PART 1






1 THE DOCTRINE OF GOD

The Threefold Manifestation (riipa) of the Supreme Being

The theology of the PadS is influenced by the learned Vaisnava
Brahmanic orthodoxy which - as remarked by Oberhammer> - had an
important impact on the religiosity of the Paficaratra. More specifical-
ly, in the theology of the Pads it is possible to recognize the influence
of the teachings of Ramanuja’s teacher Yadavaprakasa®, a vedantin
who belonged to this orthodoxy. The starting-point of the elaboration
of the doctrine of God is, in the PadsS, a definition of brahman, which
is described with an Upanisad-flavoured language. By expounding its
concept of God in the light of the Brahmanic, Upanisad-derived idea
of brahman, the PadS shows itself to be affected by the outlook of
the Vedanta tradition, which strongly influenced the philosophical and
theological views of the learned Vaisnava Brahmanic orthodoxy~’.

Conceived as the Supreme Being, whose essential nature is con-
sciousness and bliss, brahman is theistically understood, in the Pads,
as the Supreme Person (purusottama); as such, brahman is both
transcendent and immanent and its relation to the world is charac-
terized - in accordance with the bhedabhedavada advocated also by
Yadavaprakasa - by a difference-and-non-difference®.

3 See Oberhammer 2007: 53-54. In this essay the author gives and discusses a
few examples of the influence of orthodox Vaisnavism on the Paficaratra samhita-s.
% T am indebted for the suggestion of this interpretative hypothesis to G. Ober-
hammer.

57 See again Oberhammer 2007: 37.

3 For a detailed discussion of the concept of brahman in the PadS, see below,
pp- 62-80.
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This Supreme Being, moved by His own will, unfolds in three
forms (ritpa): at the divine level, He manifests Himself as Vasudeva
and, at the level of living beings, as purusa and prakrti. Riipa, which is
a keyword in the theology of the PadS, designates an essential feature
of the Supreme Being, by which feature the Supreme and transcendent
Being displays His own immanence in forms which are coeternal with
Him because they are nothing but His own aspects. Yet, with regard to
the dynamics of their respective further developments, each of these
three riipa-s - i.e. Vasudeva, purusa and prakrti - has its own specific
characteristics.

Vasudeva is the brahman having a name and a form; as is explic-
itly stated, brahman ““is called Vasudeva” (vasudevahvayam, Pads, jp,
5, 32b) and Vasudeva is “the first form” (riagpam adyam, Pads, jp, 2,
11b) of brahman. The Supreme Being, on account of His being by
His own nature conscious and volitive, is conceived as Supreme Per-
son (purusottama); in His transcendent state this Supreme Person is
formless - as suggested also by His representation as a Light® - and,
yet, harbours the will to take a form. Hence, due to this will, the
Supreme One manifests Himself as Lord Vasudeva, who is endowed
with the outward appearance of a heavenly bodily shape. Thus, when
referred to Vasudeva, the term rigpa designates the manifestation of
brahman as the first and foremost divine being, the Supreme God.

Out of Vasudeva come into being, by a process of divine emana-
tion, the various divine figures (miirti) which constitute the “pantheon”
of the PadS. These miirti-s represent as many self-differentiations of
the Supreme Being, which concretizes Himself in manifold, particu-
lar divine beings. Actually it is the Supreme Being who, in His first
form (adyaripa) of Vasudeva, is the true origin of the progressive
arising of the divine figures (mirtyutpatti)®.

While at the divine level the Supreme Being manifests Himself as
Lord Vasudeva, because of His will to bring forth the world and liv-

¥ See Pads, jp, 2, 6¢-7, quoted and commented below, pp. 80-82.
% For a detailed discussion of the manifestation of the adyariipa Vasudeva and of
the successive miirtyutpatti (described in Pads, jp, 2, 6¢-40), see below, pp. 80-101.
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ing beings, the Supreme One unfolds into prakrti and purusa®. In His
prakrti-ripa, the Supreme Being displays His own non spiritual (ace-
tana) form, manifests Himself as the eternal primordial matter, which
is the matrix of all things. Prakrti is to be regarded as the way in which
the Supreme Being appears as the phenomenal world.

On the other hand, in His purusa-ripa the Supreme Being mani-
fests Himself as the spiritual principle which gives rise to and concre-
tizes itself in the plurality of individual souls. As Vasudeva represents
the first and the foremost divine being, so the purusa represents the
original consciousness, the ultimate source of every individual soul.
Thus, when referred to the purusa, the term rijpa designates the way in
which the Supreme Being manifests Himself as the spiritual essence
which is one and the same in every jiva, in the soul of every human
being.

By means of this threefold structure and by the concept of ripa,
the PadS represents the inner dynamics of the godhead and attempts
to explain how the One becomes many. Brahman, the Supreme Being,
becomes the Highest God, by taking the form (ripa) of Vasudeva;
He manifests Himself in the form (ritpa) of prakrti, in order to bring
forth the phenomenal world; He assumes the form (ripa) of purusa, in
order to endow living beings with consciousness. The basic structure
of the three ritpa-s is further developed and enriched by the concept
of miirti. In fact the divine figures (miirti) arising as particular concre-
tizations of the Highest Vasudeva can be likened, mutatis mutandis,
to the multitude of the jiva-s coming into being as particular concre-
tizations of the highest purusa, as well as to the the rattva-s, i.e. the
constitutive principles of the phenomenal world which evolve out of
the primordial prakrti.

This structure of three ritpa-s recalls the system of Yadavaprakasa,
with the proviso that it is only possible to speak of analogy of mod-
els of thought and not of identity of contents. The teachings of
Yadavaprakasa may be inferred only on the basis of the extant frag-
ments attributed to him, the doxographies composed by later authors

! For a detailed discussion of the creation theory of the PadS, see below, pp. 113ff.
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and the arguments of his opponents®. A clear reference to the teach-
ing which is relevant for the present discussion is found in the com-
mentary Srutaprakasika (SruP) by Sudar§anasari (XIII-XIV century
A. D.) on Ramanuja’s Sribhasya: “The view of Yadavaprakasa is that
the three forms (miirti) are [particular] concretizations (amsa) [and]
the brahman is that of which [these] are concretizations.”®.

This concept of the three amsa-s of brahman is better elucidated
by the ViSistadvaita thinker Narayanarya (XII-XIII cent. A. D.), who,
at the beginning of the V adhikara of his Nitimala (NM), writes:
“Moreover other [people] stated: the brahman, substance of being,
self-luminous, fully endowed with the power of [becoming] every-
thing, [is] fully endowed with [its] eternal manifestations (vyitha)
named the enjoyer (bhoktr), what is to be enjoyed (bhogya) [and] the
ruling principle (niyantr). At [the time of] the reabsorption [of the
world, everything,] from the ruling principle up to the evil beings,
will be as if sleeping; at [the time of] the creation [of the world]
that threefold brahman is appearing as [its] various manifestations
(vyitha).”*.

Thus, for YadavaprakaSa, the brahman, substance of Being
(saddravya), endowed with the power of becoming everything
(sarvasaktisamanvita), at the time of srsti takes a threefold form, un-
folds into three particular concretizations (amsa), namely: the bhoktr,
the enjoyer, i.e. the subject, the spiritual principle, the soul; the bhogya,

%2 For a detailed exposition and discussion of the teachings of Yadavaprakasa,
see Oberhammer 1997.

83 tisro miirtayo'msah brahma amsiti yadavaprakasapaksah | . (SruP, 1, 3, p. 104,
17). For a German translation see Materialen Nr. 3 in Oberhammer 1997: 108-
109.

% NM, 5: anye punar ahuh |:] saddravyam svaprabham brahma sarvasaktisamanvitam
| bhoktrbhogyaniyantrakhyanityavyithasamanvitam || pralaye suptakalpah syur
niyantrd papavarginah | sarge tat trividham brahma nanavyithavyavasthitam || .

It is evident that by anye Narayanarya means YadavaprakaSa, as is proved by
Sudar$anasiiris statement quoted above. The fact that here Narayanarya uses the
term vyitha instead of amsa is not relevant, because further on he writes: “And
the enjoyer, what is to be enjoyed and the ruling principle exist as particular
concretizations (amsa) of brahman...” bhoktrbhogyaniyantaras ca vyavasthitah
brahmano’msavisesah.
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what is to be enjoyed, i.e. the object, matter along with its modifications;
the niyantr, the ruling principle, i.e. isvara, the Lord. It is clear that the
Vasudeva of the PadS corresponds to the niyantr of Yadavaprakasa,
the purusa to the bhoktr and the prakrti to the bhogya, so that the two
models may be juxtaposed in the following way:

PadS Yadavaprakasa
BRAHMAN(RUPIN) BRAHMAN (AMSIN)
3 RUPA-S 3 AMSA-S
PURUSA PRAKRTI VASUDEVA BHOKTR BHOGYA NIYANTR
(ISVARA)

But the affinity between the thought of Yadavapraka$a and the the-
ology of the PadS goes beyond the agreement of the respective typo-
logical structures. For Yadavaprakasa ... brahman [is] the substance
of being, forming the nature of everything. And also with regard to
its own activity, besides the fact of being by itself, [brahman is] self-
luminous, since it is independent from [anything] other [than itself].
... And the enjoyer, what is to be enjoyed and the ruling principle
exist as particular concretizations of brahman; and therefore [they
are] eternal.”®. For the PadS too the riipa-s, which replace the amsa-s
of Yadavaprakasa, are the expressions of the self-manifestation of the
Supreme Being and, as such, they are eternal®.

With regard to the specific features of each of the three amsa-s,
and particularly with regard to the bhoktr-amsa, for Yadavaprakasa
“there [is] one purusa [which], endowed with the power of being
an enjoyer [constitutes] the totality of the enjoyers. The individual
souls are his manifestations, existing according to their respective
bodies; and they [are] minute, infinite and eternal; and [they are]
self-luminous on account of [their] being particular concretizations

6 NM, 5: ... sarvatmakam saddravyam brahma | svavyavahare'pi
svasattatirekenanyanapeksatvat svayamprakasaii ca | ... bhoktrbhogyaniyantaras
ca vyavasthitah brahmano ’msavisesah | ata eva ca nityah | .

