sunyavada and the Arhata
Sastra  (Jainism) —both of the latter, like the Paficardtra, pro-
claimed by the Lord Himself (namely in the Buddha and Rsabha Ava-
taras mentioned in the Bhagavata Puraga) — and the three Saivite {~
systems founded by Siva; the Trayl being, indeed, mentioned as
conditio sine qud mom of the Paficaratra (I, 1.68) but not reckoned
as a philosophical system. Possibly these six systems are the same
as the six samaya-dharmah which, according to XXXIIL, 64 of our
Samhit, the ideal Purohita must be acquainted with,

18
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' 1
. indirect, of the Vedinta in direct knowledge of God, }
v while Yoga practice also leads finally to direct know- i

ledge. — The two mundane objects are wealth (aatha) i
and love (kama). These and religion are characterized
by mutual interdependence in that each of them may
become the means for attaining one or both of the other
two. However, neither wealth nor love but only religion
; | is an unfailing instrument, while Liberation (molks) is
} never a means for accomplishing anything (sddhana) but
; only a thing to be accomplished (sddlyr). For the
: attainment of any of the four objects both internal and
external means must be employed. TIn the case of love,
for instance, these are: (1) the sincere resolve [to fulfil N
one’s duties as a householder], and (2) the ceremony of rt
marriage.
Chapter 14 treats of Bondage and Liberation.
K The soul belongs to the Bhiiti Sakti, being that portion
. of hers which, owing to Time, passes from birth to re-
‘ birth uutil, having entered the ¢ path of the Sastra”, it is
at last  reborn in its own (natural) form ” (svendbhijayate,
se.: ripena), that is, liberated. The reason and object of
this samsdra is shrouded in mystery : it is the “play ”* of
God, though God as the perfect one can have no desire
for playing. But how the play begins and how it ends,
that, indeed, may be said. The Will of God called Sudar-
sana, though of innumerable forms, manifests in five
principal ways, to wit, the Saktis called Creation, Pre-
servation, and Destruction [of the universe], and Obstruc-
tion (nigraha) or Obscuration (tirodhdna) and Further-
ance (anugraha, favouring) [of the soul]. At the
beginning God “ obstructs ** the souls by ¢ obscuring ” :
or “contracting ” their form (@kdra), power (adswarya), B
and knowledge (vijidna), the result being the three
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Taints (male) or Fetters (bamdhi) of the soul, to wit (1)
atomicity (wputva)’, (2) impotence (akificitharatd, kificit-
arata), and (8) ignorance (ujiatoa, kificijjiiatva). These
are, of course, the counterpart of three perfections which
the soul in her natural condition has in common with the
Lord, namely omnipresence’, omnipotence, and omnisci- v-
ence’. It is owing to the three Taints, according to our
chapter, ag also to the passions arising from the contact
with Matter, that the soul finally treads the path of action
and so produces Visands (Germ-impressions) leading to
new births ; and it is the Karman so produced which (like
the seed producing a tree, and the tree producing seeds,
etc.) ultimately necessitates a new Creation, and so
establishes the Creative, Preservative, and Destructive
Saktis of the Lord. This is called the transmission of
obscuration” (tirodhanu-parampard, sl. 25) of the Nigraha
Sakti. It comes about with the assistance of the two
parts of Bhati called Time and [Maya-] Sakti (sl. 26). It
has no beginning, but it may have an end, so far as the
individual is concerned, by the breaking in of the Power
of Furtherance or the divine grace (anugrahasakti-pata)’,

* In the sense fixed above p. 90.

2 This doctrine, closely connected, as we have seen, with the o~
Saiva doctrine of the Kaficukas, has, on the other hand, nothing in
common with the Saiva doctrine of the three Taints, For, in the latter
the Ayava Mala consists in the loss or absence of both knowledge and
power, while the Mayiya Mala is the evil of being connected with
matter (Méaya and its products), and the Karma Mala that of the per-
forming of good and bad deeds. Of. Paugkara Agama I, 4.2-5 quoted
by P.7T. Srinivasa ILyengar in his Outlines of Indian Philosophy
p. 159, and the three slokas of Vamadeva, in the Tippaui on
Pratyabhajiiohydaya, Srinagar edition, p. 15.

® Sakti-pate is the reading of all the MSS. in sloka 35; in
another stanza (30) all of them have s'akti-pdka, and in a third (33)
all except one read sakbi-bhiva. The term is stated to be used by
“those who follow the Agumas” (@gama-stha, 30), which, to judge
from the unfamiliarity with it betrayed by the wvarietas lectionss, -
seems to point tothe S'ajiva Agamas ae its source. The term mala-
traya is apparently also taken from the latter and is mentioned several
times in our Samhité in connection with the Pasupata system.
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resembling a ¢ shower of compassion” coming down
upon him who has been “beheld* by God” (Vispu-sumi-
Iesitw). It is impossible to determine when and how the
“ gublime mercy of Visnpu” breaks in. But no sooner
has it happened than both the Karmans (good and bad)

- become “silent ”. For, with regard to a soul seized by

the grace of God, they are as powerless, and, consequent-
ly, as indifferent, as robbers are towards a traveller
guarded by a strong retinue. The breaking in of grace
causes the soul to discern its goal (Liberation) and to strive
after it by means of the recognized systems (Samkhya,
Yoga, etc.,) singly or conjointly. — The Nigraha Sakti
has the following synonyms (sl. 17): Illusion, Ignorance,
Great Delusion, Great Gloom, Darkness, Bondage, and
Knot of the Heart.

Chapter 15 takes up the question as to who is
entitled to the several objects of life (purusdrtha).

The answer deals first with the five systems (sid-
dhanta) only. Of these the Sattvata or Paficardtra alone
is destined for the Manus and their pure descendants.
Those “illustrious” first men called Siddbas (perfect
ones) live a hundred years each in absolute purity,
observing the rules of caste and periods-of-life (dsrama),
and then obtain Liberation.” Those, on the other
hand, who have sprung ¢ from the mouth, ete., of
Brabman” are primarily entitled to the four lower
systems only, though they can “ascend ” to the

* That is, chosen; ¢f. Kathaka Upanisad I, 2.23: yam evaisa
vraute tena labhyah.

? These ideal first men are described at length and contrasted
with the later men (offspring of Brahménb) in Vigvaksena Samhita,
loo. cit., pp. 126-129 (note especially p. 126 bottom : Vyuhdnuorttin
datatam kurvate te Jagatpoteh). See on them further Padma Tantra
I, 1. 35 fil. where, however, as in Visyutilaka, I, 146, it is the god
Brahmén from whom they receive the holy séstra,
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¢« Sattvata statute ”*. If they embrace the Pasupata, ete.,
they have to give up the Vedic rites which are compatl-
ble with the Yoga only.

Then follows the discussion of the castes and the
periods-of-life (sl. 26 b fll.) the conception of which is,
on the whole, the orthodox one. For a Stdra itis
more meritorious to serve a Brihmana than a man of
cither of the other castes (83). Non-hurting (a-himsd),
truthfulness, forgiveness, and conjugal loyalty are
obligatory virtues for all castes. The Samnyasa Asra-
ma is for the Brzhmana but may exceptionally be
embraced by the Kgsatriya also; the Ksatriya and the
Vaisya are entitled to the first three Asramas. The
second birth is the investment with the sacred thread,
the third the initiation into the Paficaratra. When
Brahmacarya is completed, the student may stay
with the teacher as a Naisthika, or he may enter
any of the other Asramas. The Grhastha as well
as the Vanaprastha will reach the heaven of Brah-
man by strictly observing their . respective duties;
while, by acquiring, at the same time, the highest
knowledge, they will be liberated. Unless he be one of
the latter class (a Jiianin or Knower), the Vanaprastha
will end his life by means of the Great Departure
(mahd-prasthana) [or some other lawful kind of religious
suicide”] (59). In the long description of the Samny-
sin there is nothing extraordinary except perhaps that
his end is compared, just as the Buddhist Nirvana, with
the going out of a lamp.’

.} “Sattvata-sasana”, of. p. 15: «sattvata~vidhs”.

* Like those enumerated in the Law Books and Samnyasa Upa-

nigads.
® Pradipa dva saniarcih, sl. 75. Of. the similar image employed

(in 1V, 76) for Laksmi’s a.bsorptxon into Vigpu at the endoi a

cosmic day
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Chapters 16 to 19. In addition to the forms
' described, the Sudarsana or Kriyd Sakti manifests
itself also in the form of Muantras, that is, SOlll"l'dS (and
their graphic symbols) and the holy utterances composed
of these. The description of this so-called Mantramayi
Kriyasakti (16. o-10) or Sound-body of Lakymi?” (16. ;
44) is the object of the next adhyayas. : 2
Chapter 16 begins by asking who is en- i
titled to benefit by this form of the Sakti. The
answer is that it is the prerogative of the Brahmana who
acts in agreement with his king. The latter is praised
in exalted terms as the fout emsemble of the gods,
etc., and a forcible description is given (sl 20-27)
of the interdependence of the two higher castes which
are like Agni and Soma, and neither of which can pros-
per without the other. The higher a sovereign, the ,
' more is he entitled to the use of the Mantra Sakti: 14
: most of all the cakravartin, then the mopdulesvara, further ;
N the wisayesvara, and finally also the chief minister :
L (mahdmatra), supposing he belongs to the twice-born.
(81. 36 fll.) Speech begins with the Nida resembl- ;
ing the sound of a deep bell and perceptible to perfect 3
Yogins only ; the Nada develops into the Bindu (Anusvi-
ra) which is twofold, as the sabda-braliman  or
“Sound Bréhman” and the Bhiiti (related to each-
other as the name and the bearer of the name) ; :
and then from the Bindu proceed the two kinds of }
sounds, to wit the vowels (svara) and the consonants
(vyadijona). The vowels appear in the following order :
first the a called. anuttwra (* ohief ” sound), then the 4,

' Or the last liugering of the nasal sound in the correct chanting 2
of the syllable OM; cf. below adhyaya 51 (explanation of the Tara :
Mantra). .
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then the u, from which spring the corresponding
long vowels and, on the other hand, by mutual union,
the diphthongs: a-+i=4, a4 é=ai, etc., and further, by
amalgamation with a consonantal element (7, T), the
and [ sounds. In accordance with the theory of the
four states of sound (Para, Pasyanti, Madhyama, and
Vaikhari) it is then shown how these fourteen vowels (or
rather the < as their common root, sl. 45) gradually
emerge from their latent condition by proceeding, with the
Kundalini Sakti, from the Malidhara (perinéum) to the
navel, theheart, and finally thethroat where the first uttered
sound arising is the aspirate, for which resson the
Visarga is interpreted literally as * creation (srsti), its
counterpart, the Anusvira or Bindu being in an
analogous way declared to represent the *withdrawal”
(stmhdra) of speech. The Anusvira is also called *sun
(sitrya), and the Visarga “ moon” (soma), and the sounds
a4 uy 7y L e, 0, a0d 6,7, 4, 7, L, a4, au are respectively
“sun-beams ” and “ moon-beams *” and as such connected
with day and night and with the Nadis called Pingala
and Ida. The vowels a, i, v, and 7 are said to be each
eighteen-fold (how, is not stated), the  twelve-fold, etc.
From the first consonant, the h sound, which re-
presents Vasudeva, originate successively (each from
the preceding ome) the s, s, & sounds which, to-
gether with the %, are the Fourfold Brahman (catur-
bralimam), and, with h and ks, the Fivefold Brahman
(pafica-bralman)’. From the ¢ springs the v, from
the v the I, from the I the 7, and from the r the y;
then, from the y the m which represents the totality
(sumasti) of the souls, that is, the Kitastha Puruga. Then

' The three Vyiihas, the four-armed Vasudeva, and the two-armed
Highest Vasudeva (P); ¢f. above p. 52, note 3,
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there appear: the bh sound or world of experience
(bhagya), namely Prakrti; b, ph, p=Mahat, Ahamkara, and
Manas; the five dentals and five cerebrals representing
respectively the five “ knowledge senses” and the five
“action senses ”; the five palatals and the five gutturals
corresponding to the Tanmatras and Bhiitas; and
(finally ?) from the ordinary [ the cerebral (Vedic) I which,
however, is not counted as a separate letter.

Chapter 17 shows how each letter of the
alphabet has (1) three * Vaisnava” forms, namely a
“ gross ”, “subtle”, and “highest” one, expressed by
certain names of Visnu; (2) one “ Raudra” form called
after one of the Rudras (that is, by one of the names of
Siva); and (3) one “ Sakta” form being the name of one
of the limbs, organs, or ornaments of the Sakti of
Vispu. For instance, the % sound is expressed in the
Vaisnava alphabet by the three names Kamala (Lotus),
Kardla (Lofty), and Para Prakyti (Highest Nature), and
in the Raudra alphabet by the name Krodhisa (Angry
Lord, or Lord of the angry), while in the Sakta alphabet
it is identified with the thumb of the right hand of the
Goddess. For Mantras connected with Vignu, Siva, or
Sakti the respective alphabets should always be em-
ployed. These alphabets seem 1o serve a double
purpose: enabling the initiate to quote the Mantras
without endangering their secrecy’, and providing him
with a handle for their mystic interpretation. These

! In the employment of this alphabet the vowels (vaguely
identified with the face of the Goddess) are not expressed (as in

XVIIL 2) or expressed by those of the Vaispava alphabet (as in-
dicated ¢bid, 9 fiL).

* Of. Ramapirvatapaniya Upanisad, end (s1. 84), naively assert-
ing that the Rima diagram (containing the Mala Mantra in the
mystic language) is “a secret hard to understand even for the
Highest Lord ™ (rahasyam Paramesrarasydpi durgamam,).
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lists, then, are an indispensable key to the Man-
tras. There are, however, more such symbolic words
in use, as can be gathered, for instance from the second of
the opening stanzas of our Samhitd, where the word indu
(moon) means the letter i*; from the mystic alphabet
employed in Ramapirvatipaniya Upanisad (sl. 74-80) ;
etc. ete. *

Chapter 18 takes up the uddhare or quotation
(which is, in reality, a sort of developing) of the
Sakti Mantra and Saudarsana Mahamantra (both of
which contain as their chief constituent the word
sahasrdre  “ thousand-spoked ” expressed respectively
through the Sakta and the Vaisnava alphabet), of the
Bijas (“germs”) fhwm and phat and of the Anga
(auxiliary) Mantra calbrdaya svihd; and chapter 19
continues the subject by describing the well-known five
Anga Mantras® referring to heart, head, hair-lock,armour,
and weapon ; further an Upanga Mantra, the Cakra
Géyatri, and a number of Mantras referring to the Conch,
ete., and other “ weapons ”’ of Visnu.

Chapter 20 describing the diksd or initiation,
opens with a beautiful definition of the ideal teacher who
should, among other things, be capable of sharing in
both the sorrow and happiness of others (Mitleid and
Mitfreude), of being lenient towards the poor of intellect,
etc., and must be well versed in Veda and Vedanta
(Upanisads), Paficaratra, and other systems (fantra).

' Indusekharam=ikardintam, referring to the letter 7 in the name

ri.

* An important contribution to this subject is vol. I of Arthur
Avalon’s “Tantrik Texts ”, namely “ Tantrabhidhana, with Vija-
nighantu and Mudrénﬁ{hantn ”, containing collections of such
words used, among the S'aktas (and elsewhere), as symbols for letters.

* Of. Nysimhapirvatapini Upanisad II, 2 with commentaries.

16
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The disciple, unmarried or married, but belonging of
necessity to the “twice-born”, must with perfect
sincerity confess to the teacher everything he has
“done or not dome”, after which he may be accept-
ed on probation and, after some years, definitively,
if he has succeeded in convincing the teacher
that he is free from greed and infatuation, capable
of guarding the secret tradition (rulusyamndyu-gopin),
ete. In that case, with the usual Nyasas, ete., the
Sudarsana Mantra is imparted to him, of which the
three Rsis are: the Paramatman (in the *highest
sense ), Samkarsana (“subtle”), and Ahirbudhnya
(““gross”); the body being also, ou this occasion,
regarded as threefold, namely, as consisting of the gross
body, the subtle body called puryastaka’, and the auava
or atomic body. The duties of the disciple are described
ab some length (1. 48-48), the importance of * confessing
himself and whatever belongs to him * being once more
emphasized. The Mantra should on no account be used
for a mundane purpose or trifling object, but only for
the protection of the three worlds, government, or king;
only for welfare, not for destruction.

Chapters 21 to 27 are descriptive of
magical diagrams called 7uksz or yantra, their
respective merits, and the way of meditating upon the
Yantra Devatis. The latter, among whom are the
Sudarsana Purusa (26. ¢ fil.) and the twelve Sub-Vyihas
(26. se flL.), are described at some length on this occasion.
Incidentally there is a description of the Kali Yuga

! “The octad of [constituents of] the town [called body].”
For three different explanations of the eight see, (1) the stanza from
Yogavasigtha explained by Vijfianabbikgu in his comn. on Sémpkhya

Sutra II1, 12; (2) Sarvadarsana Samgraha, Poona ed. pp. 71 fil.;
and (3) Pratyabhijiia Hrdaya, ed. p. 69.
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(25, 5-9). In theso chapters the mystical alphabets
play an important part.

Chapters 28 and 29 deal with worship (drd-
dhana): the former with the obligatory, the latter with
the optional worship which a Kyatriya is recommended
to perform for ensuring victory. In the latter case the
rites vary with the region (east, south, etc.) in which the
warrior wishes to attack.

Chapters 31 and 82 consist of an outline of
the Yoga theory and practice. The Yoga, as the
counterpart of the external sacrifice” (halyi-ydg), is
“worship of_the heart” (hpdiyu-@radhana) or the self-
sacrifice (@tin-fuuis) offered to God by giving Him one’s
own soul separated from matter, that is, in its original
purity (81. 4-5). In this condition the soul is in
touch with everything (sarwayue) and all-supporting
(survadhyt) 5 without eyes, ears, hands, and feet,
yot all-seeing, all-hearing, with hands and feet every-
where *; “far and yet near ”*; “the imperishable part
in all beings ” (whgaram sarvablitastham)*, the * Highest
Place of Vignu” 3l.r-11). Yoga, in fact, means
“union of the life-self (soul) and the Highest Self ”
(javatmapuramatmunoly samyogah, 31.15).  According to
this passage, then, Yoga would be the temporal attain-
ment, during life, of a feeling of perfect oneness with
the Lord. Of a feeling only of such oneness; for that
a soul ever actually becomes one with the Lord, is
excluded by the premises of the system, as we have

* Brhadarapyaka Upanisad IV, 3. 23 fil.

? Iwavasya Upanigad 5.

*1t may be useful to remember here that Ramanuja and his
followers find no difficulty in relating all such expressions (for instance
in the Bhagavad Gtd) to the individual souls .as separated from

matber, that is, in their pure condition in which they are essentially,
though not numerically, the same.
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seen in the last section of part II of this Introduction.
Such feeling of identity is also aitributed to the
liberated."

From 81.1s to the end of 32 the eight Yogangas
are described at some length and not without some
originality : (1) the ten constituents of Yama (brahma-
eniyja=not regarding one’s wives as objects of enjoyment;
arjana=concordance of speech, thought, and action) ; (2)
the ten Niyamas (sruddha=confidence in the work
enjoined ; dstikya=conviction that there exists, asti, a
something, wastu, accessible through the Vedas only) ;
(3) eleven chief postures; (4) the Pranayama, with a long
physiological introduction on the tubular vessels called
Nadis (forming the “wheel” in which the soul moves
about like a spider in its web ; 32.22) and the ten winds
of the body, and directions as to the purification,
within three months, of the whole system of Nadis; (5)
Pratyahira, which is not merely a negative act (with-
drawal of the senses) but also a positive one (nivesanam
Blagavaty < entering into God”); (6) Dhirana, the
“keeping of the mind in the Highest Self ; (7) Dhyana,
meditation on the “wheel-formed * Visnu (Saudarsana
Purugt) who is here deseribed as eight-armed, clad in
jewels, with lightning-flashes as the hairs of his head,
etc.; and (8) Samadhi, which is reached by gradually
intensifying Dhyans until the Siddhis or magical powers
(of making one’s body infinitely small, etc.) become
manifest and spirits and gods begin to serve the Yogin.

Chapters 30, 84, 35, and 40 are occupied
with the subject of the Astras or magical weapons,

* At least in the Saiva Siddhanta (Schomerus, loc. cst,, p. 405),
but undoubtedly also in the Paficaratra, though the wish of
kaitkarya (above p. 58) is of course inconsistent with it,




125

that is, occult forces of nature, of an obstructive or
destructive character, which can be set loose, directed, and .
withdrawn by those who know the spells connected
with them.

Chapter 80 traces back the origin of the Astras
to the creation of the world.*” Before creation the Lord,
having nothing to play with (lildpakarana)®, could find
no satisfaction (na ratim lebhe). He, consequently, made
Himself manifold (atmanem bahu akalpayat) * by
creating Pradhina and Purusa (primordial matter
and the soul) and then from the former, with the
help of his Sakti in the form of Time, the Mahat,
the Ahamkira, etc, down to the gross elements.
Out of these He then formed the Cosmic Egg, and in the
latter He created Prajapati (the four-faced Brahmén)
who, “looking at the Vedas, framed, as before, the mani-
fold names and forms of the gods, ete.”. So “ the Highest
Lord, though all of His wishes are ever fulfilled, could ex-
perience, by means of the beings created by Himself, the
flavour of playing (lilé-rasa)”. He discovered, however,
that there was in His creation a tendency towards the bad
which could be counterpoised only if He with a portion of
Himself would become the protector of His creatures.
So He created, as an instrument against the wicked
(Daiteyas and Dénavas), His Sudarsana form, and, the

! With the beginning of this chapter ¢f. chapter XLl and
XXXVIII, 10 1.

* “For Him all of Whose wishes are fulfilled, creation, ete., can
have no purpose” (P. Prakasa 8. I, 1. 4) and is, therefore ¢ play”

* So far the ‘chapter is a paraphrase of some well-known Upa-
nigad passages which belong to what the Visistadvaita calls ghatalka-
srutayal or texts' reconciling monism and pluralism in that they
show that the world, that is, the “ body of God” (of. LIL 23, being
a reproduction of Bhagavad Gitad XI, 7), wasg latent in Him before
creation,
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gods and kings being unable to use the latter, He
produced from it the Astras or magical weapons. These,
a little over a hundred’, are enumerated by name and
in five groups according as they have sprung from
the mouth, breast, thighs, feet, or “other limbs” of
the Saundarsana Purusa. The first four classes constitute
the Pravartaka (offensive, destructive), the fifth class the
Nivartaka or Upasamhara (defensive, obstructive) Astras.
A definition of these two kinds is fonnd in 36. 1s-15
where the second are described as having the hands
joined in supplication (sdfijaling), while the first are said
to look as though they were to devour all the worlds
(attum tvdsesabhuvandnt).

Chapter 34 gives the spells enabling one to
use the sixty-two Pravartaka Astras, Chapter 35
those for the fourty-three Nivartaka Astras. Here again,
as may be expected, the occult alphabets are extensively
used.

Chapter 85, towards the end (s1.92), raises tho
question as to whether the Astras have a material form
(marti) or mnot. The answer is to the effect tha they
have, indeed, visible bodies of a dreadful appearance,
more or less human-like, with a mouth studded with
terrible teeth, rolling eyes, lightning-flashes instead
of hairs, ete., and that they differ in colour, some being
grey like ashes, others radiant as the sun, others again
white, etc.; further that they carry their mighty
weapons with arms resembling huge iron bars,

In continuation of this general description Chapter
40 describes individually each of the one hundred and
two Astras by which here, however, the visible weapons

! Chapter XL enumerates 102, but chapters XXXIV and
XXXV mention appatently some more.
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carried by the various Astra Purusas seem to be meant ;
for, the Sammohana Astra, for instance, is said to look like
“a lotus with stalk ”, the Madana Astra like a chowrie,
the Saumanasa Astra like a cluster of roses, ete.

Chapter 41 contains the story of the first
intervention of the Lord in order to fight evil. It is the
Paurinic story of the two demons Madhu and Kaitabha
who wrested the Vedas from Bralimén before he could/
make use of them for creating the world. Brahmén, in
his distress, goes to “the other shore of the Sea of
Milk” and addresses a hymn to the Lord* in answer to
which the Lord appears to him and hears his complaint.
By His mere thought of the two demons these are forced
to appear before Him, yet still they refuse to return the
Vodas. The onraged Lord now orders Vigvaksena to
kill them, but V., in spite of leading against them
“all the Vaiynavite armies” (émmﬁ/_b send  Vaispavih),
is unable to do so. Now the Lord Himself ‘“in His
discus-form ™ (cohrarapin), with sixty-two arms, wearing
all Iis divine weapons, appears on the battle-field with
the splendour of a thousand suns, and the armies of
the demons, unable to bear the sight, are instantly
destroyed, whereupon the Lord hurls His discus against
the two evil-doers, decapitating both of them.

Chapter 86 teaches how the Sudarsana Yantra,
the construction of which was explained in chapter
206, is to be worshipped. There are two aspects of
this Yantra, namely the form aspect and the Mantra
aspect, called respectively the prior constituent ( piarvanga)
and the posterior constituent (aparanga), the former

! Gving Him the following epithets among others: suddha-
Jhanasvarfipa, vigvantaryamin, —suddhasattvailbamints, — Visvaksena-
mukhaih sitribhil sevyamana, diwydanand yoma-nilaya,
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consisting of figures (namely the Sudarsana Purusa sur-
rounded by the twelve Sub-Vyihas, ete.), and the latter
of Mantras only in the place of the figures. The medita-
tion on the second form is for the teacher of Mantras,
the Brihmana, only; the worship of the first is much
recommended to kings and others desirous of material
prosperity (s77) who, to ensure complete success, may
build a special vimant (kind of temple) for the purpose.
The very preparation of the soil (Lwrsund) for such a
building is a highly meritorious act.

The final part of the chapter (sl. 49 fll.) answers
some doubts such as how Kesava, etc., being the Lord

Himself, can be meditated upon as His retinue (parivdi).-

Chapter 37 has two parts. The first part
enjoins that in times of great danger, when tho enemy is
overrunning the country, the king shall construct and
worship an image of the sixteen-armed Sudarsana, of
whom a detailed description is given.

The second part (sl. 22 fll.) is devoted to the )

explanation of Nyasa which is declared to be a third
sadhan (religious expedient) in addition to worship and
Yoga. The word wuydse (putting down, giving over,
renouncing) is here understood in the sense of bhalti, the
six constituents of which are enumerated, and which is
dofined thus: *Taking refuge (surepdyali) is  the
praying thought: I am a receptacle of sins, naught,
helpless; do thou become my remedy  (upayu)”,
the Mantra to be employed being: “O Lord who art
invincible through the all-conquering thousand spokes
- [of Thy discus], I am taking refuge in Thee.”
The act of taking refuge implies all austerities, pil-
grimages, sacrifices, and charities, because it mears
self-sacrifice, than which nothing is higher. “The
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devotee should meditate on God as a sacrifice (yajfiarapa-
dharam devam):  His body being the altar, His mouth
the Ahavaniya fire, His heart the Southern five . . . the
enemies of His devotees the sacrificial animals. . . , His
sixteen arms the priests. . . compassion His sacrificial
gift, ete. Warning to the kings not to neglect the
Sudarsana worship.

Chapter 88 deals with the origin and cure of
diseases. In order to explain the former the author
bogins by describing (in five slokas) the dissolution of
the world." When Pralaya [and the Great Night]
was over — the account continues — the Lord, in order
to play, created the world once more : first (piawam)
the “mnames and forms”, then (punah)®  Prakrti
consisting of the three Gunas, called Maya, with
whom He began to enjoy Himself. She, however,
possessing a sakti (female energy) for each of the
creatures* and giving them pleasure, made them eager
to enjoy her, and so became (lit.: becomes) the cause of
the obscuration of the [true nature of both the] individ-
ual and the highest soul.” Owing to her influence man
hegihs to identify himself (that is, his soul) with his body ;
then, having sons, ete., he forms the idea of the “ mine *’;
this Jeads to love and hatred, and herewith the seeds
(vdsandh) have appeared, the fruits of which are inevit-
ably a new life conditioned by the good or bad use made
of the preceding one. The diseases, therefore, are
nothing but the sprouting forth of the sins we have
committed in former lives.

* Indicating thus that the Karmic chain (to which the diseases
belong) has no absolute beginning.
® The creation of “names and forms” here referred to as
connected with primary creation is, of course, different from the one
attributed to the god Brahmén.
® That is, souls ; bhiitani=purugah.
17
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There follow five magical recipes for curing (1)
fever, (2) consumption, (3) urinary troubles, ()
dysentery, and (5) epilepsy. Tn the several cures the
throwing of certain substancos into the sacrificial fire,
the use of vessels with Yantras ete. engraved on them,
and presents to Brahmins play an important part, while
practically no internal medicine is prescribed for the
patient.

Chapter 39. Narada wishes to know whether
there is not one remedy for curing all diseases,
destroying all enemies, and attaining whatever one
might desire to attain. The answer is a description
of the ceremony called Mahabhiseka ¢ Great Baptism
which everybody can have performed, though it is
specially recommended to kings and government officials.
It should be executed in a temple or other sacred
building, on even and purified ground, and commences
with the drawing of the Mahendra circle and Saudar-
sana diagram, culminates in a fire sacrifice (/homu)
performed by eight Rtvijs (corresponding to the eight
directions of space), and ends with the baptism by the
chief priest who successively sprinkles the person con-
cerned with sacred water from each of the nine pitchers
employed. He who has gone through this ceremony,
“ will promptly attain whatever be in his mind .

Chapter 42, before relating the two stories to
be summarized later, contains the following :

(1) Narada inquires about the origin, devatd (pre-
siding deity), etc., of the Anga Mantras described in
chapter 19. Ahirbudhnya answers that he has extracted
them from the Atharva Veda, and that their devaia is the
Lord Himself in His Sudarsana form, their purpose the
protecting of the body of the devotee, ete.

o
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(2) How aking may recognize that divine weapons
and black magic (tbhicara) are being used against him,
and how he may neutralize their influence. The
symptoms  (enumerated in ten stanzas) are among
others: the sudden death of horses, elephants, and
ministers ; a violent disease attacking the king; poor
crops; the appearance of snakes and white ants at the
door of the palace or temple; the falling of meteors ;
frequent quarrels among the ministers; enigmatical
conflagrations breaking out in the town; appearance
to the king, in dreams, of his own figure showing a
shaved head, clad in black, and driving to the south
(the region of Death) on a car drawn by donkeys. The
remedy i3 tho construction of a picture or image of the
Lord carrying the Nivartaka Astras, and the meditation
on, or worship of, the same. Not only the king but
also his ministers should do so. Then the Lord will
at last be pleased and check by His Upasamhira Astras
the wmagic or the divine weapons threatening His
devotee.

Chapters 48 and 44. On the power of the
great Sudarsana Mantra, the root of all Mantras (44. 12), v
enabling one to cause to appear before oneself the
Sudarsana Puraga in persona (with two arms, etc.),
clad in a yellow robe, of dazzling splendour. Chapter
43 narrates how Ahirbudhnya, chapter 44 how Brhas-
pati, obtains this sight. The latter asking with surprise
how He, being known as eight-armed in the world,
can now stand before him in a human form, the
Sudarsana Puruga declares that lle has four forms
(vyaha) showing respectively two, eight, sixteen, and
gixty-two arms, and moreover a fifth form in which
He appears as the All (visvamayardpa). At Brhaspati’s
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request He appears to him in the All-form and finally as
eight-armed. *

Chapter 46. Definition of the ideal Purohita. Pre-
parations for, and description of, the Sudarsana Homa, a
fire sacrifice to be performed for the king. At the end
the latter, seated on a consecrated throne, is anointed.

Chapter 47. Description of the Mahasanti Kar-
man, a great ceremony to be employed by kings, which
alone has the power to avert ever y evil and secure
complete prosperity both in this world and the next. Of
former kings who have performed it the following are
mentioned : Ambarisa, Suka, Alarka, Méandhatr, Puriira-
vas, Rijoparicara, Dhundhu, Sibi, and Srutakirtana. Tn
this coremony the Astras divided into eight groups are
worshipped with eight different materials and Mantras.

Chapters 33, 42, 45, 48, 49,and 50 con-
tain “ancient stories” (purdvrtia itihds, 45. o)
intended to illustrate the effect of the divine weapons
and of certain amulets or talismans.

Chapter 33. The Sudarsana is the Wheel of

* | Time, the Highest Self the one who turns it and who

appears as Brahmdn, Visnu, and Siva at the times of
creation, continuance, and dissolution of the world, as
Buddhba to the Bauddhas, as Jina to the Jainas, as
the Yajia Purusa to the Mimamsakas, and as the
Purusa to the Kapilas, but preferably in His discus
form  (cakrarapadhara) and always so when He
wants to protect some devotee and to check his
enemies, to illustrate which the stor y of Mani-
sekhara isnarrated. There reigned in the town

* God in His All-form is called in the Gita “ thousand-armed 7,
while He usually appears, according to that source (X1, 46), in His
four-armed shape. It is noteworthy that, instead of the latter, we

" have above the eight-armed shape.
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of Naicasikha a king called Pramaganda'. His son
Durdharsa, a Rajarsi and Cakravartin (royal sage and
emperor), had by his principil wife Vatsali a son
called Manisekhara who married Praci, ascended the
throne when his father retired to the forest, and had
born to him through Prici seven sons. At that time
the demon Vikatiksa and his numerous descendants
had become the plague of the country, and Vikataksa
having obtained from Brahméan the boon of invincibility,
nothing was left to the king but to apply for help
to the Lord Himself. So, in order to learn how to
approach the latter, Manisekhara went, on the advice
of his Purohita, to the sage Durvisas, and, directed by
the latter, to Salagrima on the Sarasvati (the holiness
of which place is brought into connection with the
- Variha Avatara and described at length in sl. 78 to
86). Here he worships the Lord for one month with
arcana, japu, and dhyana, after which He appears
to him, eight-armed, etc., and emits out of His breast
the Aindra Cakra (being the Astra described in 40.
28-24): first one, then ten, then a hundred, etc., filling all
space and killing the asuras.