% See below, p. 115.
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of brahman; and in these [souls] some qualities of brahman become
manifest, some [remain] concealed.”®. As will be shown later on in
the discussion on the doctrine of the soul, in the PadS too the unique
purusa - alias bhoktr - is the source and the totality of the jiva-s
which, as embodied individual souls, are the particular concretiza-
tions of this highest spiritual principle, so that the latter, as a jiva, is
narrowed on account of being confined into a body®.

Regarding the bhogya-amsa, for YadavaprakaSa “the prakrti ever-
subject to transformation [is] the substance to be enjoyed (bhogya),
in which the qualities of brahman are mostly concealed; therefore
she is said to be non spiritual.”®. The idea advocated by the PadS
that the Supreme Being, which is pure consciousness, takes the
form (ripa) of unconscious primordial matter, may be explained by
Yadavaprakasa’s statement that the prakrti is insentient because in
her the qualities of brahman are concealed.

Finally, Yadavaprakasa’s definition of the niyantr-amsa may apply
also to the PadS concept of the Supreme God: “The ruling principle
is called the Lord. He has the quality of unsurpassed knowledge,
bliss and sovereignty, has the power of accomplishing all and is self-
luminous, on account of the fact of being a particular concretization
(amsa) of brahman.”°.

In accordance with the bhedabhedavada advocated by Yadava-
prakasa, the three amsa-s are distinct and non distinct from brahman.
The relation of brahman to its amsa-s is compared with the relation
of the ocean to foam, waves and bubbles, or with that of clay to pots,
vases and so on. Actually, each of these two similes expresses one as-
pect of the polarity of the difference-and-non-difference (bhedabheda)
between brahman and its particular concretizations. The ocean sim-

6 NM, 5: tatra bhoktrtvasaktiyukto bhoktrsamastipurusa ekah | tasya vyithah
pratisariram avasthitd jivah | te canavo 'nanta nityah; brahmamsatvena svaprakasas
ca | tesu ca brahmagunah kecid avirbhitah; kecit tirohitah || .

% See below, pp. 129-131.

% NM, 5: satataparinami prakrtidravyam bhogyam, tasmin brahmagunah prayena
tirohitah | ata evacetanam ity ucyate | .

0 Ibidem: niyanta namesvarah | sa niratisayajiananandaisvaryagunah
brahmamsatvat sarvasaktih svayamprakasas ca | .
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ile points to the identity (abheda) between brahman and its amsa-s:
the waves curling and foaming out of the surface of the water cannot
be substantially distinguished from the mass of water of the ocean;
similarly, the Lord, the spiritual principle and primordial matter, be-
ing nothing but portions of brahman, share its substance, participate
in its nature, so that they cannot be properly distinguished from the
brahman. On the other hand, the clay simile stresses the difference
(bheda) between brahman and its amsa-s: although the pots etc. are
only modifications of the same matter, they are nevertheless endowed
with individual and distinctive characteristics of shape, colour and
so on, and have a reality and an identity of their own; similarly one
should acknowledge the reality of the Lord, the spiritual principle and
primordial matter, which, though they are only modifications of the
brahman, yet they are entities of their own, endowed with ontological
consistence’".

L This teaching of Yadavapraksa is discussed by Ramanuja. See the quotation
from Ramanuja contained in the commentary Srutaprakasika by Sudar§anasiiri on
the Sribhasya: “[There are people] who claim that the world is nothing else than
brahman, [insofar as, according to their opinion,] the brahman is the cause [of the
world] only as substance of pure being, [a substance] in which, [though] endowed
with the power of [becoming] everything, the whole variety of modifications such
as the fact of being enjoyer and so forth is absent. [They further claim that] at the
time of the reabsorption [of the world], this [brahman], marked by the appeasement
of every experience of pleasure and pain, [remains] steady, not unlike [that which
is] devoid of spirit, albeit self-luminous as the arman in deep sleep; [they claim
that] at the time of the manifestation [of the world], as the clay substance in the
shape of pots, vessels and so on, and as the ocean taking the form of foam, waves,
bubbles and so on, this [brahman] is present in the state of three [particular]
concretizations, by taking the form of enjoyer, what is to be enjoyed and ruling
[principle]. Hence, [according to their opinion,] the fact of being enjoyer, what
is to be enjoyed and ruling [principle], with the virtues and vices connected with
it, is a mark of distinction, like the fact of being vessels, pots and jars, with the
variety of effects relating to it; [and they claim that] it is possible [at the same
time] that the enjoyer, what is to be enjoyed and the ruling [principle] pertain to
one and the same reality, as pots, vessels, jars and so on pertain to one and the
same [substance i.e.] clay. Hence [they claim that] indeed the substance of pure
being (i.e. brahman) is present in every state.” ye punah — nirastanikhilabhoktr-
tvadivikalpaviplavam sarvasaktiyuktam sanmdatradravyam eva karanam brahma
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In the following discussion of the PadS doctrines of God and the
soul, the suggested parallel with the ideas of YadavaprakaSa will be
substantiated by elucidating firstly, the relation of Vasudeva to the Su-
preme brahman and secondly, the characteristics of the purusa- and
prakrti-rigpa-s with particular regard to the dynamics of their respec-
tive developments. Even as it stands, this interpretative hypothesis al-
ready allows discernment of the consistent structure underlying the
theological teachings of the PadS, and enhances appreciation of the
originality of the PadS contribution to the Pafcaratra theology.

Brahman as God

The PadS gives its definition of brahman in a passage where
Bhagavan, questioned by Brahma about the nature of brahman, enu-
merates the characteristics of the Supreme Being; in doing so, He
actually discloses Himself, illustrating His own manifold qualities.
This self-revelation of the Lord provides a sort of theology in nuce,
where the concept of God of the PadS is epitomized in its chief fea-
tures. This passage (Pads, jp, 5, 28c-39), hereafter referred to as the
brahmalaksana passage, is followed by explanations of this descrip-
tion of brahman (given in Pads, jp, 6, 1-29).

These two extracts of the PadS (jp, 5, 28¢-39 and jp, 6, 1-29) relate
directly to two portions of the AS7 and the JS7, both of which deal

tac ca pralayavelayam santasesasukhaduhkhanubhavavisesam svaprakasam api
susuptatmavad acidavilaksanam avasthitam, srstivelayam, mrttikadravyam iva
ghataSaravadirapam, samudra iva ca phenatararngabudbudadiriipah, bhoktrbho-
gyaniyantrriipenamsatrayavastham avatisthate; ato bhoktrbhogyaniyantrtvani
tatprayuktas ca gunadosah saravatvaghatatvamanikatvavat tadgatakaryabhedavac
ca vyavatisthante; bhoktrbhogyaniyantrnam sadatmanaikatvam ca
ghataSaravamanikadinam mrdatmanaikatvavat upapadyate; atah sanmatradravyam
eva sarvavasthavasthitam iti — brahmano nanyajjagadatisthante — ... | . (SruP,II,
p- 256, 13-20. For a German translation see Materialen Nr. 1 in Oberhammer
1997: 106-107).

2 See AS, 2 and its Engl. transl. by Matsubara in Matsubara 1994: 171-177.

73 See JS, 4, 60-123 and its German transl. by Rastelli in Rastelli 1999: 394-399,
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with a description of brahman. A comparison of the PadS with the rel-
evant passages of these two samhita-s shows that, on the one hand, the
Pads is clearly inspired, with regard to the main issues discussed, by
the AS; while, on the other hand, the evidence of several parallels and
textual correspondences with the JS proves that the text of the PadS is
actually based on the text of the JS.

As for the AS, in its negative definition of brahman™, which echoes
the well known neti neti of the Brhadaranyaka Upanisad, the text of
the AS is affected by the Upanisadic language which is also used by
the author(s) of the PadS in their discussion on the nature of brahman.
Moreover, some of the most important attributes and names mentioned
and explained in the AS description of brahman are found also in the
brahmalaksana passage of the PadS; for instance, in both texts the
Supreme brahman is defined as infinite, eternal, beyond the range of
speech and thought and is called paramatman, Bhagavan, Vasudeva’.

Regarding the parallels between PadS and JS7¢, the table’” below
shows how, in the discussion of the brahmalaksana passage con-
tained in Pads, jp, 6, 1-29, the author(s) of the PadS have borrowed
several similes from the JS, in order to explain the attributes ascribed
to brahman in the brahmalaksana passage. The parallel verses in-
dicated in the table, though not corresponding verbatim, express the
same, or very similar, ideas. Actually, the author(s) of the PadS do not
discuss, develop or clarify the contents of the textual source to which
they refer, they limit themselves to taking from the JS expressions or
ideas which suit them in order to express their own views.

" See AS, 2, 47-52.

5 See particularly AS, 2, 26¢-37b.

76 For a detailed comparison between the passages Pads, jp, 6, 1-29 and JS, 4,
721f, see Rastelli 1999a: 60-69.

77 The translation and comment of the verses of the PadS quoted in this table are
found in the following pages, where the brahmalaksana passage, along with its
explanations contained in PadS, jp, 6, 1-29, is discussed in detail.
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verses from Pads, jp, 6, 1-29

riipam iritam | ariipasydapi tat sarvam
kathayasva yathatatham | 6.1

caracaram idam krtsnam aksiptam
paramatmanda \ yatas tat sarvapanitvam
tasya laksanam ucyate || 6.2

desakalavisesena samyuktam
paramesthind | yaugapadyena satatam
sarvatah*pat (em. ma prak) prabhuh
smrtah | 6.3

tiryag urdhvam adhas coccair gatva
bhasayate jagat | ravir yatha tatha krtva
visvatascaksur ucyate | 6.4

sarvam purahsthitam tasya vastujatam
yatas tatah | visvatomukhata tasya
brahmanah kamaldasana || 6.5