Chapter 42, after having described the symptoms
betraying the approach of hostile magic (see above
p- 131), tells two stories illustrating how the latter
may be counteracted.

Story of Kasiraja (sl. 85 fll). Kasiraja®, a
worshipper of Mahjideva, calls into existence, with the
help of his god, a krtyd or magical formation, which he

* These two names are also mentioned by Sayaua in the preface
to his Rgveda Bhasya, ed. Max Mueller, vol. I, p. 4, where also the
country is mentioned in which the town was _situated, namely, Kitaka

(probably a part of South Bihar).
* There is a Kasiraja among the kings of the Lunar Dynasty.
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sends ont to destroy Dvaraka and Krsna. The latter
(Bhagavat), seeing the Irtya approaching, emits the
Sudarsana against it, whereupon the * frightened
lrtya hurries back to its master and perishes with him
and his town by the Sudarsana which, after having done
its work, returns to the Lord.

Story of Srutakirti (sl 40 flL). Srutakirti,
king of the Sauristras, reigning in Bhadrasild, “devoted
to the great Sudarsana Mantra, highly virtuous”, was
not satisfied with ruling the seven continents but wished
to conquer also “another world”. He, consequently,
having worshipped the Sudarsana, entered his gorgeous
aérial chariot, and, * accompanied by his army *, set out
to conquer Svastika, the capital of the Gandharvas, ruled
by king Vinivinodana. The latter, amused, sends out his
army of Siddhas and Gandharvas, but they are beaten. The
Gandharva king then appears himself in the battle, but
Srutakirti defeats him in a ferocious single combat, and
the Gandharva army is completely beaten a second
time, Then the Gandharva king, in his despair, employs
the Gindharva Astra (being the thirty-fourth of the
Pravirtaka Astras) which spreads confusion among the
enemy, though it cannot reach Srutakirti himself who
is protected by the Sudarsana. The battle having thus
come to a standstill, Srutakirti is instructed by his priest
in the meditation on the great Wheel having sixty-four
spokes and in its centre the God, sixty-two armed and
carrying the Samhara Astras'; and he learns from him
also the Mantras for all the Astras of the two classes.
He then returns to the battle, and meditating, with
his eyes fixed on his army, in the manner indicated

* Sic, though according to chapter 34 sixty-two is the number of
the Pravartaka Astras.
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and muttering at the same time the appropriate Mantras,
he easily achieves, through the divine weapons now at

his disposal, a definite victory. The chapter ends by

describing how the king, in order to secure his Libera-

tion, constructs a magnificent temple (vimana) contain-

ing “in the midst of a beautiful wheel the sixty-two-

armed [God] with the Nivartaka Astras”, and how

he appoints for the temple, and loads with presents, one

hundred and twenty Brihmins.

Chapter 45 relates the story of Kusa-
dhvaja, intended to show that through the power of
the Sudarsana even a prarabdha-kurman can be anni-)
hilated. Kuvadhvaja, the high-souled king of the
Janakas, fecls possessed by a devil (mahd-moha) caus-
ing failure of memory and other ills. His Guru tells him
that this is due to his having once, in a former life,
murdered a righteous king, and recommends him to build
a sumptuous temple in order to obtain the grace of the
Sudarsana. The king follows the advice, and the Gurn
performs in the temple a propitiatory ceremony lasting
ten days, after which the king is cured.

Chaptors 48 to 50 contain five stories
intended to show that for those who cannot perform
these great ceremonies, the following five talismans, each
of which bhears the Sudarvana Mahiyantra inscribed on
it, may on particular occasions become useful, to wit :
(1) the “seat”, (2) the “ finger-ring ”, (3) the “mirror”,
(4) the “banner ”, and (5) the  awning ”.

(1) Story of Muktapida or Harapida, son
of Susravas. He is so much addicted to sensual
pleasures that, owing to them, he neglects his empire
which is, consequently, harassed by the Dasyus. The
Purohita, asked by the ministers for his advice, constructs
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a seab (wigtara, asana) furnished with a Yantra, and
causes the “amorons king * to sit down on it. Then he
induces him to arrange for Veda recitation, musie, and
dance, and to go himself, for the time of one month,
through certain meditations and ceremonies, eating only
food that is seven times consecrated. The final effect of
this is that all the enemies of the country die through
disease or the sword, and the king has again a “thorn-
less™  empire. Incidentally are mentioned various
methods for producing rain®,

(2) Story of Visila, a righteous king reign-
ing at V isala(Vaisali). His wife receives the news,
through a voice from heaven, that her son will die with-
in four days. The king, having gone to the hermitage
of the sage Pulaha, is advised by the latter to wear a
finger-ring  (anguliyn) bearing the Sudarsana, which
would ward off death. e does 80; the servants of
Yama arrive and take to flight, frightened by the
divine Astras coming forth from the felly of the Wheel.
Great astonishment of the gods at the death-conquering
power of the Sudarsana.

() Story of Sunanda (48. ea fll). There
reigned, at Srhgirapura, a king called Sunanda whao
had a son called Sumati. Once the latter, having gone
out hunting, meets in a forest a very beautiful Niga girl
who enchants him and takes him with her to the Naga
world. There she delivers him to Anangamafijari, the
daughter of the Naga king Visuki, who makes him her

* And other things which are still less likely to be the teaching
of a Purohita to his king, such as the important disclosure that, in
order to obtain a garment of s certain colonr, a flower (or flowers) of
that colour should be sacrificed (XLVIIL, 33). Thereis undoubtedly
a large interpolation here from some other text, and robably between
s1. 16 and 17 one or several slokas have disappearss.
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husband.  Happy beyond measure owing to his
intercourse with the princess he forgets his whole past.
King Sunanda, after having had a vain search made for
him  everywhere, ceases, out of grief, to take food.
Then his Purohita goes to the hermitage of his
teacher Kanva on the bank of the Tamasi and
reports to him what has happened. Kanva, having
entered into a trance, ““sees” the « story of the boy >
which is as follows: After futile attempts at finding
in the Néaga world a husband worthy of the beautiful
Anahgamafijari, the Niga girls began to look out for
one on earth, and so discovered Sumati in the forest in
which he was hunting. One of the girls, called Rama,
specially proficient in witcheraft (méaya-visiradd), suc-
ceeded in enticing him to the N aga world, where he was
now living unaware of his past, as the husband of the
charming daughter of king Visuki. "There was one
means of bringing him back, namely the great Sudar-
sana diagram inscribed with golden letters on a mirror
(darpana).  With this message the Purohita returns to
his king, The latter, delighted, has the magical
mirror at once constructed and, with its help; enters the
nether regions and arrives at Bhogavati, the capital of the
Nagas. He finds his son and abducts him together with
his wife and female servants; he is, however, overtaken
by Vasuki and his army of Nagas. Inthe ensuing battle
the Nigas are conquered by the Prasvapana and Agneya
Astras (the sixty-first and twenty-first of the Pravartaka
Astras) coming forth from the magical mirror, the
former causing the Nagas to sleep, and the latter setting
fire to their town. Now Vasuki asks for peace, offering
precious jewels and a thousand Naga girls, whereupon
Sunanda withdraws the Astras and returns to his capital.
18
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(4) Story of Citrasekhara (49.1fl). There
was, on the bank of the Sarasvati, a beautiful town called
Bhadraviti, ruled by a king called Citrasekhara. The
father of the latter had once, using an aérial chariot
presented to him by Indra, attacked and killed a Danava
called Sankukarna, owing to which deed the son of
Sankukarna, called Amarsana, was incessantly harassing
Citrasekhara and his town. When the two armies
had met for the seventeenth time before Bhadra-
vati and returned home again after a drawn battle,
Citrasekhara made up his mind to apply for divine
help and set out in his aérial chariot for the Kailasa.
While he is driving over the mountains, his chariot
guddenly stops short on the peak of the Mandara. He
alights, and, after baving walked for a while, meets, on
the bank of a tank, Kubera, the god of riches, who tells
him that this is the place where Mahalaksmi is living, to
worship whom he had come here; and that, as it was due
to her that his chariot had stopped, he should therefore
apply to her. Hereupon Kubera disappears, but sends a
Guhyaka who offers his services to the king and proposes
that they should spend the night on the spot, which they do.
Then in the morning, the Guhyaka takes the king to the
palace of Mahalaksmi. The king then sings a beautiful
hymn to Mahalaksmi, who is pleased and gives him a
banner showing the Sudarsana diagram (yantrite dhwaja).
The king then returns to his capital and conquers, by
means of the banner, the army of the Asuras.

(5) Story of Kirtimalin (50. 1 fll.). Kir-
timalin, the son of king Bhadrasrnga at Visala, was a
great hero. Once, during the night, when he was taking a
walk outside the town, he saw a Brahmana sitting under a
Sami tree, absorbed in Yoga and shining like fire, He
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asks him who he is, but receives no answer. He
repeats his question several times and at last, his patience
giving way, tries to attack him, with the result, however,
that he grows stiff, unable to move (stabdha-cesta). He
solicits and obtains the pardon of the Yogin, who
now tells him that, travelling to Salagrama, he had been
overtaken by night and had remained outside the town
because the gates were closed. The king takes him into
the town, and the next morning, when he is about to start
again, asks him for some useful teaching. The Yogin then
imparts to the king the Saudarsana Mahamantra together
with the Anga Mantra, Dhyana, stc,, belonging to it.
He declines the liberal daksing offered to him, asking
that it be given to the Brahmins, and takes leave.
— Bverything on earth being subject to the king,
he resolves to conquer the gods, Gandharvas, Asuras,
and Nagas. He begins by marching against the
Nagas and conquers these by means of the Garuda
Astra®, forcing them to promise a tribute of jewels, ete.
He then turns against the Daityas, the Yaksas, the

Gandharvas, the Siddhas, and finally the Vidyadharas, *.

and, having conquered all of these, returns to his
residence. Missing in his retinue the Devas, he
sends, through the Gandharva Manojava, a message
to Indra to send him immediately his elephant
Airdvata, his thunderbolt, the Kalpa tree, and eight
Apsarases. Indra laughs and answers through the
messenger that he would now send the thunderbolt
and the elephant only; that the king should come with
these and see him ; that then he would give him the other
things too. The elephant with the thunderbolt enters,

* Which appears to be missing among the Astras enumerated
in chapters 34, 35, and 40.

4
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without being seen, the town of the king, and silently
begins to destroy his army. The king, unable to
recognize the cause of the growing disaster, is at first
alarmed, but then, informed by Manojava, who has
meanwhile returned, he employs the Varana Astra®
causing the elephant to become motionless. On learn-
ing the news from some of his retinue, Indra becomes
angry beyond measure, and, by his order, the army of
the gods “like the gaping ocean at the time of
Pralaya” sets out for Visila. A terrible battle be-
gins to rage and to turn in favour of the gods. Their
ranks are not shaken even when the king employs
the divine Astras (“Agneya, etc.”); for Indra has
““ connter-weapons ” (pratyastr) neutralizing their effect.
But then, the situation becoming desperate, the king
suddenly remembers the Yogin’s instruction concerning
a chariot with a magical awning (witanu), has the
latter made, and returns with it into the battle. Now an
amazing change takes place: the Visnu Cakra® sent
forth by the king from his chariot causes all the Devas
to fall on the ground, from which they are unable to rise
again, having become motionless; whereas all the divine
missiles cast by Indra, Astras as well as Sastras,
simply disappear into the Visnu Cakra * like moths
[disappearing] into the fire”, “Iike streams [dis-
appearing] into the ocean. At last the raging Indra
hurls his thunderbolt at Kirtimalin; but even the
thunderbolt is absorbed by the Visnu Cakra. The
highly astonished Indra now approaches the king’s
chariot; and Kirtimalin, having respectfully risen before

‘No. 65 in chapter XL; probably the same as no. 38 of the
Samhara Astras.

* The fifth of the Pravartaka Astrag (XXXIV, 14-16),
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the king of the gods and saluted him with friendly
words, explains to him his invineibility, whereupon the
two part as friends.

Chapters 51 to 59 explain Vaisnavite Mantras,
some of which are described from three standpoints: the
“ gross ”, the * subtle ”, and the “ highest ”. Incidentally
many items are mentioned which throw light on certain
philosophical and ethical doctrines such as those of the
Vyihas, of Bhakti, ete. These chapters being too
technical to admit of a summary like the preceding
ones, we have to confine ourselves to calling attention to
some characteristic passages.

The first Mantra explained is the Téara or Taraka
Mantra, thatis, the sacred syllable OM. In its ¢ gross
gense” it simply consists of the letters 6 and m, mean-
ing respectively dGtr and mila, and thus representing
the sentence: “Everything (sarvam) limited (mitam) is
threaded (ofam) on Him (asmin).” In its “subtle
senge ” it is composed of the letters «, u, m denoting
respectively : (1) the waking state and gross universe
with Aniruddha as their protector; (2) the dream-
consciousness and subtle universe superintended by
Pradyumna; (3) the susupti state and corresponding
universe with Samkarsana as their guardian-deity ;
then (4) the echo of the m (ardhamatra) representing
Vasudeva (the twriya); further (5) the last lingering
of the nasal sound, which is the undifferentiated Sakti
of the Lord as the “fifth stage” ; and, finally, (6) the
gilence observed after the pronunciation of the syllable,
which is Vignu as the Highest Bréhman.' In its
“highest sense” it means the belonging together

' g Dhyanabindu Upenigad 4; also above p. 52, note 3,
and p. 53.
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(expressed by the letter ) of (1) a, that is, Visnu possess-
ed of the active Sakti and (2) u, that is, Visnu possessed
of the inactive Sakti, namely, during the cosmic night.
OM in its “subtle sense” is said to further denote:
Brahmén, Visnu, Siva, and the Avyakta of the Paura-
nikas ; the Sadakhya, Aisvara, Sadvidyi, and Siya of
the Pasupatas’; and Vyakta, Avyakta, Puruga, and
Kala of the Samkhyas.

Another instructive example of this sort of linguistic
occultism is the explantion (52. 2-8s) of the word nwmas
(““ respectful obeisance, bow ”, etc.) oceurring in OM namo
Vispave and many other Mantras. In the *gross sense ”
the word is declared to mean prapatti or self-surrender,
the six constituents and obstacles of which are here
explained at some length (sl 14-24). In the * subtle
sense ” the word is regarded as consisting of the three
constituents na, ma, and s, which together represent the
sentence : “ No (na) selfish regard (mamya) for one’s self
and one’s own (svasmin sviye ca)”, namely the famous
Samkhya formula nismi na me ndham °, if properly under-
stood (sl. 28). The “highest sense ”, finally, is explained
by means of the Mantra key (17, 21, 24, 11) in the follow-
ing way: na signifies “path”, ma *chief ”, and the
Visarga « Highest Lord ”, the combination of the three
meaning that the chief path for attaining God is the
one called reverential obeisance (namana).

The “ gross sense ” of Visnuve Narayandya, ete., in
the Mantras containing these words is discovered in the
dative relation (self-surrender t o God), for which reason,
here and often elsewhere, the gross sense ” is called

' LI, 41. We take it that sumakhya is a corruption of sadikhya.

* Sapkhya Karika 64, The formula is also Buddhistic ; see my
“On the Problem of Nirvapa ” in the Journal of the Pali
Text Society for 1905, p, 157.
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the meaning deducible from the case-relation or connec-
tion with the verb (kriya-karaka-samsarga-labhya, ete.).
Similarly, the “subtle sense *, in that it is derived from
the crude or uninflected form of the noun, is called the
meaning derivable from the uninflected base (prd tipadika-
stha) and the like.

No less than three chapters (54 to 56) are exclusive-
ly devoted to the explanation of the renowned
Narasimhanugtubha Mantra®. The “subtle sense” is
here explained in five different ways, namely, from the
standpoint of each of the five recognized systems (of.
chapter 12), while the “gross sense” (explained in

chapter 54) is supposed to be the same for all of these,

and the “highest sense” (explained in 55. s« fll. and
56) is peculiar to the Paficaritra. In the explanation
of fhe “highest sense” all of the thirty-nine Avatiras
are enumerated, Padmaniabha being identified with the
letter j of the word jvalamtam, Kantitman with the v,
Ekimbhonidhisiyin with the a, etc.; then Piytsaharana
with the letter s of sarvato (the word following jvalantam),
and so on. '
The fifty-ninth chapter gives, in slokas 2 to
89, an explanation of the first five stanzas of the famous
Purusa Sikta. This section is particularly interesting
because of the use made in it of the Vyiha theory. The
first stanza, so we learn, refers to Vasudeva whose
connection with Laksmi, the Purusas, and Prakrti
respectively is expressed by the three epithets sahas-
rasirsa, eto., while by “earth” (bhami) the Bhimi
Sakti as the material cause of the world is meant,
the fourth quarter of the stanza, finally, indicating

*The same which is tl;e subject of the N; ;siq:ha,pﬁrva.tﬁpaniya,
Upanisad,

kg
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the infinity of the cause as compared with its
products. The second stanza refers to Samkaryana;
for he is the Lord of Immortality or the one with
whose help the soul through “ food > (unna), that is, the
material universe, reaches Liberation. The third stanza,
after praising the greatness of Samkarsana, states that
Pradyumna’s service is still greater (from the worldly
standpoint ?) because he is the creator of Puruga and
Prakrti. In the fourth stanza the “one quarter”
of God which alone has become this world is naturally
identified with Aniruddha, the Inner Ruler (antarydmin)
of all beings who pervades both “that which has food
(=experience of pleasure and pain) and that which
has no food”, namely the animate and the inanimate nature.
After this, the strange saying of the fifth stanza,
that from the Purusa has sprung the Virij, and from
the Viraj the Purusa, is mno longer enigmatical: the
first Purusa is of course Aniraddha, and the second
Puruga the god Brahmén, the Virdj being the Pari
Vidya or Highest Prakrti, that is, the matter (in the
form of an Egg) out of which the god Brahmén is created.*

The above interpretation of the Puruga Sikta
being probably connected with the origin of the
theoryof the Vyihas, a word on the latter
may not be amiss here. The original worship, proved
by archeology and the Buddhist scripture, of only
Vasudeva and Baladeva=Samkarsana can signify noth-
ing else, in our opinion, than that by the original
Pafcaratring Kysna was worshipped as the transcendent
Highest God, and his brother, the “ God of Strength ”,
as His immanent aspect appearing as the world, this
dogma of the double aspect of* God being simply the

+ Of. above p. 81 .
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Paficaratra solution of the old, old Indian problem of
a God becoming the world without sharing its imperfec-
tions. Afterwards, when this original, non-Brahmanic
Péficaratra’ was to be brought into agreement with the
Veda and the famous saying of the Purusa Sikta (fourth
stanza) about the four quarters of God, one of which
only had become the world, two more members of the
family of Krsna, namely his son and grandson, were
deified, that is, made aspects of God, the grandson naturally
taking the place formerly occupied by the brother. And
with this identification the parallelism of the Vyiihas
with the other well-known tetrads (states of conscious-
ness, constituents of the syllable OM, etc.) was of
course also established.?

Chapter 59, towards the end (sl. 54 fll.), gives
a résumé of “this Samhita of the Paficaratra, the divine
one comprehending® Samkhya and Yoga, etec., the very
secret one”’, “the highest science corroborating all Upani-
sads”*, and warns against imparting it to anyone except
a true devotee of Vasudeva.

! The non-Brahmanic origin of the system has been emphasized
by Prof. Garbe in the introduction to his Gt translation and
elsewhere.

* Nothing about the origin of the Vyiiha theory can be gained
from the Upanisads, it being referred to only in a few of the
latest, to wit Mudgala, Tripadvibhiitimahanarayana, and Gopalottara-
tapini. Mudgala speaks of Aniruddha as the Pada Nariyana and
mentions one Puruga Samhitd containing a succinet explanation of
the Puruga Siikta. Tripadvibhiiti is'the only Upanisad which looks
like a Paficaratra treatise. Ctopalottaratapini (10 fil.) identifies
Samkargapa, Pradynmna, Anirnddha, and Krgna (in this order) with
the Visgva, Taijasa, Prajfia, and Turiya, and with the a, w, m, and
ardhamatra. In the Upanigads, generally speaking, the Paficaritra
is as unknown as should be expected of a system of non-Brahmanic
origin.

* Lit. : commensurate with (sammita),

* Or, if the compound (sarva-veddnta-bymhani) is a Bahuvrihi;
“ containing the sweets of all the Upanigads ”, or the like,

19
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Chapter 60 consists of another résumé of the
Samhitd, another praise of it, and another warning not
to betray its contents to an unworthy person. The
following phrases are remarkable : “In which [Samhiti]
the statute (vidhi) of the Samkhya-Yoga is thought out
in its totality ” (17), and : ““ This teaching of Ahirbudh-
nya called the Essence of Philosophy (tantra-sira)”
(20) ; further the statement (24) that the Sambita is
allowed to be imparted only to members of the three
higher castes.

The existence of the Parivista (Supplement)
seems to prove that our Samhita was at one time a
much studied work. This Parisista, opening in the
form of a dialogue between Narada and Vyasa, calls
itself the “Hymn of the thousand names of the holy
Sudarsana ”. It enumerates, however, after some in-
structions about the Mantra of the hymn, etc., only five
hundred and sixty such names arranged in groups
according to the consonant of the alphabet with which
they begin. The names beginning with a vowel, such as
Unmesa and Udyama mentioned in 12. ss of the Sam-
hitd, are missing in both the MSS. available. The
Pandit, who attaches great importance to this little
work, is probably right in stating (in his second foot-
note) that its publication, though forbidden, is not likely
to do more harm than that of the Samhita itself.
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APPENDICES
(Three extracts from Sattvate Sumhita)

I. Ter Divive TWENTY-FOUR-FOLD MACHINERY
or EXISTENOE

The ninth chapter of Sattvata Samhita, after
having enumerated the thirty-nine Vibhavas, twelve
Saktis, and prineipal * bodily ornaments ’ (divine orna-
ments and weapons), continues :

wvaksye bhavépakaranam girvanagonwm uttamam\

néanavibhavamiriinam yo’vatisthate sasune 1 (90)

and then gives the following extraordinary list

(sl. 91-94) :

1. Time (kdluh) ; 9. The seven sages of old *;
2. Space (viyat) ; 10. The planets and fixed
) gtars ;

8. Regulator (niyanta); 11. The Vidyadharas*;
4. The Sastra with 12. The Nagas;

Angas’;
5. The Vidyadhipatis;  13. The Apsarases;
6. The Rudrad®; 14. The plants;
7. The Prajapatis ; 15. The animals ;
8. Indra and his retinue; 16. The sacrifices with Angas;

' S'astram nanangalaksapam, by which must be meant the Trayi
including Dharmasastra, Puraga etc. (see above p. 110), and
possibly the “ Vedantas” (Upanisads), but not the [non-Vedantic]
philosophical systems, these being referred to by nos. 17 and 18.

* Samudrah saganah sivah. This passage appears to be corrupt,
though samudra is, indeed, among the epithets of Siva.

1“ Munayah sapta pirve; of. Bhag. Gita X, 6 (and above

. 61, no. 2).
S J'Imz'&t)a}} “clouds ", .. atmospheric gods; of. nabhas'cardh,
khecarah, and the names of their kings (JImata-vihana,-ketu) in
Nagananda.
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17. [Higher] Knowledge 21. The moon ;
(vidya) ;

18. Inferior Knowledge 22. The sun;
(apard vidya)®;

19. Fire; 23. Water ;

20. Wind (air) ; 24, Harth.

Then follow the concluding words :
ity wletam amalekgane
caturvimsatisambklyam co bha(R)vdpakarapam mahat v
The non-inclusion, in this list, of men and Asuras,
Pisicas, etc., is explained by the word yirvdnayagpam in
sl. 90 quoted above. TFor plants as devatis of.
Buddhism.  The inclusion of animals, however, is
strange. It iy also noteworthy that the Gandharvas are
evidently included in Indra's retinue, while the Apsa-
rages are not.

II. Four Kinps or Worsaip
Sattvate Samhita 2, 2.2 ®

“ Samkargana said: Tell me concisely, O Eternal
One, in what manner worship (updsd) is enjoined on the
worshippers devoted [to the Lord].

The holy Lord said: Listen! I will duly explain to
thee that which thou hast asked me, having known
which one may be freed from re-birth.

That pure Bréhman (sad brahma) abiding in the
heart which was the goal (ideal) of those [Siddhas] who
held their [respective] offices at the beginning of crea-

» Here we have once more the two Sciences mentioned above p. 97,

* A very different (premature) translation of most of this pass-
age has been given by Bhandarkar in his Vaisnavism, etc., pp. 39 fl.
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tion*, worshipping the [great light] called Vasudeva®:
from Tt has sprung a supreme Sistra expressive of Its
nature (tédyk), bestowing discrimination, a great theosophy
(brahndpanisadam  mudat) containing the divine path
(divya-mdrga) and aiming at Liberation as the one
[lesirable] fruit [to be attained]. T will impart to thee,
for the salvation of the world, that original [Sastra]
existing in many varieties, bestowing perfection (or:
magical powers) and Liberation, the pure one, mysterious
one, leading to great success.

(1) The Yogins familiar with the eightfold Yoga,
satisfied with the worship of the heart: they [alone] are
authorized for [the worship of] the One dwelling in the
heart”.

(2) On the other hand, the Brihmanas fond of*
mixed worship and oxtolling the Vedas® are authorized
for the worship, with Mantras, of the four Vyiihas.
[Thoy should] not [worship the Lord] in any other way.

(B) Again, [those of] the three [other castes, namely
the] Kiyatriyas, ote., who have sincerely taken refuge
with the Lord, should also, but not with Mantras 8,
perform thoe several rites connected with the worship of
the four Vyihas,

* Literally oither “sinco crontion” or “till creation”, In the
latter easo the meaning wonld be : nntil eveation, properly speaking,
began (begin) by the appenring of the Rajo Guya, that is the activ.
ity of god Bralmén, Aspgor adhikaripal) is an epithet of the ideal
first mon also i Ahirb, 8, (XV, 11),

! (f. above p. 52 n. 8: Vasudevahvayam mahah, ete.

" This workhip, connected with the diagram of sounds (varna~
calra), the six Attributes of (lod, ete., is deeribed from sl 13 to the
end of the chapter, '

* Yor muktanam rend yuktinam.

* (Jf. above p, 97 no, 2,

* Of. our vésumé of Ahivh, 8. XXXVI, above p, 127, .
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(4) But for [the worship of] the Mantra diagram re-
lating to the [thirty-nine] Vibhavas® and for the cere-
monies connected therewith none are authorized but the
[truly] seeing ones, who have completely cast off.the idea
of the mine, are satisfied with doing their duty and wholly
devoted, in deed, speech, and mind, to the Highest
Lord )

Thus much about the authorization of [those of] the
four castes who have embraced the [Sittvata] religion,
supposing they have been duly initiated with the
Mantras prescribed.”

ITI. DESCRIPTION OF THE FOUR VyOHAs, 1or tHE
PURPOSE OF MEDITATION

Sattvate  Swmhita 5, s-21°

“Now, the first form of the Lord is as beautiful
[as to complexion] as [are] the snow, the jasmin,
and the moon [united]." It has four arms, a gentle
face, and lotus-like eyes. It has a garment of

! Explained in chapter IX of the Sambita, some later chapters
being apparently also referred to. In Ahirb, S. the vaibhavam
devatd-caliram described in chapter LVI should be compared.

* This fourth class, then, consists of those Brahmanas, among
the Paficaratrins, who have abandoned mixed, that is Vedic,
worship, and, on the other hand, prefer the path of devotion o that
of Yoga (compatible with Vedic worship, above p. 117). They are
of course, also qualified for Vyitha worship.

" This passage being badly preserved in the edition, I have had,
several times, to follow its (slightly modified ?) reproduction
in Lakgmi Tantra (X, 27 fil.). Lakgmi Tantra actually mentions
Sattvata Samhita in XI, 28.

* That is: inthe Krta age. Inthe next age (when the Rajo Gupa
appears) it changes gradually into red, then, in the Dvapara age, into
yellow, and finally, in the Kali age, into black, an analogous change
taking place as to the other Vytthas both as regards their complexion
and the colour of their garment, .
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yellow silk and is glorified by a golden ensign.!
With its chief (frontal) right hand it announces peace
to the timid, while with the corresponding left hand it is
holding a wonderful conch. With the other right hand
it is holding the Sudarsana, and with the other left a
heavy club resting on the ground. Let him imagine a thus-
formed Vasudeva [dwelling]in the eastern direction.

Having the [beautiful red] appearance of the
Sindira tree and the Sikhara’, one-faced and four-armed,
with a garment resembling the [blue] flower of the Atasi
(flax-plant), distinguished by a palmyra tree [as his
ensign]’; equal to the first Lord as regards his frontal pair
of hands, but holding a plough-share in the hand in which
the other has the discus, and a pestle where the other
has a club: on a thus-like Samkarsana [dwelling] in
the southern direction let [the devotee] meditate.

[Let him further meditate on] the third Highest
Lord, of the splendour of a multitude of fre-fies
assembled in a night of the rainy season, one-faced and
four-armed, wearing a garment of red silk, adorned Wwith
his ensign (banner) showing the Makara (sea-elephant).*

! This is, of course, the eagle ensign (garuda-dlwaja). It
must apparently be imagined as being carried by some one of the
Lord’s retinne (a Nitya); cf. below the note on Pradyumna’s
banner.

* Or Sikhara, the compound (sindirasihharakara) admitting of
both readings, which mean respectively a kind of ruby and a species
of the hemp-plant. Sindiraszkhara may be also translated: “the

“erown of a Sindiira tree ”,

® When Siva is called t@lasika, the word tala means g cymbal
(cf. his damaru ). But Samkarsans’s tdla isa dhvaja, as can be seen
from the parallelism in the description of the Vyihas, not to
speak of other reasons. If Hindu sculptorsrepresent Balardma with a
cymbal (), this would seem to be a case of sculpture influenced by
literature misunderstood. The palm banner is nothing extra-
ordinary ; Bhigma, for instance, is said to have had one,

* Compare the same banner (ensign) carried by an Apsaras in
the description of Pradynmma’s earthly namesake (Cupid).

20
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His frontal pair of hands should be imagined as before ; in
the remaining left hand there is a bow, while in the right
there are five arrows. In this manner let him imagine
[as dwelling] in the western direction him who is known
as Pradyumna.? »

[Let him, finally, meditate on him who resembles
[as to complexion] the [deep blackness of the] Afijana
mountain, wears a fine white garment, is four-armed,
large-eyed, and glorified by the deer® as his ensign.
His first pair of hands is described like that of the first
[Lord]; with the two others he is carrying; in the
right hand a sword, and in the left one a shield (or elub).
In this way let [the devotee] meditate on Aniruddh a
[dwelling] in the northern direction.

All of these [four] wear’ the garland of wood-
flowers, are distinguished with the Srivatsa (Visnu’s
curl of hair on the breast), and are embellished with the
king of jewels, the Kaustubha, on their breast, [further]
With lovely diadems and crowns, necklaces, armlets and
anklets, bright marks (made with sandal-wood, ete.) on
the forehead, glittering ear-rings in the shape of a
Makara (sea-elephant), excellent chaplets of manifold
ﬂo_w‘eré, and with camphor and other delicious perfumes.
As adorned with all of these : thus should they always be
meditated upon.”

! This, as will have been noticed, is essentially a description of
Kama, the Indian Amor, as, indeed, Pradyumna is’also the name of
Kéma re-born after his destruction by Siva; cf. above p. 45.

*The mrga (deer, antelope) is also the lajichana of one of
the Jain Tirthamkaras (S%nti), all of whom can be seen represent-
ed, with their respective emblems added above (or below) them,
just like labels attached io portraits, on the wall of one of the cave
temples of Bhuvanesvara (Orissa).

* For the first three items cf. above p. 52,

[
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1. SUBJECT INDEX

Acyura (a Vibhava): 48.
(a Vidyesvara): 42,
(= Vasudeva): 81,
Adhara Sakti (power sustaining the
Bgg): 46, 55.
idhara, Sudargana as: see support.
Adhoksaja (a Vidyesvara) : 42,
Adivaraha: 48; c¢f. Variha.
Advaita: 49 n. 3, 9111, 97 fil,
agrial chariots : 134, 138,
Agamic literature (g enera,lly) 2,18, 16.
Agneya Astra; 137, 1
Agni Vaigvinara : 104,
Ahamkira: 89, 40, 52 75 fit., 111, 120,
Ahimsi (person)
Ahir udhnya : 15, 52. 95 fil., 100 fil.,
122, 1
Aindra Gmkra: 138.
aigvarya (second Attribute of God):
see Attributes.
alphabets, ocoult : 120 fil., 123, 126, 142,
All-form of God: 181 fll,
Amrtitharana : see Piyiisilarana.
Apsarases: 189, Appendix 1.
Ananta (the serpent): 57; ¢f. Sesa.
5 (a Vibhava): 42, 44,
Anava Mala (gaivite) : 115,
Anga Mantras: 121, 130,
angels : 51, 52, 56 fil.
Aniruddha (a Vidyesvara): 42,
" gthe Vyitha): 35-41, 48, 50,
1., 64, ‘80, 82, 84, 105,
141 14.4 1461, 2 Appen(hx
111,

»

1 (do., the Vyiha, intramun-
dane) : 81.

Annesa (a Vibhava): 48.

Antaryami Avatira: 49, 52 n, 3,

Anugraha Sakti : 88, 114 fil,

Arca Avatara: 48 fil.