JjAanendriyani sarvani srayante Sira
uttamam | tatha jiianasrayatvena jiieyah
sarvasirah prabhuh || 6.6

viditram avidirastham tatha
vyavahitetare | Srnoti Sabdasarighdtam
tendsau sarvatahsravah || 6.7

bhinno vahnir ayahpindad abhinna iva
drsyate | tadvad vyaktad bahir bhiito
vyaktam avrtya tisthati | 6.8

antarbahir abhivyapya tisthaty eko
maharnave || 6.14cd nimagnasyeva
kumbhasya bahirantar apam sthitih |
6.15ab

vitatya vayur akasam yathaikas tisthati
prabhuh | tatha cardcaram visvam
vyapya tisthaty ajah svayam | 6.23

verses from JS, 4, 72ff

sarvatah panipadadyair yad uktam
laksanais tvaya | na caikam upapadyeta
ghatate tad yathadisa || 4.72

tatha samastam aksiptam yasmad vai
paramatmand | 4.76¢d tasmad vai
sarvapanitvam sarvagasyanumiyate | 4.77ab

navacchinnam hi desena na
kalenantarikrtam | 4.77cd atas
sarvagatatvad vai sarvatahpat prabhuh
smrtah | 4.78ab

urdhvam tiryagadhoyatair yathoccair
bhasayed ravih || 4.78cd tadvat
prakasarapatvat sarvacaksus tato hy ajah
| 4.79ab

yathanantarasas sarve tasya santi
sadaiva hi | sarvatra Santariipasya atas
sarvamukhah smrtah || 4.81

yatha sarvesu gatresu pradhanam giyate
Sirah || 4.79cd

bhave’smin prakrtanam tu na tatha tasya
sattama | samatvat pavanatvac ca siddhas
sarvasirah prabhuh || 4.80

Sabdarasir yato viddhi sa eva
paramesvarah | sarvatahSrutimams cato
yatha drksravakoragah || 4.82

ayahpinde yatha vahnir bhinnas tisthaty
abhinnavat | tadvat sarvam idam devo
vyavrtya paritisthati | 483

sarvadantargatasyaiva kumbhasya ca
yathodakam || 4.87cd tatha sarvasya
jagato bahirantar vyavasthitah | 4.88ab

akasasya ca yo vayus tad dvayor apy
abhedatah | tatha tasya vibhaktyaikyam
bhiitanam hi parasya ca || 4.92
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Notwithstanding the similarities between the text of the PadS and
those of the AS and JS, it is important to acknowledge that, in each of
these three works, the discussion about the nature of brahman has a
different meaning and a specific function, according to the theological
views expressed by each sambhita. Thus, in order to understand the rel-
evance of a definition of brahman for the elaboration of the doctrine of
God in the PadS, what is important is to consider how the author(s) of
the PadS, on the basis of the material provided by the other sambhita-s,
have worked out their own ideas on this issue.

This is the brahmalaksana passage of the PadS: “[Brahma:] Now,
o Lord of the chiefs of the gods, please reveal to me what brahman
18 [28cd]. [Sri Bhagavan:] Brahman is characterized by bliss, has
the form of [undifferentiated] sound, [is] unchangeable, unaffected
by defects and so on, [is] the actionless one, free from change, [29]
indifferent to the pairs of opposites, unlimited, self-conscious, spot-
less, very subtle, independent, free, light to himself, having no be-
ginning, [30] infinite, free from decay, tranquil, [that] whose end is
unseen, not growing, permanent, one, perpetual bliss, consisting of
consciousness, all-pervading, supreme, [31] free from growth and
decline, called Vasudeva, all-pervasive, prominent, the Lord of all
beings, the Supreme Person (purusottama), [32] pure by its own
nature, eternal, still, calm, immeasurable, beyond the qualities [of
prakrti], having qualities, granting all desires, [33] not to be wor-
shipped by outcaste people, not rationally argued by those who are
seeking deliverance, unimaginable, imaginable, wonderful, beyond
the range of speech and thought, [34] having a body endowed with
the six guna-s, all-powerful, resting on his own support, Lord of
beings, the creator, abiding beyond the darkness, [35] the original
source (pradhana) different from prakrti, the object of enjoyment
free from an enjoyer, surpassing the cognition acquired through the
means of knowledge; having eyes, heads and mouths everywhere,
[36] having hands and feet everywhere, encompassing everything
[yet] standing apart; abiding outwards and inwards, the pervading,
the highest teaching of all fantra-s, [37] unborn, the syllable om,
not manifest, consisting of the mitla-mantra, auspicious, having the
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form of maya and destroyer of maya, eternally satisfied, the finest
[38] and also the most gross, unequalled, gentle, bright, shapeless,
shaped, strong, nothing but consciousness, peaceful. [39]"7.

In order to individuate the theological ideas conveyed by the
text, it is necessary to rearrange the attributes ascribed to brahman,
which are enumerated one after the other in an order that is not al-
ways logical; the most significant among them will then be classified
so as to draw a coherent picture out of them. The discussion of the
brahmalaksana passage that follows will touch on: a) the essential
nature of the Supreme Being”; b) the definition of brahman as God;
c¢) the qualities pertaining to the Supreme Being; d) the relation of
God to the world; e) the relationship between God and the souls and,
particularly, the unknowability and accessibility of the Lord. Moreo-

8 Pads, jp, 5, 28¢-39: [brahma) idanim devadevesa brithi me brahmalaksanam ||
5.28cd [Sribhagavan) anandalaksanam brahma nadaripam avikriyam | klesadibhir
asamsprstam niskriyam nirvikalpakam || 529 advandvam anavacchinnam
svasamvedyam niraiijanam | susitksmam svavasam svairam svayamjyotir anadimat ||
5.30 anantam aksayam santam adrstantam avrddhimat | dhruvam ekam sadanandam
cidripam  sarvagam param || 531 gatagatavinirmuktam vasudevahvayam
*yibhum (em. vibhu) | prabhavam sarvabhiitanam isvaram purusottamam | 5.32
svabhavanirmalam nityam nistaraigam nirakulam | nirmaryadam *gunatitam
(em. gunatitam) sagunam sarvakamadam | 533 hinavarnair asamsevyam
moksamanair atarkitam | adhyeyam dhyeyam ascaryam avanmanasagocaram
| 5.34 sadgunyavigraham sarvasSakti svasrayam asritam | bhitesam bhiitakrd
bhittam tamasah paratah sthitam || 5.35 pradhanam prakrter anyad bhogyam
bhoktrnirankusam | pramanapratyayatitam sarvato ‘ksisiromukham | 5.36 sarvatah
panicaranam sarvam avrtya visthitam | bahirantahsthitam vyapi sarvatantrati-
Sasanam || 5.37 ajam onkaram avyaktam millamantratmakam sivam | mayariipam
ca mayabhin nityatrptam anor anum || 5.38 mahato ‘pi mahasthiilam atulam mrdu
diptimat | amitrtam miirtam ojasvi cidghanam nirupadravam | 5.39.

7 Since all the attributes enumerated in this passage are explicitly ascribed to
brahman, they are given in the neuter, even if they are to be implicitly ascribed
to God; therefore, in referring to the subject of the passage, i.e. brahman/God,
hereafter the “neutral” term “Supreme Being” will be used and, accordingly, the
pronouns related to brahman/God will be in the neuter.

On the other hand, in the AS there is a progressive shifting from the neuter to the
masculine and in the JS some of the attributes ascribed to brahman are given in
the neuter and some in the masculine.
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ver, it will be useful to supplement this passage with the explanations
given in Pads, jp, 6, 1-29.

a) The essential nature of the Supreme Being. Some of the at-
tributes mentioned in the brahmalaksana passage indicate that the
Supreme Being, in Its true essence, is consciousness and bliss. Thus,
the Supreme One is said to be “nothing but consciousness” (cidgha-
na), or “consisting of consciousness” (cidriipa). As is explained in
the text itself: “Being nothing but consciousness, [the Lord] illumi-
nates Himself as well as another object, similarly a lamp illuminates
itself as well as paintings and so on. [25]%°. This simile highlights
the effulgent nature of consciousness, which constitutes the essential
nature of the Supreme One: this consciousness is self-illuminating,
that is to say, it is self-aware - as expressed also by the attributes
“light to itself” (svayamjyoti) and “conscious of itself” (svasamvedya)
- and, at the same time, it illuminates other objects - as expressed
by the attribute “bright” (diptimat) - that is to say, it is conscious of
other objects. This association between Supreme Consciousness and
Light - which is due to their all-embracing power of enlightenment - is
upheld also in the incipit of the account of the mirtyutpatti (the aris-
ing of the divine figures), where the Supreme Being in His transcend-
ent state is metaphorically represented as a Light®!.

To the nature of the Supreme Being pertains also Its being “char-
acterized by bliss” (anandalaksana), or better, Its being Itself “perpet-
ual bliss” (sadananda)®*. This essential feature - which is present in
the well known Vedantic definition of brahman as sat, cit and ananda
- 1s mentioned also in the definition of the supreme (para) form of
the Lord, which is said to consist of “being, consciousness and bliss”
(saccidananda, Pads, jp, 6, 39¢)%.

80 PadS, jp, 6, 25: svam param capi visayam prakasayati cidghanah | yatha

pradipah svasyapi patades ca prakasakrt || 6.25.

81 See Pads, jp, 2, 6¢-7, quoted and commented below, pp. 80-81.

82 SeealsoPads, jp, 7, 33cd, where the Supreme brahman is said to be characterized
by happiness (param brahma prapnoti sukhalaksanam | 7.33cd).

8 Also in the JS the Supreme brahman is said to be characterized by cit, ananda
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b) Brahman as God. The idea that by brahman is denoted the su-
preme personal God is explicitly expressed by the attributes which
identify brahman with “the Supreme Person” (purusottama), “the
Lord of all beings” (sarvabhiitanam isvara, or bhiitesa), he who is
“called Vasudeva” (vasudevahvaya). As one reads in Ramanuja’s
Sribhasya: “By the word brahman is denoted the Supreme Person,
who is by inherent nature free from all imperfections and possesses
hosts of auspicious qualities, which are countless and of matchless
excellence.”®*. As in Ramanuja, so also in the PadsS, it is the brahman
endowed with every auspicious quality in the highest degree that is
regarded as the purusottama.