Arjuna (an Avatira): 48,

arrows (emblem) : 52, Appendxx III.

Artha Adhvan (spivite

aspects, many different, of God : 104

Asramas (penods of -life) : 117,

Astras: 108,

Asuras (cf. Dimava.s, ete.): 188 fil.;
not included in list, Appendix I.

atomic (third) body : 122,

atomicity of souls: 57 fil.; 88 fll.

Attributes (Gunas), six, of the Lord :
81-39, 41 (addendum), 67 (obs, 0, 8),
102, App. II.

Au.rva (a beha.va) 46.

Avataras: 1, 42 fil., 55 fll., 57,
105, 118, cf. V:hhavas.
w4 origin of 48,5
» ,, why necessary ; 108
Avesa Avatdras: 47, -
avidya defined: 97 fl. (= Tirodhana
Sakti, so Laksmi Tantra XII, 20).
Avynkm 67 fil, 80, 111; do and
Vyakta: 78 n. 4, 79 n. 1, 70 n, 4

BapaBAvakTra (a Vibhava): 42, 46,
bala (fourth Attribute of God): see
Attributes.

Baladeva (¢f. Samkarsuna): 85, 87, L4,

Balardma (do.) (the second Vynhu) 85,
s, (an Avatira): 44, 48,

Baptxsm, the Gren.t 130,

Bhadra (a Nitya)

Bhadrakali; 62, 64,

Bhagavat (toplc) 112 26.

Bhagavat Sakti: 62.

bhakti: 24, 112, 128, 141, Appendix

=

00,

II.

Bhoga Sakti: 55.

Bhiini (wife of Vispo): 58 fil.

Bhiiti and Kriyi Sakti, relation of : 30
(obs. n. 5), 31, 107,

Bhiitl as part of the Bindu: 118,

Bhiti  Sakti or matter aspect of
Laksmi: 29.32, 84 fl, 59 fll, 87
fil.,, 102 fll., 114 ﬂl

Bindu: 118 fil,

bodies, simultaneously assumed : 58

three, of man :

4y s two Kinds of : 58,

body, atomio : 122, 57, 58 (addendumy).

s non-natursl 47, 49, 51, 58.
s magical : addendum to p, 68.
5, subtle 58, 122, -

Bondage, canse of : 114 fil.

Brihman, Highest: see Vignu (1).

Brahman (masc.): 11, 28, 2’7 28 1l,, 86
(=Pradyumna), 36 n. 43 45ﬂ1 ,48
. (twice), 52, 60, 7 (tzhre
Bzx‘;h;n&na) 82 ﬂl., 7 113 1[6 125,

Bra,hman, ﬂmys and nights of : 28, 105.

Brahminda : see Hgg.

Brahmanda Kosa: 79,

Bruhuwmdyu river: 58 (addendum).

branding : 24.

Brhaspati: L

Bulddha (a thh&va) 48 (bwice), 118,

"o
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Buddhism, Buddhists: 99, 104, 112,
113, 132,

buddhi, a name of
(1) the cosmic Mahat, g.v. ;
(2) the individual Mahat : 70-74 3
(8) Manas, ¢.v.

CARRA GAYATRI: 121,

Oanda (a Nitya): 56.

castes, four: 117.

causa efficiens, ete.: 31,

Cintii: 44, 56,

Citragikhandins, seven 61, 83, Appen-

dix T,
club (emblew): 41, 52, Appendix
III

conch (emiblem) : ibid.

Cosmic Egg, Night, otc.: sec Igg,
Night, ete.

Cow and Non-Cow : 103,

creation : 11 (sub no. 218), 29 fll., 103
11, 114, 125,129, 148 fIL.; ¢f. kinds
of creation” in Index V, also
Appendix I,

croation, fifteen opinions abont: 104.

Oroutor, Preserver, Dostroyor: sco
Trimiirti,

Davs, Cosmic : see Nights and Days,
Devarsis, origin of : 61.
Devas: 62 (origin), 139 fll, Appendix
I;¢/. Indra, etc.

devil (incubus) : 185,
Dhanvantari (a Vibhava): 45 (twice).
Dharma (a2 Vibhava): 42, 46, -

», __(father of four Vibhavas): 44.

Dhruva (a Vibhava) 42, 45,

diagrams: sec Yantras.

disciple, admission of : 122, .

discus (emblem): 41, 52, 100, 121, 127
A1, 132, Appendix 111 ; of. Sudarsana.

diseases, origin and cure of ; 129 fll,

Dissolution : sée Pralaya.

Door-keepers of Vaikuntha 56.

Durga=Nili 54.

Dvapara age: 15 ; ¢f. Yugas,

Ecq, the Cosmio (Brahminda): 27 1.,
38 (thrice), 50 (often), 59, 79 fil,, 104,
106, 125; plurality : 81 fil,, 20, 106,

Ekimbhonidhigiyin or Bkirnavasiyin
(a Vibhava) ; 42, 43, 143, L

Ekasragatanu (a Vibhava) : 42,48; ¢f.
Matsya. .

Elements, the ton- 76, 52, 104, 120,

emanation, theory of : 84 il .

exorcism : 110; ¢f. magic, black.

FIRE, OREATION DERIVED FROW : 104,

Force and Matter : see Kriyd Sakti and
Bhiiti Hakti, .

GANDIARVA Astra: 134,

Gandharvas: 62 (origin), 134, 139,
Appendix I,

garland (emblem) : 52, Appendix 111,

Guruda: 67, 23, 46, 102, Sittvuta
Sumhiti XTI 178-200.

Giiruda Astra: 139,

Germ-impressions : see Visaniis.

Golden Egg: 80 Hl.; of Egg, the
Cosmic,

Govinda (& Sub-Vyila): 41. .

Group Soul : see Kitastha Purug,

Guhyakas : 188.

Guna Body : 62, 67.

Gunas, six, of tho Lord: see Atlributes.

three: 63, 67, 82, 40, 51, 54

n. 7, 64, 107 fll., 110; how rola-

ted to the six: 67.

”

HaMSA (u Viblava): 48, 45.

Ilari (a Vibhava): 42, 44,

» (2 Vidyesvara): 42 (io be entorod
from errata list).

Hayusirsa, Hayusirus, or Hayugriva (a
Vibhava): 46, 48 (bwice); ¢f. Vigis-
varg.

Hayusirsa Loka : 85.

Heaven, Highest: 49 (1., 58 1., 106 nl.

heavens, higher: one conncctod with
cach Vyiha: 50.

heavens, lower : 50, 49 n, 5.

henotheism : 100,

heresy of the Paficavitrins: 97.

Hero Form of the Sondarguna : 65.

Hiranyagarbha==Bralimfn : 109.

Hrysikesu (a Sub-Vyiha): 41.

hum: 121,

iccha-ripa-dhara, Visnu us: 46,

identity, feeling of : 124,

Teeh Sukui: 64,

Ida: 119. .

ignorance, symbol of ; 52,

imprecutions, efficucy of : 108.

Indra: 46, 138 1., Appondix 1,

initiation : 121 fI1,, 1121,)117.

Inner Ruler, Anirnddha as: 144, 38 ;
of. Autaryiimi Avatira.

JAINISM : 104, 112, 113, 132,
Janirdana (a Vidyesvara): 42,

Jina: 182,

jifz% and para: 89, 91 fll,, 98, 123,

Jivadeha Kowa: 79.

Jiva-loka: 27, .

jidna (first Attvibute of God) : see
Attributes.

KAITABHA: 44,
Rala, Kila (suivite) : 64; 90,
Kila: soe Time, - .

[ ey



Kiligni: 104,

Kilane 46, 101,

Kilanemighun (n Vibhavn) : 42, 46,

Kalarvitri: 64.

Kali Ynga ; 85, 122,

Kalkin (a Vibhava): 42 (1., 48,

Kiima : 46,

Kamathegvara (a Vibhava) 42, 43,
¢f. Kiirma,

Kaficnkas : 64, 90, 115,

Kﬂulg‘wtmlm (o Vibhava) ; 42, 45 (twico),
143,

Kinti : 85,

Kapilikas ; 112,

Kapila (n Vibhava) : 42, 45, 47 (twice) ;
teaching tho Sanikhya 109, 113,

5. .

132,
Kapila Loka : 86,
Kapilag : 132,
Kapila Vignu: 86 ; cf. 46,
Kirma Maln: 116,
Karman, tho two kinds of ; 116,
Kiirmic chain ; 129,
Kavstubha; 52 (twico), 92, Appendix ITI,
Kewava (n Sub-Vyiiha) : 41, 128,
Kevalas : 59,
king (position of, advices to) : 118, 128.
182 (passim),
Kirti: 66,
Knot of tho Heart: 116,
knowledge (vidyi ), creation dorived
from: 104,
knowledtge (ifiina), symbol of ; 52,
Kosas of the Devi: 67 n, 2,79 n, 1.
Kriyi and Bhiiti, relntion of : soo Bhitti
and Kriyi,
Kriyi 8akti or force aspoet of Laksmi ;
29.32, 34, 102, 118 ; ¢f. Sudareana,
Kriyi Bakti==Bhiami: 54,
Kroditman (a Vibhava): 42, 46 (twice).
Kysna, son of Devaki: 35, 42, 45, 46, 48
(P), 134, 144, 146 n, 2.
n  son of Ahimsii: 42, 44,
n (8 Vic?ea'vm‘u) : 42,
Kyta Yuga: 83 fll, ; o/, Yugos.
Ksamii: 65,
Kentriyn ns Snnmyisin: 117,
Kuboru 48, 138,
Kumudsa (a Nitya): 56.
Kumudikga (do): 56,
Kundalini &akti: 119,
Kitrma Avatirn 48, 48 ; of. K }

or oue of the queens,
™t 34, 53.55 X

i o,
f & Vyiiha, or of a Sub.
Vyiiha, or a Vibhava: 38 (also n, 3),
44, 46, (Nariyana instead of her )63
(4) the wife of the Preserver; cf.
Visnu (5) ;
(5) referved to indistinetly in one
or some of the higher aspects: 27
n. 2, 99,
Liberated, the: see Muktas,
Liberntion: 27, 39, 41, 47, 50 (obs. n.
1, 102, 109, 113116, 117, 185,
Appendix I1.
Lokaniitha, (a Vibhava): 42, 45 (twice).
Lord of immortality (Samkarsana) ; 144.
o tho cataclysmic five (a Vibhava):

Lord of thoe souls (Pradyumna) : 40,
w y Virdj (Brahmén): 46,

Lords of the months : 41,

Lotus (Golden, Sderificial, Time Lotus) ;
26, 36,48, 79-81, 104,

Lotus of the heart : 49, 52,

MADHAVA (o Sub-Vyiha): 41,

Madhu (and Kaitabha); 44, 127, |

Madhusidana (a Vibhava) : 42,44, 127

” (a Sub-Vyiha): 41,

magic, black : 181, 183,

magioal seat, ote, : 185 fl1,

Mahidhenu: 64,

Mahikali : 64,

Mahilaksmi: 62, 84, 138,

Mahimiyd : 64,

Mahiginti Karman : 132,

Mahiigri; 64,

Mahivini: 64,

Mahiyina: 99.

Mihendra circle : 180,

Mahesvari : 62, :

Mahat [Tattval: 69 L, 72 1., 62,
(symbol), 111, 120, 125,

Maiitri: 86 fll.

Mali Mantra: 120, .

Manas : 89, 40, 52.72, 76, 120,

Mai and” M inavs

109, 116,
Mango-tree as an Avatira: 48,
Mantras: 120 fil., 128, 134 1,, 141 41,

Appendix II. o o
Mantra

8: 78, 85,

vara,
Kiitastha, Puraga (Group Soul): 88, 59
60 1., 107, 110, 119,

Lagsui and Vignu, relation of ; 80-82,

02, A

Lnk;n’ﬁ (Sri)as - )
(1) the metaphysical complement of
the Lord: 20.82, 87, 89, 102, 110,
117, 141, 148; X "

gesis, three standpoints of :
141,

Mantra key: see alphabets, occult,

Mantra[mayi Kriya] Sakti: 118,

Mantras, “ development” of ; 265, 46,

Manu, father of Brahmén ; 81,

Manit Vaivasvata : 45,

Manus, four pairs of; 00 n, 4, 61, 63,
71, 76.79, 109, 116,

Manus, of the several ages: 78,

Mati: 55 fll, o
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Matsyn Avatira: 48, 47, 48 (twice);
of. Ekagrigatann,

Matter, two kinds of : 51.

Miyi (=Avidyd): 89, 129,

(=Bhitti Sakti ?); 129,
» (the Kafionka): 64, 90,
» _(=Sudarsana): 118,

Mayi Kosa : 64, 30,

Miyd Sakti: 62 fil, 59, 60n. 8,110,
115, 143 fll. (Prakrti).

Miyiya Mala : 115.

Medha : 55.

meditation: 49, 59, 108, 112,122, 124,
128, 181, 133 1ll., 186; Appendix II1.

methods (rirci), two religions: 97;
four: Appendix 11.

Mimansakas: 132, 91.

Mixed Group of souls: see souls,

Months, Lords of the: 41,

Mothers of the world, three : 64,

Muktas: 57 l.,50m, 2, 51, 52, 86 A1,

1 il
Mailaprakrti : 62, 67, i1,
Miladhira: 119,

Nipa: 118,

Nidig: 119, 124,

Nagas: 45, 86, 136 111, 139, Appondix I.

Naisthika; 117,

Nakuliga Pisupatas : 111,

Nara (a Vibhava): 42, 44,

Nirada (do.): 46; 6 (remark), 10L fIl,
1

Nirasimha (a Vibhava): 42, 48, 47, 48,
Niurasimha Loka : 85.
Nirasimhinugtubha Mantra: 143,
Niriiyana (the Absolute): see Visnun (1.
(complement of the Vyiha
Visudeva): 53,

” (a Sub-Vyiiha): 41.

" (a Vibhava): 42, 44,

Nidri: 44, 66, 56, 64,

Nights and Days of Brahmin : 28, 105,
v » _» ,the Lord: 28 4,
30, 52, 86 f1l., 105, 1.

Nigraha or Tirodhina Sakti: 98, 114
fil,, 116 (synonyms).

Nila: 53 1,

Nirvana, Buddhist : 117,

Nityas : see angels.

Nivartaka (Upasamhira, Samhira) As.
tras : 126, 131, 154.186, 140,

Niyati: 64 fil, 62 (obs. u. 4), 63, 106,
110, Appendix T,

Nysipha (2 Vidyesvara): 42 (to be
entered from errata list),

Nysimha Saikhodars (a Vibhava) : 48,

Nyagrodhasiiyin (do.) : 42, 43, 86,

»

“ OBSCURATION " of the soml: 88, 114

1., 129, 78,
OM: 141 1., 145,

Omnipotenco, otc. : 88 ., 90 (obs. n. 5),
115.

ornaments and weapons of God; 52,
108, 121; ¢f. Appendix III,

‘‘ over-embrace " of the divine couple:

108, 87,

Pida Niriyana (= Anirnddha) : 145,
Pidas, four, of God: 144, fil
Padmi (= Laksmi): 48 n, 2.
Padmanibha (a Vibhava springing from

Aniruddha) : 26, 42.44, 143,
Padmanibha (a Sub-Vyiha): 41,
Pakudha Kacciyana : 104,
Paramosvari : 64,

Pari, Pag'yanti, etc.: 119,
Puraguriina (v Vibhava): 42, 43, 45,

47 (also n, 3), 48 (twico).

Pari Vidyii: 144,
Pirijitahara (a Vibhava) : 42, 46,
Parisadas, Pirsadas: &6,

~Pigupata system: 2, 108 L, 111 A1,

113, 115, 117, 142,

Pitilasayana (a Vibhava): 42, 43,
Paurinikas : 142,

Pivaka (o Vibhava) : 48,

phat: 121,

Pingalii: 119,

Pitrs (creative), origin of ; 61,

»_ (decoased), bodies of ; 58,
Plyigiharana (a Vibhava): 42, 40, 143,
planes, fourteen, of the Egg: 60, 55,

»  of consolousness: 141, 146,
Play of God: 114, 125, 129,
Pracanda (a Nitya) : 56.
Pradyumna (the Vyiiha): 85.42, 48,

61-63, 105, 141, 144, 145 1, 2,
Pradyumna (n Vibhava): 45,

" (a  Vidyesvara): 42 (to be
entered from errata list),
Pr;xllynmna. (an intramundane Vyiiha):

Prajapatis: 81, Appendix I,
Prakaras, five, (= fivefold solf-manifes.
tation) of God : 2541, 51 A1,
Prakrti (or Vidy) :
(L= Lakemi (1);
Ez = Mayi Sakti;
3)= Avyakta ;
(4)= Vyakta (Mahat and remaining
Tattvas).
Prakyti Kos'a : 79.
Pralaya: 28 (two kinds), 36, 48, 50
(bwice), 60, 103, 129, 140,
pramina, Sndargana as: see regula.
tive principle.
Prina (= Mahat): 78 fll,
» (= Sudargana): 113,
Prinas, the five: 71,
prapatti: 28, 142,
Prirabdha-karman y how to
neutralize: 135,

o A Vi Sk vt
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Prasiiti Kosa: 67,

Prasvipana Astra: 137.