¢) The qualities of the Supreme Being. A series of attributes il-
lustrates the qualities pertaining to the essential nature of the Su-
preme Being. First of all, It is beyond time and space, the dimen-
sions encompassing the existence of the phenomenal world and of
living beings. Thus, “having no beginning” (anadimat), being “un-
born” (aja) and “free from decay” (aksaya), It is “eternal” (nitya),
“permanent” (dhruva). As a consequence of Its being eternal, since
It is “not growing” (avrddhimat), “free from growth and decline”
(gatagatavinirmukta), It is “unchangeable” (avikriya), “free from
change” (nirvikalpaka). The eternity and immutability of the Su-
preme Being is linked with Its infinity, as well as with Its univer-
sal ubiquity and all-pervasiveness: It is “infinite” (ananta), “[that]
whose end is unseen” (adrstanta), “unlimited” (anavacchinna), ‘“im-
measurable” (nirmaryada). Moreover, It is “all-pervading” (sarvaga,
vyapin) or “all-pervasive” (vibhu), “abiding outwards and inwards”
(bahirantahsthita).

and light (see JS, 4, 2-3: yat sarvavyapakam devam paramam brahma Sasvatam |
citsamanyam jagaty asmin paramanandalaksanam | 4.2 vasudevadibhinnam tu
vahnyarkendusataprabham | sa vasudevo bhagavams taddharma paramesvarah ||
4.3.) Moreover, the incipit of the brahmatattva passage of the JS, like that of the
brahmalaksana passage of the PadS, is: anandalaksanam brahma...4, 60a.

84 Sribhasya, 1, 1, 1: brahmasabdena svabhavato nirastanikhiladoso’navadhikati-
Sayasamkhyeyakalyanagunaganah purusottamobhidhiyate (See Ramanuja 1914: 2).
Engl. transl. by Carman in Carman 1974: 67.
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According to the explanations given in jp, 6, 1-29, the qualities
of eternity, infinity and all-pervasiveness are explicitly related to the
Lord, thereby confirming that by brahman is meant the Supreme per-
sonal God. In fact, one reads: “the state of having no beginning and
likewise of having no end is due to the fact that the Lord exists from
eternity [12ab]”*, “because of His being simultaneously connected
with different places and times, the Lord has been previously de-
clared, by the Supreme Being, as omnipresent and eternal [3]’%¢ and
“because of the connection of the Supreme arman with the highest
degree of greatness, the all-pervasiveness of Lord Visnu is taught by
the sages [11]"%".

Furthermore, with regard to the quality of all-pervasiveness, it is
stated: “as the wind which is diffused in the ether remains one and
the same, similarly the eternal Lord, who has pervaded the whole
world with its movable and immovable beings, continues to be Him-
self [23]% and “the fire [which is] distinct from a piece of iron
looks as if [it were] not distinct [from it], likewise, [though] being
outside the manifested world, [the Lord] is present, covering the
manifested world. [8]%°. By means of the image of the wind blowing
through the atmosphere and, even more clearly, by the well known
simile of the fire within the melted metal, the text conveys the idea of
immanence and yet transcendence of the Lord: the Lord imbues and
permeates the whole world with His own substance but nevertheless

85 Pads, jp, 6, 12ab: anaditvam ajatvena tathaivanantata vibhoh | 6.12ab. Ajatvena,
translated “due to the fact that [the Lord] exists from eternity*, literally means ‘due
to the fact of being unborn, not engendered by anyone*.

8 Ibidem, 3: deSakalaviSesena samyuktam paramesthind | yaugapadyena satatam
sarvatah *pat (em. ma prak) prabhuh smrtah || 6.3. See also JS, 4, 77¢-78b in the
table above.

87 Ibidem, 11: paramena mahatvena samyogdt paramatmanah | vyapitvam ucyate
visnor isvarasya manisibhih || 6.11.

88 Ibidem, 23: vitatya vayur akasam yathaikas tisthati prabhuh | tatha caracaram
visvam vyapya tisthaty ajah svayam | 6.23. A similar image occurs also in JS, 4, 92
(see the table above).

8 Ibidem, 8: bhinno vahnir ayahpindad abhinna iva drsyate | tadvad vyaktad bahir
bhiito vyaktam avrtya tisthati || 6.8. This simile occurs also in JS, 4, 83 (see the
table above).
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remains separated from it. On the other hand, the immanence, the
ultimate non-difference between God and the world, is stressed in a
simile which is meant to illustrate the expression “abiding outwards
and inwards” (bahirantahsthita), namely: “the One is present in the
ocean [of worldly existence], embracing [it] outside and inside, as
the water is inside and outside an immersed jar [14c-15b].

But the expression which conveys most vividly the idea of the im-
manence and yet transcendence of the Supreme Being is: “having eyes,
heads and mouths everywhere, having hands and feet everywhere,
encompassing everything [yet] standing apart” (sarvato ‘ksisiro-
mukham sarvatah panicaranam sarvam avrtya visthitam). This locu-
tion is taken from a verse of the BhG®!, which is itself taken verba-
tim from the Svetasvatara Upanisad (3, 16). It is noteworthy that the
Pads replaces the verb tisthati, which, from the root stha, means “it
stands, it is present, it abides”, with visthita, which, from the same
root stha, but with the prefix vi which is used to express distinction,
means ‘“standing apart”. Thereby the text stresses the transcendence
of the Supreme Being: even if God, represented with bodily features,
is “embracing”, so to speak, the world (sarvam avrtya), He remains,
in Himself, separated from the world (visthita). The transcendence of
the Supreme Being is clearly expressed also by another verse of the
Svetasvatara Upanisad: “the Purusa has a thousand heads, a thousand
eyes, a thousand feet; having surrounded the earth from all sides, He
stands ten fingers beyond it"*2. This locution is considered to be so
pregnant with meaning that the explanations of the brahmalaksana
passage begin with a question concerning it; the locution is then illus-
trated by means of several similes®.

% Ibidem, 14c-15b: antarbahir abhivyapya tisthaty eko maharnave | 6.14cd
nimagnasyeva kumbhasya bahirantar apam sthitih | 6.15ab. This simile occurs also
in JS, 4, 87¢c-88b (see the table above).

L See BhG, 13, 13: sarvatah panipadam tat sarvato’ksisiromukham sarvatah
Srutimal loke sarvam avrtya tisthati.

928U, 3, 14: sahasrasirsa purusah sahasraksah sahasrapat sa bhiimim visvato
vrtva aty atisthad dasangulam.

% See Pads, jp, 6, 1-2, 4-7: “[Brahma:] The form of brahman which - though
[brahman is itself] formless - has hands and feet everywhere and so on, has
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Further, essential qualities pertaining to divine nature are pu-
rity and perfection. Thus, the Supreme Being is said to be “pure
by its own nature” (svabhavanirmala), “spotless” (niraiijana). To
be perfect means not only to be “unaffected by defects and so on”
(klesadibhir asamsprsta), 1.e. devoid of any imperfections, but also
to be positively endowed, to the highest degree, with every perfec-
tion; thus the Supreme Being is said to have “a body endowed with
the six guna-s” (sadgunyavigraha).

The latter locution (sadgunyavigraha) needs some elucidation.
The expression sadgunya is used in relation to the Supreme brah-
man both in the AS and in the JS**. In the PadsS, as well as in the AS

been described; [now] explain [to me] everything about it, in conformity with
truth. [1] [SrT Bhagavan:] Since all this world with its movable and immovable
beings is produced by the Supreme atman, the latter is described as having hands
everywhere. [2]... As the sun, reaching to all directions, illuminates the world, so
[brahman] is called one who has eyes on all sides. [4] Since every object is present
in front of it, brahman is [called] one whose mouth is turned everywhere, o you
having the lotus as a seat. [5] All the organs of knowledge depend on the head,
which is the chief [among them]; thus the Lord, being that on which knowledge
depends, is to be known as all-heads. [6] Since he hears the multitude of sounds,
whether distant or near, disturbed or not, he [is called] one who has ears everywhere.
kathayasva yathatatham | 6.1 [§ribhagavan] cardacaram idam krtsnam aksiptam
paramdtmand | yatas tat sarvapanitvam tasya laksanam ucyate | 6.2 ... tiryag iirdhvam
adhas coccair gatva bhasayate jagat | ravir yatha tatha krtva visvatascaksur ucyate || 6.4
sarvam purahsthitam tasya vastujatam yatas tatah | visvatomukhata tasya brahmanah
kamalasana || 6.5 jiianendriyani sarvani Srayante Sira uttamam | tatha jianasrayatvena
jiteyah sarvasirah prabhuh || 6.6 vidiiram avidirastham tatha vyavahitetare | Srnoti
Sabdasarighdatam tendasau sarvatahsravah | 6.7.

This expression is also found in the JS (see JS, 4, 63c-64b: sarvatra karavakpadam
sarvato’ksisiromukham || 4.63cd sarvatahsrutimad viddhi sarvam avrtya tisthati |
4.64ab), where, as in the PadS, it is commented through a series of similes. As for
the parallels between the two texts, verse 6.1 of the PadS is comparable with verse
4.72 of the JS, then 6.2 with 76¢-77b, 6.4 with 78¢-79b, 6.5 with 81, 6.6 with 79¢-80,
6.7 with 82 (see the table above).

% See AS, 2, 15ab, 28ab, 53cd, 62ab: sadgunyam kim param brahma kim
prakaram ca tad bhavet | 2.15ab; sadgunyagunayogena bhagavan parikirtitah |
2.28ab; sadgunyam tat param brahma sarvakaranakaranam || 2.53cd; sadgunyam
tat param brahma svasaktiparibrmhitam | 2.62ab.
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and in the LT, the qualification of being endowed with the six divine
qualities is specifically ascribed to the vyitha Vasudeva, in which
all the six guna-s - namely: jiiana (knowledge), sakti (power), bala
(strength), aisvarya (sovereignty), virya (valour or vigour) and tejas
(splendour)® - are said to be fully manifest in the same degree and
proportion®. To designate both the Supreme brahman and the vyitha

See JS, 4, 101ab: yuktas cantas sarvasaktih sadgunyamahimanvitah | 4.101ab.

See also Pads, jp, 6, 26: “Hari, devoid of colours such as white and so on, shines
because He is endowed with the six guna-s beginning with knowledge, [guna-s
which] do not belong to anyone else. [26]” varnaih sitadibhir hinas tadvad
bhasayate harih | sadbhir gunair anvitatvat jianadibhir ananyagaih | 6.26. Hari
stands here for the Supreme God.

% The PadS does not explain what the six divine qualities consist of. Actually, the
six guna-s have different meanings in the Paficaratra samhita-s where this topic
is discussed (for a detailed account of the definitions of the six guna-s given in
several Paficaratra samhita-s, namely in the AS, LT, PausS and VisS, see Rastelli
2006: 277-281). It is worth summarizing here the description of the six guna-s
given in chapter 2 of the AS, both because the latter may be considered as a source
from which the author(s) of the PadS took inspiration for their description of brah-
man, and because the definitions given there are especially clear and synthetic. So,
according to the AS, jiana (knowledge), which is regarded as the highest among
the six guna-s, consists of both self-knowledge, self-enlightenment, and knowl-
edge of all things; sakti is the power of becoming the material cause of the world;
aisvarya (sovereignty) denotes the complete freedom and independence of God
as creator of the world; bala (strength) is the force of creating and sustaining the
world without effort or fatigue; virya (valour or vigour) denotes the changelessness
and firmness of God, in spite of His being the material cause of the world; tejas
(splendour) implies God’s self-sufficiency, i.e. His having no need of any cooperat-
ing agent. (See AS, 2, 56-62: ajadam svatmasambodhi nityam sarvavagahanam |
Jjiianam nama gunam prahuh prathamam gunacintakah || 2.56 svariipam brahmanas
tac ca gunas ca parigiyate | jagatprakrtibhavo yah sa saktih parikirtita || 2.57
kartrtvam nama yat tasya svatantryaparibrmhitam | aisvaryam nama tat proktam
gunatattvarthacintakaih || 2.58 Sramahanis tu ya tasya satatam kurvato jagat | balam
nama gunas tasya kathito gunacintakaih | 2.59 tasyopadanabhave ‘pi vikaraviraho
hi yah | viryam nama gunah so ‘yam acyutatvaparahvayam || 2.60 sahakaryanapeksa
ya tat tejah samudahrtam | ete Saktyadayah paiica guna jiianasya kirtitah || 2.61
jiianam eva param ripam brahmanah paramatmanah | sadgunyam tat param
brahma svasaktiparibrmhitam | bahu syam iti samkalpam bhajate tat sudarsanam
| 2.62).

% As for the Pads, see jp, 2, 19, quoted and commented below, pp. 90-91.
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Vasudeva as sadgunya, must then signify that the Supreme brahman,
i.e. the Supreme God, manifesting Himself as vyitha Vasudeva, pos-
sesses the six guna-s. Furthermore, the PadS specifies that the brah-
man has a “body” (vigraha) endowed with the six guna-s; the ex-
pression sadgunyavigraha, which does not occur in the JS, might have
been taken by the author(s) of the PadS from the AS, where it is used,
in different contexts, in relation both to the Supreme God”” and to the
vyitha-s*®. Since the Supreme God has a heavenly bodily form, the
definition of brahman as sadgunyavigraha means that the Supreme
God, i.e. the para Vasudeva, by taking the bodily shape (vigraha®)
of the vyitha Vasudeva, possesses the six guna-s.

d) God and the world. Besides the attributes discussed above, il-
lustrating the essential nature and the chief qualities of the Supreme
Being, the brahmalaksana passage also highlights the relational as-

See AS, 5, 32c-34b: “The infinite Bhagavan, Visnu, possessed of His sakti, the
Supreme Person, filled with the still aggregate of the six qualities, [is] simi-
lar to a waveless sea; because of the simultaneous appearing of the six quali-
ties, [which is] urged by Himself, this infinite Bhagavan [becomes] the eter-
nal Vasudeva. [32c-34b]” ananto bhagavan visnuh Saktiman purusottamah ||
5.32cd parnastimitasadgunyo nistararngarnavopamah | sannam yugapadunmesad
gunanam svapracoditat || 5.33 ananta eva bhagavan vasudevah sanatanah | 5.34ab.
See LT, 4, 12-13: “My first form, [arising] out of [my] wish to create, [is]
Vasudeva, resembling a waveless sea, a sky without clouds. [12] When knowl-
edge (jiiana), power (Sakti), strength (bala), sovereignty (aisvarya), vigour (virya)
and splendour (tejas) come forth [as] wholly and equally [manifest], that is called
Vasudeva. [13]” atarangarnavabhdasam *astambhodambaropamam (em. E. L
anambhodambaropamam) | ripam sisrksamandya vasudevo mamadimam | 4.12
jiianasaktibalaisvaryaviryatejamsyasesatah | unmisanti yada tulyam vasudevas ta-
docyate || 4.13.

97 See AS, 33, 14c-15b: “Bhagavan, whose true nature is knowledge, has a body
fully endowed with the six divine qualities. He is the sole creator, protector and
destroyer of all beings.“ jianasvariipo bhagavan pirnasadgunyavigrahah || 33.14cd
sa eva sarvabhiitanam srasta palayitantakah | 33.15ab.

% See AS, 9, 32c: ... sadgunyavigrahair vyihaih ....

% Although the term vigraha might evoke the ideas developed in the late
Visistadvaita, namely that the divine body is composed by the substance called
Suddhasattva, there is no trace of the influence of such a view in the PadS.
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pect of brahman, outlining the main features of God’s relation to the
world and to individual souls.

God is “the creator” (bhiitakrt) of the world, He is “all-powerful”
(sarvasakti), that is to say, while creating, He resorts to His almighti-
ness, because He is both the efficient and the material cause of the
world. The causal relation of God to the world is marked by the
world’s one-sided dependence on God; whereas God, for His part,
is completely “free” (svaira) and “independent” (svavasa). The utter
self-dependence of the Lord is correlated with His freedom from
any necessity, urge or purpose to act: His being “eternally satisfied”
(nityatrpta) implies that all His activity, the creation of the world
included, is an end in itself, is mere play (krda). This is explicitly
expressed in a dialogue between Brahma and Bhagavan: “[Brahma:]
Who are you, o Purusottama, a being with a wonderful appearance.
[Please] reveal yourself to me, who am eager to know [you]. [22]
[Sri Bhagavan:] Know that I am the creator of all the worlds, the an-
cient highest being, without beginning, middle and end, immovable,
eternal, [23] the origin of the whole universe. ... [24a] [Brahma:] ...
For you there is nothing unknown which is to be known and there
is nothing undone which is to be done. [25cd] In the three worlds
one does not find anything which is to be obtained and which is
not already obtained [by you]. [Now] tell [me] for which reason
you are urged to create the universe and the living beings. [26] [Sr
Bhagavan:] There is no reason, I merely play, o Brahma, by creating,
destroying and maintaining all the worlds. [27]1%.

The relationship between God and the world is illustrated by a
simile: “as the sun, the ruler, has risen to emit and withdraw the
rays of light, so Hari, the Lord, [has risen] to emit and withdraw

100 Pads, jp, 3, 22-27: [brahma) kas tvam atyadbhutakarah purusah purusottama |
sarvalokanam puranam purusam param | anadimadhyanidhanam viddhi mam
acalam dhruvam || 3.23 karanam sarvalokasya ... | 3.24a [brahma) ... ajiiatam
ndsti te jiieyam kartavyam nasti cakrtam || 3.25cd nanavaptam avaptavyam trisu
lokesu vidyate | kasya hetor jagat srastum janan prerayase vada || 3.26 [sribhagavan]
kridami kevalam srstisamharapalanaih | lokanam api sarvesam aham kendpi
hetuna || 3.27.
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the whole world. [24]”'°!, By the image of the sun emitting its rays,
the text conveys the idea that the causal relation of God to the uni-
verse is that of an emanation, a manifestation, where the effect, the
universe, is already present in a potential state in the cause, God.
This view, which is basically in accordance with the satkaryavada
(i.e. the Samkhya theory of causation), is further expressed through
a series of similes: “Bhagavan is described by the sages as the Su-
preme arman containing the whole world, [likewise] clarified butter
[is contained] in coagulated milk, sesame oil in sesame seed and
sweetness in lumps of sugar and so on: [27] one does not see it, [but]
by the capacity of apprehension one understands it as truly being
there, formless, not separated from the substance. [28]”!2. These
metaphors mean that, as clarified butter and sesame oil are mere
modifications of the substances out of which they are made, namely,
respectively, coagulated milk and sesame seeds (the simile concern-
ing lumps of sugar and sweetness is less well fitting), likewise, the
universe is a modification of the paramatman, which constitutes its
substratum. Moreover, even before taking shape and materializing as
a modification of the paramatman, the universe exists already, form-
less, not manifest, within the paramatman. This relationship between
God and the universe in terms of substratum and modification of the
underlying substance is the same as that between the brahman and its
amsa-s, as envisaged by Yadavaprakasa.

As for the manner in which the world is manifested out of the
paramatman, some attributes mentioned in the brahmalaksana pas-
sage become intelligible in the light of the creation theory of the
PadS. Thus, in saying that the Supreme Being is “the original source
different from prakrti” (pradhanam prakrter anyat), the text means
that the Supreme Being, the paramatman, is the first, efficient cause
giving impulse to the evolution of the prakrti, out of which the world

101 Pads, jp, 6, 24: srastum samhartum isano rasmin abhyudito ravih | yatha tatha
jagat sarvam srastum hartum prabhur harih || 6.24.