Pravartaka Astras: 126, 133 fl, 187,
140.

presents to Brahmins: 130, 135,
Priti: 56.
Pundarika (a Nitya): 56,
Pure Group: 61 n. 4, 82 1., 109, 116,
Pure Matter, etc. : see Matter, etc.
Purohita, the ideal : 132,
Pwusa :
(1)=Visnuy, especially as the Absolute
and the Antaryimin ;
2)=the Kitastha ;
8)==the individual sonl (jiva),
Purnsa (a Vibhava): 45, 48,
» of the Simkhyas (Kipilas):
170, 132, 142,
Purnsa Siikta: 143 ., 25,
Purnsottama (=Aniruddha): 36,
" (a Vidyesvara): 42,
Pusti ; 44, 54-56.
RADHA: 19.
Raga (the Kaficuka): 64,
Réhu : 46,
Rihujit (a Vibhava): 42, 46.
rain, methods of producing : 136.
Rima Dhanurdhara or Sririma (a
Vibhava): 19, 42 fl1., 47 fil.
Rama diagram : 120. '
Rivma Loka (second ideal realm): 85,
Rimanuja, system of; 123 n. 8;qf.
Vigistadvaita.
Rati: 36, 55, 64,
regulative principle (Sudarsana): 108,
107 A1l.

Regulator : a name of Niyati, q.v..
retinue of the Lord: 54n. 2, 56 fl., 128,
Rsabha (a Vibhava): 113,

Rsis, seven: 61, Appenix I.

Rudra: see Siva.

Rudras: 80, 95, Appendix I

Sampa Apmyan: 107.
sabda-brahman: 118,
sacraments, five : 24,
sacrifice, God as a : 129,

» @ See self-gacrifice, worship.
Sacrificial Lotus: see Lotus.
sidhanaandsadhya: 113 fl, 128,
Saivism : 64, 107, 11111, 115; of. next

two items, also Pagupata
Saivite elements in the Paficaritra : 28,
90, 115.
Saivite view of the Phficariitra : 31,n. 2,
Stksit Sakti: 52, 54,
Sikta Tantras: 18,
gakti, meaning of : 102; ¢f. 129.
1y (third Atbribute of God): see
%~ Attributes.
Sakti: see Lakgmi, Kriyd Sakti, Bhiti
Hakti, eto,
21

Sakti Kosa: 67 n, 2.

Yaktis of the Vibhavas: 55 fll.

»  w» _u Vyihas: 85 fll,, 67 n. 2,

»  (1,2,8,12): 53 41,

Sakbydtman (a Vibhava): 42, 46,

Silagrima: 133, 139,

Samkarsana (the Vyiha): 15 4l., 36-42,
48, 58, 100, 105 fl., 108,
123, 141, 144, 145 n, 2,

”» (a Vibhava): see Ananta,

Balarima
” (a Vidyesvara): 42,
» (an intramundane Vyiiha):

81,

Stmkhya: 45, 98, 108 fil,, 113 (twice),

116, 142 ; of. Sastitantra.
Samkhya-Yoga: 24, 98 n, 4, 145 fll.
Qe prrhar Aer 117,
S,
Sanaka : 46,
Sanatkumira : 46, .
Saikaricirya, system of: 97 fil,
Sintitman (a Vibhava) : 42, 46,
Sinti: 86,
S'inti Parvan : 14 fll,

S’iva.,: Appendix I.

109, ! ;
Sarasvati: 36 (obs. n. 3), 42, 46, 55 fil,,
64, . .

Sarvastitvavidins: 99,

Sastitantra : 24, 98, 110 fil.

Sastra, necessary for:
(1) combating the bad : 108;
(2) saving the soul: 78 fil.;
(8) starting the samsira: §3.

S'istra. the original: 108 fil.; Appen-
dix II.

Hastras: 108, 140; of. ornaments and
weapons of God,

Sagvadvidyi: 62.

Satya (a Vibhava); 48

Satya Loka : 49,

Sanbhari : 58,

Sandarsana Mahimantra, ete.: see
Sudarsana,

Hanri (a Vibhava): 48,

Sea of Milk: 127

Self-manifestation of God: see Pra
karas,

self-_sﬂc;'iﬁce: 123 (Yoga), 128 (¢ara-.

nigatbi). .

Seneea (= Visvaksena): 23,

senses, the ten : 76, 52, 120.

service to God: 58, 124,

Sesa: 44, 57 (obs, 1. 1),

Sesarana : 67,

Sheath of Generation : 67.

Sheath of Mayi: 64,

Siddhas : 116 (original men), 139,

Siddhis : 124,

Sive: 28, 86 (= Samkarsana), 86 x.
8, 38, 48 (twice), 87 (Rudra), 80, 81
(three Sivas), , 109, 113, 188
(Mahideva), 142, Appendix L,
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Siviroha: 85,

Skandhavadins : 99, 104.

Smrti (o Fakti): 55.

Soma, Nilii as; 55. .

soul, atomicity of : 67 fil,, 88 1ll.

» collective : see Kitnstha Pmrusa.
» individual : 86 fll, 114 fl., 129,

52, 54 1. 7; two groups, pure and
mixed, “created” rcsp. by Pra-
dyumna and Aniraddha: 82 fil.,
38; “superintended” by Sam-
karsana: 39 fll.; two classes in
Highest Heaven: 56 fll.; foar
clagses : 86.

Sound Brahman: 118.

sounds : 118 fil.

Space and Time: 30, Appendix I.

Space, Highest: see Heaven, Highest,

speech, inadequateness of : 104,

S'raddhi: 55,

i see Laksmi.

Sridhara (a Sub-Vyitha): 41,

Yridhara Loka : 85.

S’ﬁhaxpsn: 11,

Sripati (o Vibhava): 42, 45.

S'rivatsa : 52, 55, Appendix ITT.

sthiti (period): 108, 107.

Subbadra (a Nitya): 56,

Sub-Vyiihas: 41 ll,, 105, 122, 128,

Sudargana: 26, 30 fil, 100-113 114,

118, 132, 134, 135,

names of the: 118, 146,

» Homa: 182,

» Mantra: 121 i1,, 181, 184,

1. .

R Purusa: 192, 124, 125
fiL., 127 1,, 130 A1, 52.
» worship: 127-129, 134,

,, Yantra: 127, 130, 135 fll,
Suddha Saiva: 112, -

¥iidra, relation to higher castes 117,
suicide, religions: 117,

summum bonwn: 118,

Sun as gate to Liberntion : 57

8 %ay:\ (name and condition of Visnn):

sinyavida: 99,104, 113,

support of the universe, the Sudarsana
as the: 103, 105 f1,.

Siris : see angels,

Svetadvipa, story of : 15 fll,,

sword (emblem): 52, Appendix TIT.

Synonyms, people misled by : 104,

systems of philosophy : 83,97, 109.114,

! The lig tes : ihe ten el

TALISMAN : 185 fil.,

Tanmitras : 76 fil., 120.

Tiira[ka] Mantra: 141 fll,

Tattvas, the principlos :

(1)—seldom - from the Lord down-
wards: 49 n, 41;

(2) of Non-pure Croation : 52 ; (Pra-
krti=Sakti+Kila+Niyati), 61, 6:

(3)—generally—from Mahat down-
wards : 28, 66, 79 fll.

toacher, the ideal :121,

tejas (sixth Attribute of God): see,
Attributes,

templo : 26, 55, 128, 180, 135,

Time: 27, 30 fil, 38, b1, 62, AL, 65 /1L,
107, 110, 114 (ll., 126, Appondix 1.

time-atom : 27 n. 2.

Time Body

time goddess : 55.

Time Lotus: sce Lotus.

Time Whool : 182, 100.

Tirodhina Snkti : see Nigrahn Sakii,

Town.watchmen of Vuikaythn : 50,

Tusti: 55,

tutelar doitios : 40 fll., 52.

Trayi: seo Vedan.

Treti age: 109; of. Yugas,

Trimiirti  (Creator, Presorvor, Do-
stroyer) : 88, 114, 132, 142,

Tripid-vibhiiti: 50,

Trivikrama (a Vibhava): 42, 44,

" (a Sub-Vyitha): 41.

Twelve suns: 41,

UrANIsADs (“ Vedintas ) referrod to in
the Pificaritra: 97, 121, 145, Ap-
pondix I n. 1; ¢f. Vodantil.

Upanigads roferring to tho Pificavitrn :
146 n. 2.

Upasamhira Astras: seo Nivartakn
Astras,

Upendra (a Vidyesvara): 42,

Utsavasamgrahas : 5, 26,

VAcyAyana: 109,
Vigigvara (n Vibhava): 42, 46; cf.
Hayasirsa.
Vaidikas made slight of : 97.
Vaikuntha: see Heaven, hoavens (obs.
49 n. 5).
Vaivesikas : 64, 112,
Vamana (a Nitya) : 56,
'y (aSub-Vyiha): 41.
n  (or Vimanadehn) (a Vibhava):
42.44, 47 fil.

ts, ten senses, three-fold Innor Oxgan,

Prakrti, Prasati, May#, Kala, Niyati, ¥akti, the Pur i
usn, Highest Heavon, and the
Lord ; but the next chapter explaiuin’g these admits that the highest principle”,

namely the Lord, is “not o prineiple

“ i, sncinle ' s
tattuam wttaman, Lokemg Bt i 8;)1' higher than a principle (nistattvam

e i s

[
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Vimann Loka: 85,

Vianuprastha : 117,

Variha (0 Vibhava): 42 (1L, 47 (twice),
48, 133,

Vivana Astra: 140,

Viwanis : 60 111, 116, 129,

Visudova: namo_of Vign, especinlly
ag Parn aud Vyihn: 84, 35, 63
of. Vignu (2) and (3).

Visudova (a Vidyes'vare) : 42,

Viisudova Lokn (ono of tho oight ideal
roulms) : 86,

Vodingus, ote.: 110,

Vodantih  (Trayyautih) wmontionod

amony ihe philosophion systoms : 114,

Vedn (lrayn): 39, 497, 100, 118, 121,
126, 127; Appendicos I, LI,

Veduvid (n Vibhava): 42 L, 45, 47
n. 2 (Vyisa).

Vodic vitos: 118, 117,

Vodhas (= Brahmin) : 28,

vogotation, goddess of ; 56,

Vibhuvas (= Avativas): 42 (ll, 143,
Appoudix TL,

Vidyd, & torm applied to all sorts of
Prakpti, from Laksmi down to Mabat
62 w8, 78, 02, 64 (Mahi.
vidyd. - s Snragvasi . Niyati), 69 ; 104,

Vidya (the Kaficuka) ; 64,

Vidyiadharas: 139, Appondix 1,

Vidyiadhidova (a Vlb{nwa): 42, 410, 48,

rahmhn),

Vidyiidhipatis : A})ppundix L

Vidyesvaras, twelve : 43,

Vihanguma (v Viblwva): 42, 43,

Vijard vivor (Viraji): addendum o 68,

Vijayii : 65.

Vijianaviding ; 99, 104,

Virij : 144,

Virn Bukti: 66,

vivya (fth Attribute of God): soo
Attributos,

Vigigticlvaitu: 64, p. 38 (uededandum) 69,
1238 1, 3,

Vignu, w namo of God in all is wspocts
o Prukieas), bub ospecinlly ns
(1) the Absolute (Brihmun, DPurnsi,

Niwviyupn, olo): 25, 27 n 2, 28,
29-:1‘{ 62 n. 8, 63, 80 Il 89, 92
111, 102, 117, 141 01, ;

(2) the Para Visudeva: 32, 34, 51
fil, 53 flL, 57 L, 66 AL, 87 £,
92 HL,, 109, 114 fll,, 119, 131 ;

(3) the Vyiha Visudeva: 35 1ll.,
48, 53, 141, 143 fl1,, 145 n. 2

(4) tho fitth Sub-Vyitha : 41;

(5) the Superintendent of the Suttva
Guna and Preservor of the Egg:
?’;,2 38 (Pradyumna), 49 n. 5, 81, 133,

H

Visnu Cukra (an Astra) : 140,

Vignu Loka: 50,

Vigva, Taijasn, otc., 145,

Vigvaksena: 57, 28, 48, 127 (also
note).

Vigvariipa (a Vibhava): 42, 46,

Void, the: see ginya.

Visikapi (v Vibhuva): 48,

Vylisa : 45, 47, 48, 146, 10 (remark); cf.
Vedavid, |
Vyihus: 85 fil., 17 (n. 1), 19, 50 1.,
63 (u. 2), 57, 100, 110, 141, 143 fil.;
Appendices II and III; for the two,
throo, nnd four Vyilhas sce Numeri-

cal Index.

Wﬁ:rum, magical: seo Sastras and
B

Whoels, wmiuor, within the Sudarsuna:

Will-to-be of Vignu: 101

“Wombs " other than tho Manus:
61 41,

worship of the Vyithas, etc.: 17, 26,
128 lix “II; of. Sud

worship,

YAIRA[-VArAua] (o Vibhava): 45.

Yaksas: 139,

Yamu: 136,

Yuntra Dovatis ; 122,

Yuntrag: 26, 41, 122, 127, 180, 186 01,

yours, human and ki mya: 86,

yollow xobe : 52, Appendix LIT.

Yogu: 22,40, 55, 108 {ll,, 711 fil., 113
fil, 116 (1L, 128 fil ., Appondix 1I.

Yoga Sukti: 55, |

Yugus, thoory ol the: 8211, 108 fl. ;
Appondix TIL; of, Krto, ete.




1I. INDEX OF AUTHORS AND WORKS

Not inleuding Samhitis mentioned only in the Synopsis
pp. 6. fil. (Abbreviation : S.=Samhiti.)

ABHINAVAGUPTA : 19,

Abhyamkara Vasudevasistrin : sce
Yatindramata Dip. Vyikhyi.

Agamikhya 8, 18, . .

Agamapraminya by Yim uniiciryn: 10,
17

*Agastya Samhitis: 6, 19.
Agni Povina: 4, 5 fil., 21, 22,
Ahirbudhnya Sambiti :
(a) referred to in part I: 1,3 (. 3),
5 (n. 8), 6, 12 (n. 8), 16 (twicc), 18
(bwice), 20 (also n.4), 22 (n. 1),
24, 25 (u. 8), 26 (a. 1, 9).
(b) dircet quotations (excepl single
words and phrascs): 26-26, 31,
32 (lwo), 85, 41, 47 (u. 4), 57 (. 4),
), (two), 67, 71, 96, 97, 100,
107 (two), 108, 109 (two), 128
(two), 129,
Aitarcya Bralunana : 96,
» » Bhisya by
Sayana : 96,
Alagiigarabhatta : 20 (twice),
Anandagiri : 57. .
Ananticirya, Pandit P, B, ; 15,
Ananta 8. 6, 14,
Atharva Veda : 65, 110, -
Avalon, Arthur: Tantrik Texts,
vol. I: 121,

BarNerr, Prox, ; 19 (n. 1).

Biskalamantra, TUpanisad : 81,

Bhagavad-Gita ; 25, 27, 46, 61,73, 91,
93 (u. 5.), 97, 104 (twico), 123, 125,
132, App. I n. 8,

Bhaga.va,dgif.i\-bhi; s Vyikhyi b
Vedintadesiki gO Y

Bhiigavata Parina : 45, 86,

Bhandarkar, SirR. G ; Vaisnavis m,
Saivism, and Minor Religious
Systems: 3 (twice), 17 (n, 1), 19
(0. 8), 25, 44, 47, 111, Appondix II.,

Bhiradvija S. : 8, 13, 18, 23,

o, ; Comm, on: 20,

Bhirgava S.: 9, 18,

Bhisma Parvan : 15,

Buarnell: Descriptive Catulogue of the
Palace Library, Tanjore : 12, 95,

Brahmabindu Upanisad : 93,

Brahmanirada S, : 8,17 (n. 2),

Brihma 8. : 5, 8, 20,
Brahma Siitras: 1, 58,
2 n Bhisyw on, Ly
Saitkariciryu : L, 30, 9799,
Briwdiaanyaks Upanisd : 63, 64,60
4, 75, 123,
Brhad Brahma S.: 11, 13 (bwico), 17,

CrrAgIxnANyI 8. ; 12,

Chiindogya Upanisad : 73 (bwice), 75,
10L, 104, 105,

Chatterji, J. C.: Hindu Realigni : 64,
Kashmir Shaivaism : 18, 10 (n. 1),
34, 64, 9],

Darrduniva 8. .7, addendum 1o . 6.
n.

Doussen, P.: Allgemoine  Geschichito
dor Philosophio, vol, I, purt 3: 77;
Sochzig Upanignds dos Vods, @:.