192 Ibidem, 27-28: bhagavan kathitah sadbhih paramatma jaganmayah | dadhni
sarpis tile tailam madhuryam ca gudadisu | 6.27 abhinnam tatvato dravyad amiirtam
tatra ca sthitam | upalambhanasamarthyad drsyate na tad iksyate | 6.28.
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of living beings is then brought forth; the paramatman is said to be
“different” (anya) form prakrti, on account of the difference-and-
non-difference which characterizes their relationship of ripin and
ritpa. The attributes of being “beyond the qualities” [of the prakrti]
(gunatita), of being “not manifest” (avyakta) and of “having quali-
ties” (saguna) can be then understood from the point of view of the
progressive unfolding of the Supreme Being in the world: in His as-
pect of purusa, the paramatman is regarded as being “beyond the
qualities” (gunatita), because the purusa, the spiritual principle, is
free from the three guna-s which characterize the phenomenal world
of the prakrti; in His prakrti-riipa, when the prakrti is still in her not
manifest (avyakta), undeveloped state, the paramatman Himself is
regarded as the “not manifest” (avyakta); when the prakrti is evolv-
ing as the phenomenal world marked by the three guna-s, then the
paramatman too can be regarded as ‘“having qualities” (saguna).
Even if this apparently contradictory feature of the paramatman -
namely His being devoid-of-yet-endowed-with the guna-s - may be
understood from the perspective of the dynamics of the evolution of
the world, nonetheless the text expresses, by means of a simile, the
ultimate freedom of the Supreme Being from the guna-s of prakrti:
“Although He is not connected to the three guna-s, it is as if He were
connected to them, as clear water lying on the lotus leaves. [13c-
14b]71%, Just as drops of water, because of the so-called lotus-effect,
cannot penetrate the lotus leaves on which they lie, similarly the im-
pression is given of God being connected with the guna-s of prakrti,
but He is not really affected by them.

e) Unknowability and accessibility of God. With regard to the
relationship between God and individual souls, the aspect of this
relation which is specifically touched upon in the brahmalaksana
passage concerns the possibility of understanding, by human be-
ings, the nature of God. In His being-in-Himself, He is regarded
as unknowable through those means of knowledge which are at the

103 Pads, jp, 6, 13c-14b: tribhir gunair abaddho ‘pi baddhavat tesu tisthati || 6.13cd
yatha puskaraparnesu svaccham ambhah pratisthitam | 6.14ab.
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disposal of beings living in the phenomenal world: the Supreme
Being is “surpassing the cognition acquired through the means of
knowledge” (pramanapratyayatita), “beyond the range of speech and
thought” (avanmanasagocara), “not rationally argued by those who
are seeking deliverance” (moksamanair atarkita). However, the igno-
rance which bewilders human beings on account of the power of the
divine maya, preventing them from grasping the true nature of God,
may be removed with the help of divine grace, because the Lord “hav-
ing the form of maya” is also “the destroyer of maya * (mayarapam
ca mayabhid). Hence, it is thanks to the gracious disposition of the
Lord - expressed in the text by such attributes as “gentle” (mrdu) and
“granting all desires” (sarvakamada) - that He reveals Himself to
human beings, so that what is “unimaginable” (adhyeya) becomes
“imaginable” (dhyeya). Accordingly, in order to become accessible
to human beings and to establish a relation with them, the “shape-
less” (amiirta) becomes “shaped” (miirta), that is to say, God takes
forms in which He can be visualized in meditation (dhyeya) and wor-
shipped by His devotees. Such attributes as “supreme” (para), “very
subtle” (susitksma) and “the finest and also the most gross” (anor
anum mahato ‘pi mahasthiilam) allude to the threefold form in which
God reveals Himself and is accordingly meditated on and worshipped
by the yogin-devotee, namely, His gross (sthiila), subtle (sitksma) and
supreme (para) form!'*™,

Finally, the brahmalaksana passage includes mention of the
mantra-form of God, which actually represents His most power-
ful manifestation, the embodiment of His true essence. Besides the
statement that the Supreme Being is “the syllable om™ (ornkara) - in
accordance with the well known identification of the brahman with
the pranava - there are expressions, such as “consisting of the miila-
mantra” (mitlamantratmaka) and “having the form of [undifferenti-
ated] sound” (nadariipa), which allude to concrete and specific ways
in which the devotee can approach God in His mantra-form, that is to
say, to specific yogic-ritual-meditative practices. The milamantra is

104 See Ibidem, 37-39, quoted and discussed below, pp. 274-277.
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the chief mantra of a particular divine figure; the meditating devotee
visualizes the mitlamantra, i.e. the deity in its mantra-form, progres-
sively reducing the mantra into its increasingly subtle components:
first in its phonic seed, the bija, then in the phonic elements of the bija,
bindu and nada, until the deity of the mantra is contemplated as “hav-
ing the form of [undifferentiated] sound” (nadaripa)'®.

* * *

Analysis of the brahmalaksana passage provides a picture in which
the main features of the concept of God of the PadS are brought to-
gether: by brahman is meant the personal God, the purusottama,
Vasudeva, who, being in Himself bright consciousness and bliss, is
eternal, infinite, all-pervading, transcendent yet immanent, pure and
endowed with every perfection and divine quality; He is the efficient
and material cause of the world, playful yet merciful, formless yet
taking forms in order to become accessible to His devotees.

Compared with the parallel passages occurring in the JS and AS,
this exhaustive description of the characteristics of brahman proves
to have a particularly relevant function in the frame of the theologi-
cal teachings of the PadS. In fact, such a discussion about the nature
of brahman, marked as it is by an orthodox-Brahmanic outlook, is
certainly consistent with the vision of srsti of the PadS and, specifi-
cally, it is essential for the elaboration of the threefold structure by
which the PadS represents the relation of the Supreme Being to His
ripa-s (Vasudeva, purusa and prakrti). The PadS conceives both
the appearance of Vasudeva together with the successive arising of
the miirti-s and the manifestation of the world as a dynamic process
of self-differentiation and progressive concretization of the high-
est, transcendent Principle, brahman, the Supreme Being. In this
vision of the self-unfolding of the the Supreme Being there is no
trace, either of the typically tantric concept of the godhead’s polarity
in masculine and feminine, or of the personification of the sakti -

105 An example of this kind of meditation is discussed below, pp. 294-297.
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representing the powerful, active energy of the Lord - as a goddess.
On the other hand, this concept is of great consequence in the JS and
AS, as well as in other Paficaratra samhita-s, which provide exam-
ples of different visions of the role of the sakti, or of the sakti-s, in
the process of creation!'%,

In the AS the concept of sakti is highly elaborated: the Supreme
brahman, Bhagavan, possesses the sakti (Saktimat, AS, 3, 25a) and
their relation to each other is compared to that of the moonlight to the
moon (I/bidem, 5b), of the attribute (dharma) to its bearer (dharmin),
of existence (bhava) to the existing (bhavat) (Ibidem, 25d-26a), of
the I-ness (ahamta) to the I (aham) (Ibidem, 43b). The sakti is said
to be Visnu’s vibration in the form of the world (visnoh prasphuratta
Jjaganmayr, Ibidem, 6b). She flashes up, with an infinitely small por-
tion of herself, in her dual aspect of kriya-sakti and bhiiti-sakti: the
kriya-sakti is identical with the will (samkalpa) of Visnu and is sym-
bolized by His SudarSana, the bhiiti-sakti represents the material
cause of the universe!”’.

In the JS too the relationship between God and the sakti is com-
plex: at the very beginning of pure creation the sakti abides within
the Lord, different but not separate from Him; she represents His

106 Tn the LT, the sakti plays a central role in setting in motion the process of
creation. As Gupta observes, Laksmi, the sakti of the Lord, the divine consort
“actually replaces God by performing all his divine functions... every manifes-
tation of God is sakti’s manifestation, be it transcendental as in the case of the
vyitha-s, vibhava-s, incarnations, etc., or be it the material creation” (Gupta (ed.)
1972: XXV). But the case of the LT seems to be unique among the Paficaratra
samhita-s, at least as far as the better known among them are concerned.

A tantric outlook finds expression in the account of srsti given in the ParS: God is
not directly involved in creation, the process of evolution of the world can begin
only when the five divine sakti-s, called paiicopanisad, divide themselves into the
fifteen sources (yoni) of the three guna-s which constitute the prakrti. (See ParS, 2,
28-106 and Czerniak-Drozdzowicz 2003: 110-111).

107 See AS, 5, 6-9. The concept of sakti is expounded in detail in chapter 3 of the
AS, which is entirely devoted to this topic, as well as in chapter 5, which deals with
the pure creation (suddhasrsti). See, for the Engl. transl. of these two chapters,
Matsubara 1994: 183-188 and 203-208. See also Schrader 1916: 29-31 and 102-
103.
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power to act and the creation process can begin only when she is
fully manifest. But, if on the one hand the deciding factor which
allows the sakti to fulfill her creative function is the will, the desire
(samkalpa) of God and His project of a world, on the other hand
what gives rise to this divine samkalpa is indeed the sakti. Further-
more, when the task of creation is accomplished and God remains,
in relation to the world, both transcendent and immanent, His all-
pervasiveness within the world is made possible thanks to the pres-
ence of the sakti 1.

Vice versa, in the PadS the will and power which enables the self-
differentiation of the Supreme God into particular divine figures, as
well as His self-unfolding in the world, is not the expression of the
Sakti, conceived as an independent principle. Therefore, compared
to the situation of both AS and JS, the discussion of the nature of
brahman turns out to be very importand for the elaboration of the
theological and cosmological views of the PadS.

Vasudeva: ripa of the Supreme Being

The account of creation (srsti), corresponding to what in other
Paficaratra samhita-s is referred to as “pure creation” (Suddhasrsti),
in the PadS relates the arising of the miirti-s (mirtyutpatti), that is
to say, the self-differentiation of the Supreme God into particular,
concrete, divine figures, in a process of divine emanation belong-
ing to an ontological level which concerns the inner dynamics of
the godhead and is set apart from the level of manifestation of the
phenomenal world.

This is the incipit of the account of srsti: “[There is] a Light
which is without beginning, middle and end, without growth and
decay, unshakeable, eternal, incomparable, eternally satisfied, pure,
having every form [and yet] having no form, beyond the darkness,
imperishable. [6¢-7]71%.

108 For a discussion of this topic, see Rastelli 1999: 43-44.
109 Pads, jp, 2, 6¢-7: adimadhyantarahitam avrddhiksayam acyutam || 2.6cd nityam
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Most of the attributes ascribed to this Light occur also in the de-
scription of brahman given in the brahmalaksana passage''’, there-
by meaning that this Light represents the Absolute, brahman, the
Supreme Being. In the Supreme Being which, in Its transcendent
state, is formless and yet harbours the potential to take every pos-
sible form (sarvakara nirakara), there springs up, despite Its being
ever-satisfied, the seed of will and the power of causation, which
provokes the appearance of Vasudeva:

“From that eternal one was manifested, caused by its will, [8ab] a
first, eternal, auspicious form, with two hands and one face, resem-
bling pure crystal, radiant like the fire of a thousand suns and mil-
lions of moons, standing in the middle of a circle of rays, endowed
with weapons, beginning with the discus; with the curl of hair and
the kaustubha-jewel on His chest, splendid with the chaplet, adorned
with the tiara, necklaces, bracelets, rings and so on, [and] wearing
a yellow garment. This one is to be known as Vasudeva and from
Him, from His very essence, everything is to be brought into exist-
ence. [8c-11]"1L

nirupamam jyotir nityatrptam nirafijanam | sarvakaram nirakaram tamasah param
avyayam | 2.7.

110 A comparison with the brahmalaksana passage shows that: adimadhyantarahita,
“without beginning, middle and end” is comparable to anadimat, “having no be-
ginning” (5, 30d) and ananta, “infinite” (5, 31a); avrddhiksaya, “without growth
and decay” corresponds to avrddhimat, “not growing” (5, 31b) and aksaya, “free
from decay” (5, 31a); nitya, “eternal” is found also in 5, 33a; jyoti, “light” re-
calls svayamjyoti, “light to himself” (5, 30d); nityatrpta, “‘eternally satisfied” is
found also in 5, 38d; niraiijana, “pure” is found also in 5, 30b; sarvakara nirakara,
“having every form [and yet] having no form” is analogous to amiirta miirta,
“shapeless, shaped” (5, 39¢); tamasah para, “beyond the darkness” is equivalent to
tamasah paratah sthita, “abiding beyond the darkness” (5, 35d).

" pads, jp, 2, 8-11: tatkaranavasat tasmad avirasit sanatanat | dvihastam
ekavaktram ca Suddhasphatikasannibham || 2.8 sahasraravivahnindulaksako-
tisamaprabham maricicakramadhyastham  cakradyayudhaldiichitam | 2.9
Srivatsakaustubhoraskam vanamalavirdajitam | kiritaharakeyiravalayadivibhiisi-
tam || 2.10 pitambaradharam saumyam riipam adyam sandtanam | sa vasudevo
vijiieyah srjyam sarvam ca tanmukhat || 2.11.
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In the expression “karanavasat...avirasit” (verse 8ab) the choice
of the verb avir asit (“was manifested”) to indicate the appearance of
Vasudeva is noteworthy, especially given that the successive arising
of the various divine figures is instead repeatedly expressed by ver-
bal forms derived from the roots jan (to be born) or bhii (to arise)''.
The use of this expression implies that, although the appearance of
Vasudeva is caused by the will (karanavasat) of the Supreme Being,
so that He is in some way dependent on It, nevertheless He does not
derive from the Supreme Being in the sense of an evolution; He is
not born out of the Supreme Being, does not arise from It. Vasudeva
is the realization of the will inherent in the Supreme Being, He is
the objectification of this will appearing as the highest subject, the
Supreme personal God.

The text qualifies Vasudeva as eternal (sanatana), first (adya) and
auspicious (saumya) form (riipa) of the Supreme Being, meaning
that, insofar as He is a manifestation of the Supreme Being - Itself
called sanatana - Vasudeva is eternally connected with It; moreover,
since He is the first and the foremost manifestation of the Supreme
Being at the divine level, He represents the ur-form (adya ripa) of
God and, as such, He personifies the saumya aspect of the godhead,
that is to say, He is the true embodiment of all that is auspicious,
benign, gentle and gracious.

This Vasudeva who, in his majestic, glorious appearance, is viv-
idly described as a dazzling figure, two-armed, endowed with divine
weapons and ornaments, must be recognized as the Supreme per-
sonal God in His heavenly bodily shape. From Him arises all that
has to be created, He is the origin of everything, the mover of the
process of srsti. Thus from Him a second Vasudeva is born, hold-
ing the insignia of the divine functions of creation, maintenance,
destruction and liberation:

“Then, from [this] Vasudeva another one is born, [also] called
Vasudeva, characterized by one face, four arms and weapons, be-

112 Tn the account of the miirtyutpatti the root jan occurs in the verses 13a, 21c,
22b, 24d, 28b, 29b, 31a, 31d, 32b, 32¢, 34a, 34d, 36¢, 37d, 38d, 39d; sam jan in
24a; pra jan in 25d; bhii in 27a, 33a; sam bhii in 33d, 40d.
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ginning with the discus: [13] bearing the discus for the sake of the
maintenance of the world and the lotus for the sake of creation, the
conch for the sake of liberation and also the club for the sake of de-
struction. [14] With the curl of hair and the kaustubha-jewel on His
chest, adorned with the chaplet, dark blue as the neck of a peacock,
He wears a yellow garment. [15]113,

The word used to express the arising of this second Vasudeva
is jata, which, from the verbal root jan, means “born, engendered,
arisen, caused”; the ablative, when joined with such a word as this,
indicates the origin from which there is a rising or issuing. There-
fore, unlike the relation between the Supreme Being and the first
Vasudeva, which was marked by an eternal connection where the
will of the former was realized by the appearance of the latter, the
relation between the first and the second Vasudeva must be consid-
ered as a causal relationship where the latter truly issues from the
former. Moreover, with the verbs which mean “to be born”, whereas
the father is in the ablative, the mother is in the locative!!4, thereby
implying, as far as the father is concerned, that his causal relation
to his offspring is somehow more distant than that of the mother to
the child: the offspring is engendered by the father, but abides in the
body of the mother and, at the moment of birth, comes directly out
of her. Hence, in the same way the arising of the second Vasudeva
out of the the first must not be regarded as a true birth, but should
be rather compared to the less direct, more distant causal relation
between father and offspring.

As regards His identity, the second Vasudeva must, like the first,
be identified with the Supreme God. The text itself justifies this
identification, though in a different context. In fact, in another point
of the account of srsti, the Supreme God who appears to Brahma

13 Pads, jp, 2, 13-15: vasudevat tato jato vasudevahvayo'‘parah | ekavaktras
caturbahus  cakradyayudhalaksanah | 2.13  sthityai cakram  sarasijam
dadhanam srstaye punah | muktaye pancajanyam ca gadam samhrtaye tatha ||
2.14 S$rivatsakaustubhorasko vanamalavibhisitah | mayiirakanthavacchyamah
pitanaisargikambarah || 2.15.

114 See Speijer 1998: 73-74, 106.
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absorbed in meditation, is depicted as a shining four-armed figure,
in which the characteristics of the two Vasudeva-s are combined:
“Thus, after having created this universe, the four-faced lotus-born
indulged in the highest meditation, reflecting on his own origin. [16]
In front of he who was meditating arose a mass of splendour, ap-
pearing as a thousand suns, resembling a cluster of lightning. [17] In
the midst of that [he saw] an excellent being, with a shining yellow
garment, his four arms holding the conch shell, the discus, the club
and the lotus, [18] with the mark of the curl of hair [on his chest],
with a gracious face, splendid with the kaustubha-jewel, his figure
embellished by a glittering tiara, necklaces and other ornaments.
[19] When the lotus-born saw that excellent being, he thought: ‘This
[can be] only the Supreme God, the Lord of the whole universe.
[20] One cannot see any existing being superior to Him’. So [he]
approached Him in order to interrogate Him about various doubts.
[21]” Any doubt about the identity of this divine figure is removed
by the following dialogue: “[Brahma:] Who are you, o Purusottama,
a being with a wonderful appearance? [Please] reveal yourself to
me, who am eager to know [you]. [22] [Sri Bhagavan:] Know that I
am the creator of all the worlds, the ancient highest being, without
beginning, middle and end, immovable, eternal, [23] the origin of
the whole world. Be in no doubt. I have come here as the remover of
your doubts. [24]115,

15 Pads, jp, 3, 16-24: evam srstva jagad idam padmayonis caturmukhah | dhyanam
paramam atasthau karanam svasya cintayan || 3.16 dhydayatas tasya puratah tejah
puiijam ivabhavat | divakarasahasrabham vidyutsarghatasannibham | 3.17
tanmadhye purusasSrestham pitanirmalavasasam | Sankhacakragadapadmam
dharayantam caturbhujam | 3.18 Srivatsankam *prasannasya (em. prasanna asyam)
kaustubhena virdjitam | sphuratkiritaharadyair bhiisanair upasobhitam || 3.19 tam
drstva purusasrestham padmayonir acintayat | esa eva paro devah sarvasya jagatah
prabhuh || 3.20 nasmat paratarah kascid drsyate purusah sthitah | tam eva samsayan
prastum vividhan upacakrame || 3.21 [brahma) kas tvam atyadbhutakarah purusah
purusottama | mahyam jijiasamandaya atmanam darsayasva me || 3.22 [sribhagavan]
srastaram sarvalokanam puranam purusam param | anadimadhyanidhanam viddhi
mam acalam dhruvam || 3.23 karanam sarvalokasya ma ca bhiit samsayas tava |
samsayasya tvadiyasya chettaram mam upasthitam || 3.24.
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Thus, insofar as they may both be identified with the Supreme
God, the two Vasudeva-s share the same ontological level, but the
second one represents the Lord awakened to create, who periodi-
cally manifests Himself in the performance of His divine functions.
The first Vasudeva may be thus considered as the embodiment of the
svariipa of God, namely - according to the sense given to this term
by Ramanuja - the essential nature of God in the strict sense, the
nature of God in Himself. The second Vasudeva instead incarnates
the svabhava of God, namely - and again according to Ramanuja’s
categories - the divine nature in a broader sense, including the quali-
ties pertaining to God in His relation to the world!'®.

The two Vasudeva-s thus represent the two aspects of the Supreme
God and they may be distinguished in regard to their respective re-
lation with Time: whereas the first Vasudeva exists in the timeless
dimension of eternity, the second one, both on account of the mode
of His origin and of His activity in the world, moves in a temporal
horizon. It is to this internal distinction within the highest godhead
- as denoted in the PadS - that Venkatanatha seems to refer in his
Nyayasiddharijana'"’. Venkatanatha writes: “With regard to the body
of God (isvara), we should know that there are such distinctions as
subtle (sitksma [= paral), vyitha, vibhava and so on, taught by the
paiicaratrin-s. To sum up: the subtle has a body made out only of the
six guna-s, this is the Supreme brahman, called Vasudeva, of which
we had spoken before. With regard to this Supreme One, it should be
kept in mind that there is a distinction between periodically manifest
(Santodita) and eternally manifest (nityodita).”'8.