Dhyinabindu Upanigad: 141,

Dowson, John : Hindu Classical Diction-
ary : 48,

Dutst, Mahiinirving Tantea (translutod):
13,

GARBE, R.: Dio Bhugavadgiti :
addendum to pp, 14, Hl.,

Gargya 8., 7, 18, addendum to pp. 6,
il

Gaudapida: 93,

Gautamiys 5,17,

Gopilottarutipini Upanigad : 145,

Govindiiciirya, Svamin, The Paficaritras
or Bhagavat-Sastra (inJ. R. A. 8,
101D): 3, 5 (n. 1), 17 (u. 2, 8), 20
(n. 1), 22, 112,

Hawmsa 8.: 12,
Hamsapiramesvara, §.: 12 (twice), 18,
Harigauri Tantras : 18,

Hzlég, Aitareya Brahmana (translated) :

145,

Hs.yt;uir;a Hayagriva) S.: 6 fll., 18, 21
Py (Hayag; ) 18, 21,

INoRARETRA (third Ritrs of Mahd.
sunatkumirs 8.): 17, 36, 41 (twico)
69, 79, 81, 85, 104.

Isivisya Upanisad ; 34, 123,
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Isvara .: 6, 3, 16.18, 20, 21, 22, 112.
Igvara 8. Vyakhyi by Alasingara.
bhatta : 20,

JaIN scripture : 104.
Jayikhya 8. : 7, 18 (twice), 20, 21, 96.
Jayottara S.: 7, 18.

Jhianamrtasira : see Narada Paficaritra.

Kiyva 8.: 6 (n. 1), 6. 20,
K

a , 7, 18,
Kapifijala 8.: 5 fll,, 13, 21,
Kagyapa 8.: 7, 18,
Kasyapottara S.: 11.
Kiithaka Upanisad : 88, 72, 116,
Kaumiwa S.: 5, 7.
Kaugttaki Upanisad: 73, 58 (addendwm).
Ksemaraja: 31.
Kubjika Tantras (three): L3,

Laksyi Tantra: 9, 13, 18, 26, 29, 30
(thrice), 82 (twice), 33 (four times),
84, 86 (four times), 37 (twice), 38
(twice), 43, 48, 49, 54, 59, 60, 62, 64
(also n. 5), 67 (twice), 70 (thrice), 71,
76, 79 (twice), 80 ; Appondix ILL.

Law Books: 2, 117,

MacponeLy, Vedic Mythology : 95; The
Development of Early Hindu Icono-
graphy : addendum to pp. 14. fil.

Madhavicarya: see Sarvadarsana
Sumgraha.

Mahibharata: 14 #il, 98; ¢. Bhisma
Vana, Sinti Parvan, Nirayuniya.

Mahanariyana Upanisad : 265,

Mahisanatkumara S.: 9, 23, 24; cf.
ludraritra.

Mihendra 8.: 9, 20.

Maitriyana Upanisad: 65, 73, 1u1.

Maitreya Upanisad : 93

Mindiikya Upanisad : 69.

Mandikya Karika by Gaudapida : 93.

Mankana 8. : 12.

Manu 8.: 2.

Mandgala 8. : 9, 18,

Mrdani Tantras (two) : 13,

Mudgala Upanisad : 145,

Miiller, Max : 100.

Nirapa Paficaritra (=spurious Nira-
diya 8.): 1,.8, 5, 8 (remark), 17, 19,
(n.8), 22, 24,

Nirada Samgraha : 18.

Niradiya S/ (genuine one) : 5, last name
(%), 8, 18, addendum to P14 11; ¢f
Narada Paficaritra. .

Nirasinha 8.: 8, 18,

Nardyaniya S.: 8, 18.

Nardyaniya (Naradiya) section of §anti
Parvan: 14 fil., 39, 43, 44, 47, b7, 61.

Nikayas, Buddhist : 60, 74 (twice).

Nrsimhapirvatipaniya Upanisad: 121,
142]
Nrsimhasiiri : 20.

PApyasamurri Tantra : 11

Pidma Purina : 95,

Pidma Tantra: 5 -fil, 13, 18, 20, 22
(twice), 85, 42, 45, 48, 52, 53 (thrice),
54-56, 62, 79, 80, 82, 83, 86, 01, 92
(twice:, 93 (thrice), 101, 112, 113,
116.

Padmodbhava $. : 8, 17, 18, 20.
Paficaprasna S. : 8, 18.
Paficaritraraksi by Vedintadesik iy

12 (n. 1), 16 (n. 1), 18. .
Paficaratrotsava Samgraha : 5, 10, 26,
Paramirthasira by Adises: 9.
Parama 3. : 8, 17 (twice), 20,
Paramatattyanirnayaprakisa 8. : 11, 27,

28 (twice), 29 (four times), 50 (twioe),

53, 54 (twice), 66, 79, 50, 86 (often),

87, 125,

Parigara S.: 8, 13, 54. -

Paramesvara S.: 8, 13, 20, 23, 54.

Paramesvara 8. Vyikhyd by Nrsi yiha-

silri : 20,

Pauskara Agama : 115.

Panskara S.: 8, 17, 18, 20, 21.

Pillai Lokicirya: sec Tattvatraya.

Prahlida 8. : 8, 18.

Prijipatya S. : 20.

Prapafica Tantras (three): 18,

Prasma Upanisad : 73,

Prasna S see Sriprasna  and

Paficaprasna.

Pratyabhijid Hrdaya : 81, 90 (tbrice),

‘122, :

Pratyabhijfia-hrdaya Tippani: 115,

Purdnas’ (generally) : '8, 21, 44, 86, 95,
108, :

Purina S. : 8, 21.

Puruga 8. : 145.

Purnga Sikta: 25, 54, 143 Hl.

RAHASYARARSA by Vedintadosika: 12
(o 1),

Rija Tarangini: 97,

Ramanuja: 16, 17, 82, 123,

Rﬁ.nzmpﬂrva.tfupaniya Upanisad: 120,
121,

Rehmke, Prof.: Die Seele des Mon-
schen : 91, - .
Rgveda Bhasya by Siyana - 133, .
Roussel, A.: Etude dn Padcaritra ;
1(n) . .
§'Arva Agamas (generally): 22, 115,
Saiva Purina :
Saiva S.: 5, 10.
Saminya §,: 11, 2L,
1

Samkarsana S.: 11, 16,
ki: 62,69,70, 71, 76, 77,

Samkhya Kar
98, 110, 142,
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Samkhya Siitras : 68, 69, 71.
1 »  Bliligya on, by
Vijianabhiksu : 122,
Saipnyisa Upanisads: 117,
Sampatkumarasvamin : 2
Sanatkumara 8.: 11 (twice), 17, 20.
SYandilya 8. : 10, 17,
Suikaricirya: 97-98; c¢f. Brahma-
siitra Bhigya.
Swikaravijaya by Anandagiri: 57.
Sinti Parvan: 14 AL, 109; ¢f. Nari-
yaniya.
Sarvadarsana Samgraha by Madhavi-
2.

cirya: 90,111, 122.

Sarva 8.: 5 (n. 8), 10.

Satapatha Brahmana: 25, 48.

Yititapa S.: 10, 18.

Sittvata S.: 3, 11,18, 15, 17, 18,20, 21,
43-47,55 ; Appendices.

Sittvata S. Bhisya by Alasingara-
bhatta : 20,

Saumantava §.: 12,

Siyana: 96, 133,

Schomerus, H. W.: Der Gaivasid-
dhinta: 64, 124,

Schrader, F. Oito: Das Sastitantra.
(Z.D. M. G. 1914): 74, 98, 109, 110;
On the Problem of Nirvina (J.P.T.S.
1905:) 142 ; Ueber don Stand der
Indischen Philosophic zur Zeit
Mahiviras und Buddhas: 65, 68,

Sesa S.: 6, 14,

Siddhinta Paficardtra: 10 (remark).

S1td Upanisad : 54,

Siva 8. : 6 (n. 3), 10.

Soma 8.: 11, 18,

Spandapradipiki by Utpala Vaisnava :
12 (n. 1), 18, 96.

Shikilapara S.: 12 (twice), 18.

Srikira S.: 11, 18.

S'rinivisadisa: see Yatindramata Dipika.

Yrinivisa Iyengur, D. T.: Outlinos of
Indian Philosophy: 115,

Stiprasna (Prasma) S, ; 11,13,80 (twice).

Srataprakigiki.: 12 (o, 1)..

Sudargana S.: 12,

Sukapragna S.: 12 (bwice),

S'vetigvatara Upanisad: 56, .

TArrririva Upanisad : 44,

Tamil Veda : 16,

Tantrasamifiika S.: 18.

Tarksya S.: 7, 14,

Tattvasigara S, : 7, 18,

Tattvasamiisa, Comm., on : 73.

Tattvatraya by Pillai Lokiicirya: 27
(bwice), 40, 50, 52, 54 (twice), 56, 57,
58 (thrice), 59, 66,70, 77, 79 (twicc),
90, addendwm top, 41

Tattvatraya Bhasya b:j,y Varavaramuni :
27, 83,40 (n.'3), 46, 47 (n, 2), 53
(n. 1), 64 (n. 6, 7), 72, 82 (thrice);

Trika literature : 19,
T kg

Upanignd :

Uranigaps  (generally), 73, 93, 104
(twice), 125,
Upendira S. (11): 11, 17, «ddendum to
17.

p. 17.
Utpala Vaisnava: sce “p:
Uttaranirdyanam : 54 § -,

Valuivasa 8. :10, 18 (twice).

Vaikhiinosa Ryi and Agama: 55.

Vaigampiyana S.; 12,

Vaiyyisa S.: 10, 18.

Vijasaneyi S.: 54, U6; ¢/, Utluranivi-
yanam,

Vimadeva: 113,

Vimana Samhi

Vana Parvan : 43,

Viraha 8.: 9, 18, 20, addendum to
pp. 6 Al

Varavaramuni: seo Tabtvutraya Bhi.
sya.

Vn'\s);sghu, 8.:5,90,18.

Vasu (Visuva) §.: 5 (note 1), 9.

Vedss (zonerally) : 2, 05, 108, 110,

Veiarai s i~ B
sya Vyikhyd, i
hasyaraksi.

Venkatesvara, 8. V., J. R. A, S
1916 : addendum to p. 16, 1. 8.

Vihagendra 8, : 10, 14, 18, 28, 42, 50, 62
(twice), 54 (swice), 56.

Vijfiinabhiksu: 122,

Visnu Puriyn: 52.

Visnu S. (TLL): 10, 12,

Visnu Tantra : 6 fil., 21,

Visnutattva 8. : 10, 22,

Vignutilaka : 10, 13, 45, 62 (also 1. 3), 53
(bwice), 55, 77, 78, 80, 83, 86, 89, 93,
93, 116,

3

:5 (. 1), 0.

ET I (A

Visvaksena . : 10, 27, 86, 38 (thrico), 31
(twice), 40, 46, 47, 48 (bwice), 49
(bwice), 52 (u, 1, 8), 63, 57, 69, 61, 79
81, 82.84, 07 (twico), 116,

Vigvavatira S.: 10 (romark),

Vigvesvara S.: 10 (remark).

YADAVAPRAKARA ; 93,

Yajurveda, White : see Vijasanoyi 8.

Yajfiavalkiya Kanda: 74.

Yimuniicirya: 16 fl,, 32,

Yatidramate Dipiki by Srinivisadisa :
27, 41 (thrice), 43, 49.51, 54, 56
(thrice), 54 (four timos), 59, 66, 72,
90, 93, 112, addenda to pp. 27 and 58,

-Yatindramata-dipika Vyikhyd by Ab-
hyamkara Visudovasfistrin : 54 (n, 7).

Yoginandabhatte; 20, .

Yogu Siitras: 111,

Yoguvisigtha : 122.

Yogini Tantras (two).: 13,
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ITI. INDEX OF PROPER NAMES

Exclusive of (1) names embodying some religious or
philosophical principle (Index I) and (2) names of
authors, ete. (Index II).

AgasryA: 6 (remark on no. 1),

Alarka :

Amarsana : 138
32

Ai]a.nndn Appenrhx III.
Apantaratapas: 109.

Arcoti : pp. 6 fll. (addendum).

Arjnna : 46
Atri: 45.

Bhadragald: 134,

Bhogavati: 137
Citragekhara : 138 fll,

Dasyus : 135,
Dhundhu : 182,
Durvisas: 99 fll., 134,
Dvaraka : 134,

Gujerat: 17.
Hirdpida : 185.

Jabali: 10 (remarL)
Janakas :

Kailiga : 188,
Kalale: 94,

Kanva ; 11, 187,
Kunm;a 133,
Kagmir: 1,18, 19, 31.
Kirtimalin; 188 fll.
Kitaka : 133,
K.ux&dhva;a, 97, 185,

Mandara : 188,
Mmdhntr 132, .
Mapigekhara: 132 fil.
Manojava : 140 fll,
Maratha Country: 17, -

Markandeya : 43,
Marundha: 57,
Melkote : 16, 94.
Muktupxda 97 135,
Mysore : 1, 94 A1,

Naicasikha: 138,
Orissa: 1, 28, app. ITL

Palaha : 186,
Puriiravas : 133,
Praci: 183,

Rajoparicara: 132,
Rama: 137.

Sainkukarpa: 138,
Yanti; 154n, 2.
Saragvati : 133, 138,
Sannaka : 10 (reman).
S'ibi: 132,
Sriraigam : 9, 17, 20
Srigarapura : 138,
Srutakirtana: 132,
Yrutakirti : 184,
Suka: 132,
Sumati : 136,
Sunands : 136,
Susravas : 135,
Sutikspa : 6.
Svastiki : 134,

Tamasa: 137.

Tafijore : 12, 95.
Travancore : 94.
Trivikrama : 19,

TUpendra: 11,

Va.lrampa.ym 109,
Vasistha: 10 (nsmm-k)
Vasuki : 136 f]

Vatsala : 183.
Vikatiksa: 133,
Vigala : 186, 138 fil.




IV. INDEX OF SANSKRIT TERMS

In so far as not contained in Index I.

akimeitkarata : 115,
aksara=guna-simya: 33,
ajfiatva : 115.

aputva: 115.
adhidaivata : 41.
adhistity : 40.
adhenu (=avyakta): 108,

anuttara (=a-kira): 118,
antar-anda-sthita : 81, 36,

anna (objectwe nmverse) 144,
aprakrta : 32, 4

abhlgamana 24 51 112

abhicara : 131, 110n

nnhu (complement of s"\hdn) 103, 107,

nvnnmm-pmlaya 28.
ahamti: 30.

u.hxmsa 117,
inava-deha : 122,
ntm&mtha-vadn 104,
ibhasa: 34,
1ccln—-i.wvaryn 83.
idamta : 102,

ekantika-mirga : 39,
kalali-bhiita : 63
karty (*—nhamkam) 111,
Kila, (—pafica-ki ): 112,
(—pmcn- ala): 1
hhmn.ynmpma 62,
kiya : 104,
kimeijjfiatva: 115,
kificitkaratd : 115,
kaii : 58.
kﬂy&msﬁmﬁg&'hhh"ﬂ : 143,
gupa-parviind :

tilakilaka : 37,
MMLNMM' 115,
trayl (Vedic science) : 97, 110,
» (= Wd,g;—pmkm‘) 98.

trasare:
d’kp‘llﬂ

dig': 64,

dharma, dharmin ; 30, 102.

dhenu : 62, 78.
nama-ripa: 125, 129,
namas, namana: 142,
nara : 60,

nira : 86,
nitya-vibhiiti : 50,
nityodita : 58.
naimittika-pralaya : 28,
nyisa (=bhakti): 128,
paiica-karman : 112,
pafica-kila: 112,
para (cosmic period) : 28.
parama-vyoman : 49.
parivira : 128,
puryastaka: 122,
paurusi ratri : 29,
rnkrta~ptnln.yn. 28,
prn.krtn-mandulu 110.

prana (=mahat) : 111,
pratipadika-stha: 143,
pratistha.vidhi : 23, 26.
Ppratisamcara, : 103.
prapaficita: 53.
bahir-anda-ja : 36,
brahma-bhiva: 103,
brahmiyus : 28

bhagavatta : 113,

bhiiti (two meanings): 32 n, 1,
bhiimi (=Bhiiti Sakti): 143,
bhoga-vibhiiti: 50.
bhokﬁr-kuba-sth : 60
mandalesvara: 118,
mantra-tanu: 52; 58 (addemlwm).
mantroddhara : 46 121,
mala-traya: 115 (ob.s n. 8).
mahi-pralaya :
ms.ha-prasthana 117
mahabhxseks. 180.

mahag

mnnava-sargs, 37.

mirga:

mxm.-vugn. 40, 82,
misra-srsti: 38,

miirtyantars : 41,

Tla-vibhiti : so
& (=] eco 62
” <—an“ )02
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vidyd (pard, apara): 97; Appendix I.
vibhiiti (fwo meanings): 32n, 1.
vlmmn. bhumuynh 34, 87.

vmkxm-manda,la 110.
vaidya (=prakrtika): 62.
vnis’esika,-ki kriy(’\: 24, 112,

enkh-pntu 115.
saktyavesa : 47,

gabda (complemenb to artha): 108,
108 fll. samhiti : 2, 24,
ava.rupn,ves'a 47.
svimin (ew conj. for simi=manas):
sstribhisa : 112 111,

22

guddha-varga: 82.
suddha-sattva: 51.
suddha-sarga (==s.-varga): 84.
suddha-srsti: 31,
guddhiguddha, a'uddhéta.m- 59.
sraddha-sistra :
srama-bhitmayal : 341 37.
sadgunya: 32.

08 (¢f. prasphurati jagan-
yi: 102).
sapbs:kaya-vnda 104.




V. NUMERICAL INDEX

Exclusive of unities

Two-armed Visndeva: 52, 119 n,, 131.
» conditions of Laksmi: 29, 142,
» conditions of Prakyti (Bhiiti or
;«lﬁyﬁ Sakti) : 78 n.4, 79n. 1, 108,
0,

» constituents of OM in the “ gross™
sense: 141,

» classes of Astras: 126,

» divine weapons (¥as-
tra,astra): 108.

» released souls (mukta,
kevala): 59.

»» soulsin Highest Heaven
(ever-free and released) :

” »
” »

”» »

56.
» ‘“groups” of men (pmre and
mixed): 82 fil.

» Kindas (theoretical, practical): 23.
» kinds of bodies (generated, non-
natural) : 58.

” ” » creation (pure, impuro)

59,

primary, secon-
dary): 79 ;(diff.):
109 n, 1.
(collective, in-
dividual): 82,
” » » Karma Yoga, ench two.
fold: 111,
» n » mabbor (pure, mixed):
61,

” » ” »

» » » ”

» » 5 religious knowledge
(direct, indirect) : 113,

» »  » Worship (immediare,
mediate): 118, 128; ¢f,
Appendix H.

» means of combating sin: 108.

» moethods of roligious progress: 97,

» Saktis or principal manifestations

of Lakymi: 29 fll,
» ﬂSa,kt.is (consorts) of the Lord: 53
1.

» Steps to Liberation : 113,

» Updigas (Mimimsi and Nyiya) :

" Ahirb, 8. XIT, 13, )

» Vyihas (Visodeva, Baladeva) : 17
0.1, 144,

» Yoga systems : 111,
THREE aspects of the cosmio Ahamkira ;
5.

» m » » 5, Mabat:70;
(ift: 71
n

d

Three “bivths ” : 117,

»

»
”

bodics (gross, ctc ): 122.
Brahmfns : 81,
(or fonr) ohief principlos of
pro-classical Simkhya: 68 M11., 98,
chiof principlos of tho Pifica.
ritbra: 89,
clnssos of Purinas : 86,
»_ s unroleasod souls : 54 n.7,
constitnonts of Miiyi Sukti (three-
fold Miyd Kowa) :
30, 63, 64.
” » OM in tho “ high-
esb” sonso : 141 i1,
Guyas : 67, 32, ote.
kinds of timo (gross, ote.) : 66.
manifestations  of  Anirnddha
(Crimirti): 67,
Mothers of the World: 64,
puirs of divine Attributos ; 32,
34 11,
Prakytis (Miy#, Prasiiti, Prakrti):
Laksmai Tantra VL, 16,
principal Sambitis: 20,
religious means (siidhana) : 128,
Saktis of tho Dovi: 54,
Saktis or wivos of the Lord .
58 il
Saktis -= threofold Techi Ynkti :
56,

Sivas : 81
standpoints of Mantra oxoegesis
141,

Taints or Pottors : 88 fit,, 116,
Taints (saivite): 115,
Vedas : 110,

Vyithus : 36 fil,

Four-arMeD Visndova: 52, 119 n., 182,

chief principles of pro-classical
Simkhyn: 142,

clé'bases of Niiras (sleoping gouls) :
86,

constituents of OM in the
“ subtle ” sonse : 142, 141,
discusos, conches, clubs, ete.: 41,
-fold Brihman ; 119,
Kandes of the Prdicari tra, 28,
Manus: 6],
objects of lifo: 113 fil., 116,
Pidas of God : 144 fll,

»n y the Pificaritra: 22.
Vyiihas, supramundane : 85 fll,

" , inframundane ; 81,
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Four Vythas, of t.he Sudarsana Purusa :

Five daily observances 24,

, focuses (parvan)of Obsouration,

namely, tamas, asmwa,

riga, dvesa, and andhé-

bhinivesa: Laksmi Tantra

X1, 20.

-fold Brahman : 119.

Ka.ncukas (u'alwte) 90.

o of the

Purusa: 114.

powers (wak 1) or works (kar-

man, krtya) of the Lord or

La.ksml 88 fll,, 114,

prakarah (modes of existence)

of the Lord : 25 fll., 51 fil.

Pranas: 71, 78,

» Ratras: 22 ﬂl 24,

» swraments 24

» recognised gyst :
109 1., 116 ﬂ(l 14 g?:n ?

, subtle elements, gross elements,
;Gnowledge-aenses, action-senses:

Sudareana

Upavedas : Ahirb. 8. XII, 14.15,

Att;xbutes (Gunas) of the Lord:

» Avataras: 47.

s constituents of Bhakti: 128.

" » » OM in the “sub-
tle” senge : 141,

» “Gems” among the Sn.mbltus 20.

» Kafioukas (gaivite): 90.

» Kosas of the Devi: 67 n. 2,79

n, L
5 Samaya-dharmah: 113,
» Syllables of the Great Sudarsana

Mantra: Ahirb. 8. L, 29 (cf.
XVIID).

yy Systems (x-ehgwus and philoso-
phical) : 8

Seven Cxtx-a.s’lkhm_n_ims 61, 83,
4y enclosures sun-o\mding the Egg:

, Mahibhitas: 112, .
» padarthah of the Sattvata
system : 112,
Eient Ak;ms (Imperishables) : 104
-armed Vagudeva : 124,

»

” -fold subtle body : 122,

EieHT forms of supra-animal existence :
62,

,» manifestations of Buddhi 70, 72.
» Manus: 61
parts of the Great Night : 29.
Saktis (consorts of the Lord,
ete.):
(six) systems of mhgmn and
philosophy : 113 n.
Yognnga,s 124,
“Women " : 55.
TuN Avataras : 43 45, 48,
topios (sam hitd h) of the Sit-
tvata system : 112,
y Vayus: 124.
ELEVEN cluef postures in Yoga: 124.
TweLve Saktis (consarts of the
Lord, etc.):
Sub- Vyuha.s 4.1
Vidyesvaras : 42.
FoukremN planes of the Bgg : 55, 84.
principal Nadis: Abirb,
S. XXXII, 1841, -
S1xTE EN-armed Sndarsana : 128, 131.
Devas (Visnu, ete.):
Ahirb., 8. XXXVI, 11
TWENTY -0N & branches of the Vedic
science (trayi): Abirb, 8. XI1, 16-
17.

B

»
»

TWENTY-TWo0 Avabiras: 45.

TWENTY-¥0TUR-fold Machinery of
Existence : Appendix L

Twenty-four “Forms”
Vyihas, eto.) : 42.

THIRTY-NINE Vibhavas (Avataras) :
42

(sub-

FourTYy-THREE Nivartaka Astras:
126.
S1xTyY topics of pre-classic Simkhya :
24, 98, 110.
SrxTYy-1Wo-armed Vasadeva (Sudar-
gana Purusa): 127,181,
185,
M Pravartaka Astras : 126.
ONE EUNDRED AND BIGHT Sam-
hitas: 3 fll.
ErecHT 2 UNDRED Visnus: 86.
THoUsAN D-armed Visudeva: 132.
”» names of the Sudarsana:

146.
» -spoked disous of the

Lord : 128.




VI. INDEX OF IMAGES (SIMILES)

Tllustrating religious or philosophical ideas.

Banner, wind, and space : 107,
Bee-hive : 60.
Clay and pots : 69,
Cloud (cirrus): 29, 78, 103.
Cloud and rain : 78.
Clond and wind : 31,
Cow=cloud : 103.
and milk: 78,
Darkness: 29.
Emptiness: 29, of. 86.
FPire and combustible : 108; of. 117,
Fire and wind: 31.
Flame Proceeding from flame : 385,
Guees and town ; 93,
Gem: g2,
Gold in fire : 92,
Lamp (or flame) and light : 32,90.
Lamp, extinguishing: 117,
Lightning: 29,
Milk and cords: 69.
Mirrors and reflections: 93,

Mole (spot under skin): 37.
Mote in sunbeam : 57, 90.
Ocean, motionless : 29,
Ocean and rivers: 93.

Pin and leaves: 30, 105.
Pot and air: 93.

Pot and water: 93.

Rice, grains of : 58.

River and bank: 65,

Rivers and ocean: 93,
Robbers and traveller : 116,
Servants and master: 73.
Spider and web ; 124,

Sun and sun-shine : 34,
Sun-beams and sun : 93.
Thread and pearls : 30, 105.
Tortoise : 77.

Udumbara tree swarming with bees: 60,

Wall and clay, ete.: 79.
Widow, the Ionely: 59.
Windless atmosphere : 29,
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ADDITIONS AND CORRECTIONS

p- 3, last line: for “the press” read ‘ preparation .

p. 6. fll.: Three more Samhitas may still be extant in addition to

those marked as such in our Synopsis, namely the following,
of which a MS. was seen, a fow years ago, by one of the then
pandits of the Adyar Library, in a village of the Arcot
District, to wit : Gargya 8., Varaha S. and Patalam, and
Dattatreya 8.

p- 14, Il 11/12 from bottom : « Naradiya section . The usual name

of this section containing the story of Narada's visit to
S'vetadvipa is Narayayiya.

pp- 14, fll. (chronology of the Samhitas) and 97 fl. ( age of Ahir-

P

16

budhnya Samhitd). Having just now received the J. R. A. S, for
January, 1916, containing A. A. Macdonell’s important article
on The Development of Barly Hindu Tconography, we may say
with regard to the latter that, although undoubtedly
iconography will have to play a part in the establishment
of the chronology of the Paficaratra Samhitss, it does not
seem that at gr esent much can be gained from it for the
older part of that literature. For, though only “ from the
eighth ceuturg onwards Vigyu appears with eight arms”
(loc. cit. p. 126), the iconographical material so far available
from the earlier centuries is evidently far too scanty
to prove that Vignu was not represented as eight-armed,
ete. (in addition to the four-armed form), long before
that time. The following statemeut (p- 127) “on the
four-armed Vasudeva is noteworthy, because it agrees
with the date fixed on other grounds by Prof. Garbe for the
later parts of the Bhagavad-Gita (of which particularly
X1, 46 should be compared): “The second half of the
first century A. ¢, may therefore be regarded as the period
when the Hindu gods began to be represented with four
arms,”

1L. 8/7 from bottom : to “about the time of Sankara” the
following foot-note :should now be added : “ We are thinking
of the date which has so far had the consensus of most scholars
é788-825). The attempt made quite recently, namely by

- V. Venkateswara in the J. R, A. S. 1916, pp. 151 fil, {o de:
monstrate that Sankara’s life-time was 805~$97, has not con-
vinced us,

p- 16, 1. 12 from bottom : for « teacher ” read “ teacher’s teacher ”
» 17, 1. 10: after “ Upendra Samhita ” insert (no. 211) 7,

» » L 18: for “ Paficaritra ” read “ Paficaratra .

» 18, 1. 9 from bottom ; read (see above p. 4) .
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p- 24, 1 5: for vaivesika read vaisayika, and add a foot-

note: “This is strange and suggests the idea that an
original “vaisesika” has been misunderstood by the
author; ¢f. the sixth. topic of the Sattvata system below,
p. 112.”

,» 27, note 1, add before last sentence: Yatindramata Dipikd, a later

work of uncertain date, contains much modern material
unknown to the Paficaratra. :

» 32,1, 6 from bottom : for “teacher” read “ teacher’s teacher .

p- 32 fll.: Ts it a mere coincidence that in Zoroastrianism also God has

» 41

six attributes ? It is true that the two sets have apparently
not much in common, still : might not the monotheism of the
Paficardtrins, which evidently originated in the north-west of
India, have made some external borrowings from the great
religion of Iran? A similar question seems to arise with
regard ta the “sun-beams” and “moon-beams”, into which
the vowels are divided (p. 119), and the « sun-letterS ” and
“moon-letters ™ of Arabic grammar, but here we find it hard
to believe in any borrowing except from some common source.

middle, insert the following paragraph :

An attempt at combining the several activities of the Vyithas
Las been made by the author of Tattvatraya (ed. pp. 125 fll.)
in the following aphorisms (which contain, indeed, all that
the book has to say on the Vyihas) :

« Of them (the Vyithas) Samkargana, connected with
[the Attributes called] jiiana and bala, having become the
superintendent of the principle [called] soul (jwa), severs it
from Prakrti, and then, having assumed the state of
Pradyumna, effects the appearing [and progress] of the
Sastra and [finally] the withdrawal of the world.

Pradyumna, connected with atsvarya and virya, having
become the superintendent of the principle [called] mind
(manas), carries out the teaching of religion and the creation
of the Pure Group consisting of the four Manus, etc.

Aniruddha, connected with sakii and tejas, performs
the protection [of this world], the conferring of the know-
ledge of truth, the creation of time and the mixed creation.”

42, 1. 10: After “Upendra” insert: *from Pradyumna another

Pradyumna, Nrsimha, and Hari ; .

1 56, 1. 17 : for “ Canda, Pracanda ” read “ Canda, Pracanda ”.
, 58, 1. 6/7: “They can assume ” to “body ”. As a matter of fact,

the soul in Heaven seems never to be imagined without a
body, it being bodiless, and necessarily so, only in its Nara
condition (p. 86), that is during the Great Night, when
even mnon-natural matter is non-existent (‘“unified”), We
may, therefore, ask in this connection whether the “atomic
body” mentioned in chapter 20 (see p. 122) is not either
a “ non-natural ™ body pc d already, unknowingly, by the
soul, or elge a third ““natural” body, the only one remaining
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to the soul for its passage from the Sun to Heaven. For,
according to the view of Kausitaki Upanisad which has
been adopted by the Visistidvaitins and was apparently
also known to the Paficaritrins, the liberated soul has
still many stations to pass on its further journey from the
Sun to the river Viraja (Vijara) wlich is the boundary
between this and the other world, and it cannot do so,
evidently, in a bodiless condition, for which reason Yat. Dip.
teaches (ed." p. 77) that not before crossing the Viraja does
the soul exchange its subtle (second physical) body for a non-

' natural one, whereas Tripadvibhitimahanarayaya Upanisad

(chapters V and V1), on the assumption that the Viraja is

" not the said boundary but still within the Egg, declares

p- 60,
» 68,
» 80,
» 82,
» 83,

p. 92,
» 97,
,» 110,

» 112,

» 121,
1 145,

that the soul through bathing in Viraja exchanges its
subtle body for a “magical body” (kevalamantramaya-
divyate) % inand ¥ aripyavigraha
Yave]omaYya-ney $1 ‘pyarty
sarira, later simply called mantramaye sarira), and long
afterwards, in a place far outside the Egg, namely the
Brahmavidya river, casts off the “magical body ” in order to
assume its final garment, the “ immortal Divine body consisting
of the bliss of [Brahma] knowledge ”( or: “of knowledge
and bliss ; vidyanandamaya amptadivya-sariva).
1. 9. from bottom': for * Rgis ”* read ‘‘ Rsis .
1.6 , » : for varsamya read vaisamya.
1.11,, » : for “ Hrsikes'a ” read “ Hrsikesa ™.
1. 18 for “ group ” read ““ Group .
1. 2 from bottom: for ¢ Citrasikhandins” read ¢ Citrasi-
khandins .
1. 4 from bottom : for *“ 58, 597’ read ‘52,53 ".

1.5 , ¢ for “mnever” read ‘not, as a rule,”.
11. 17 and 18 should read: *“seventeen (or twenty-one ?) sei-
ences, from the six Vedangas down to politics (niti) and the
science of professions (wirttd), regarded as subsidiary to the
Vedas”. :

note 4, add: “Itis clear that samyama and cintd are the
same as samyama and samidhi mentioned in note 3, p. 111

1. 9 from bottom : for “ Vedanta ” read “ Vedanta ”.

L9 ,  :for “Paficaratra” read *‘ Pafcaratra”.

»
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SUPPLEMENTARY LIST OF ERRATA

Found in the edition of Ahirbudhnya Samhita.

Page line
79 9 : forfmAlmeEEa.read ev con. FTR BrEAREA.

82 10 : dele (¥1 gaif=m) and enter between
lines 8 and 9 : (3t RAMR=HIN).

107 10 : for @R read AR

%gg 136 ,, fwarE: read ex cony. ARFAT:.
495 9 : ,, dandfyread em conj. FAT.
532 6 : ,, cwarere read ew conj. “®ITET™.

578 8 : between lines 8 and 9 insert : (STHER:).
581 12 : for fo= read Y.

594 2 ,, UgRmretse read TgRmmedFe.

» 8 : ,, suwrermfREEtmEae read -
TR EREARe.

616 3 : ,, @a@Ee read FIFFAC.

626 6 : , cwearairETd read cawaAfIETI.

643, lines 17 to 20 not belonging to the text of the
Samhita should be in small type.