116 For a discussion of Ramanuja’s concepts of svariipa and svabhava see Carman
1974: 88-97 and 254-256.

117 Tam indebted for the suggestion of this working hypothesis to G. Oberhammer.
18 NyS 1976: 394-395: isvarasarire ca siksmavyithavibhavadibhedah
Srimatpaiicaratradibhih prapaiicita avagantavyah | samgrahas tu — siksmam
kevalasangunyavigraham vasudevakhyam param brahma piirvoktam | parasmin
eva Santoditanityoditavibhago 'pi vibhavyah |.

For a discussion of the concepts of nityodita and santodita within the frame of the
doctrine of God’s eternal vibhiiti in Venkatanatha, see Oberhammer 2000: 971f.
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As a matter of fact, the terms nityodita and santodita do not oc-
cur in the text of the PadS, neither here nor elsewhere''’. However,
the parallel between the theological ideas conveyed by the PadS
and those alluded to by Venkatanatha is so striking, that it may be
assumed that, when Venkatanatha used these terms in speaking of
a doctrine traceable in the Paficaratra samhita-s he was referring
specifically to the PadS, a work of which he certainly had direct
knowledge, as is proved by his frequent quotations from it in the
Paiicaratraraksa '».

Venkatanatha speaks of God in His supreme state in the same
terms as the PadS: the Supreme God is the Supreme brahman (para
brahman), called Vasudeva (vasudevakhya) and has a body made
out of the six guna-s (sangunyavigraha), an expression occurring
also in the brahmalaksana passage of the PadS!?!. Furthermore, it is
possible to recognize in the nityodita (the “eternally manifest” form
of God) the first Vasudeva of the PadS and in the santodita (the
“periodically manifest” form of the Lord) the second Vasudeva, per-
former of the divine functions. The hypothesis that, by referring to
the teachings of the Paficaratra, Venkatanatha was alluding particu-
larly to the Pads, is further corroborated by the fact that, whereas in
most Paficaratra samhita-s there are only two Vasudeva-s, namely
the para and the vyitha, Venkatanatha mentions three Vasudeva-s,
namely the nityodita, the santodita and the vyitha. This corresponds
exactly to the situation described in the PadS. In fact, in the account
of the earliest stage of the mirtyutpatti, the second Vasudeva divides

119 In a survey of the occurrence and meaning of nityodita and Santodita in the
Paficaratra samhita-s and in the late ViSistadvaita literature, Rastelli shows, on the
basis of an accurate scrutiny of the textual sources, that these technical terms do
occur in a few Paficaratra samhita-s (AS, JS, ParS and PausS) - santodita being
less frequently used, in a relevant meaning, than nityodita - but the samhita-s do
not provide definitions or explanations of these terms and it is only in the late
ViSistadvaita literature that the ideas about nityodita and Santodita are developed.
See Rastelli 2006: 312ff.

120 For the numerous references to the PadS in the Paiicaratraraksd, see above,
p- 30, note 22.

121 See Pads, jp, 5, 35a.
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Himself in two parts, so that, as a result of this self-differentiation,
a third Vasudeva arises out of Him. This third Vasudeva is the first
of the four vyitha-s and, beginning from him, the other three vyitha-s
successively arise, one from the other:

“The venerable Vasudeva, who promotes creation, maintenance,
destruction and liberation, for some reason divides himself again in
two parts. [16] The first one, Vasudeva, has the splendour of pure
crystal, but the second, Narayana, looks like a dark cloud. [17] From
[that] Vasudeva arose Samkarsana, from the latter Pradyumna [and]
from Pradyumna Aniruddha. All these have four arms. [18]1?2,

The presence of three Vasudeva-s in the theology of the PadS
can be explained by the influence of the system of Yadavaprakasa:
the first Vasudeva of the PadS, first rigpa of the Supreme Being,
corresponds to I$vara, the first amsa of brahman in Yadavaprakasa;
the second and third Vasudeva-s of the PadS correspond, respec-
tively, to the para and vyitha Vasudeva-s of the older tradition fol-
lowed by other Paficaratra samhita-s. Hence, by adopting the model
of Yadavaprakasa, the author(s) of the PadS had to add the adyaripa
Vasudeva to the traditional Paficaratric pair of the para and vyitha
Vasudeva-s, thus producing the situation described by Venkatanatha.

This is summarized in the table below:

Paficaratra Yadavaprakasa | PadS Venkatanatha
sambhita-s
brahman brahman
isvara (amsa) 1 para Vasudeva | nityodita
(ritpa)
1 para Vasudeva 2 para Vasudeva | Santodita
2 vyitha Vasudeva 3 vyitha Vasudeva | vyitha

122 PpadS, jp, 2, 16-18: sa vasudevo bhagavan srstisthityantamuktidah |
atmanam sa dvidha cakre punah kenda'pi hetuna | 2.16 tayor eko vasudevah
Suddhasphatikasannibhah | narayano dvitiyas tu nilambudasamaprabhah | 2.17
samkarsano vasudevat tasmat pradyumnasamjiiitah | pradyumnad aniruddho ‘bhiit
sarva ete caturbhujah || 2.18
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By means of the concepts of nityodita and santodita, in the sense
in which Venkatanatha meant them, it is possible to recognize a
categorization of the godhead that is implicitly introduced by the
author(s) of the PadS; according to this categorization, the relation-
ship between God and srsti is understood in terms of the relationship
between God and Time. In fact, the distinction between nityodita
and santodita concerns the difference between the ontological state
of God in se, in the timeless dimension of eternity, and his manifold
manifestations, which are realized, in the course of time, both in
the process of divine emanation called mirtyutpatti and in the pro-
cess of the evolution of the world. In order to explain how the para
Vasudeva, ritpa of the Supreme Being, can become the Lord engaged
in the performance of the cyclic creation and reabsorption of the
worlds and how He can transform Himself in the vyitha Vasudeva,
first of the miirti-s, the theologian(s) of the PadS had to integrate the
temporal dimension in his/their concept of the Supreme God. Hence
Time, whose power actually makes possible every transformation of
the godhead, becomes the category by means of which the passage
from the rigpa to the miirti-s of God may be comprehended.

The Arising of the Divine Figures (miirtyutpatti)

The true mirtyutpatti begins with the arising of the four vyitha-s,
who are the first deities explicitly called mirti-s'?. With regard to
the earliest stage of the mirtyutpatti, mention should be made of the
figure of Narayana, who arises, together with the vyiha Vasudeva,
out of the self-differentiation of the santodita Vasudeva. In fact,
Narayana does not have any role in the subsequent development of
the miartyutpatti, so that it is difficult to explain the reason of his pres-
ence in this context. But his connection with the divine figures men-
tioned so far (namely, the first two Vasudeva-s and the four vyitha-s)
is obviously regarded as important by the author(s) of the PadS, as is

123 See Pads, jp, 2, 19d, quoted below, note 127.



89

proved by the reassertion of the association of Narayana with these
divine figures in a different context. In the portion of the jp dealing
with cosmography, in which there is a description of the upper worlds,
one reads: “Four are, according to order, [the worlds] presided by the
four vyitha-s. I will describe them according to rank: [the first one] is
named after Aniruddha, the next one [50] after Pradyumna, after these
[the one] named after Samkarsana, then, afterwards, [the one] named
after the vyitha Vasudeva, o you having the lotus as a seat. [51] It is
said that, after that, in due order, [there are] the worlds named after
these two: the vibhava Vasudeva and the Vasudeva existing from eter-
nity. [52] Then, nearby there is also the world of Narayana. [53ab]"1**,
These worlds and their respective Lords are mentioned in a hierar-
chical order, according to their progressive proximity to Vaikuntha,
the realm of the Supreme God, Bhagavan. As in the account of the
mitrtyutpatti, three Vasudeva-s are also found here, in the same order:
1. the anadi Vasudeva, corresponding to the nityodita Vasudeva; 2. the
so-called vibhava Vasudeva, corresponding to the santodita Vasudeva;
3. the vyitha Vasudeva, followed by the other three vyitha-s. The fact
that the world of Narayana is located near the worlds of the anddi- and
vibhava-Vasudeva-s testifies to the affinity among these three figures,
an affinity due to their belonging to the highest level of manifestation
of the Supreme God, Bhagavan. As a matter of fact, in the Paficaratra
tradition the Supreme God is called either Vasudeva or Narayana.
The PadsS too states: “Indeed the sole Supreme God fully endowed
with various powers performs the creation and destruction of the
universe and he is called Narayana. [42c-43b]”'%. These circum-
stances can explain why Narayana is also mentioned in the account
of the earliest stage of the divine emanation.

124 Pads, jp, 12, 50-53b: catvarah kramasah santi caturbhih samadhisthatah |
vyithaih kramena vaksye tan aniruddhah parah smrtah || 12.50 pradyumno nantaram
tesam samkarsanasamahvayah | vasudevas tatah pascad vyithakhyah kamalasana ||
12.51 vibhavakhyo vasudevas tadanantaram iritah | anadir vasudevas ca tayor lokav
anukramat || 12.52 tato narayanasyapi lokas tannikate sthitah | 12.53ab.

125 Pads, jp, 6, 42¢c-43b: eka eva paro devo nanasaktisamanvitah || 6.42cd karoti
sargasamhdrau sa ca narayanah smrtah | 6.43ab.
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The vyitha Vasudeva - who is the first of the miirti-s - stands out
from the other three vyitha-s because he is the only one in which all
the divine qualities are thoroughly manifest and equally distributed.
He is the embodiment of the six guna-s, or, according to the expres-
sion of the brahmalaksana passage, it is the Supreme Being who, as
vyitha Vasudeva, has “a body endowed with the six guna-s”'%.

“Vasudeva is characterized by the full and balanced manifesta-
tion of the guna-s beginning with knowledge (jiiana). The [other]
divine figures are characterized by a diverse manifestation of the six
guna-s, according to order. [19] Then, o brahman (= Samvarta), the
one who is called Samkarsana shall be mainly endowed with knowl-
edge (jiiana), Pradyumna with strength (bala) and Aniruddha with
sovereignty (aisvarya). [20]1?7.

The idea that the six divine qualities do not manifest themselves
in the same way in each of the three vyitha-s, but either one or two
guna-s are dominant in each deity, is also found in other Paficaratra
samhita-s'*®. As Schrader has remarked: “This, however, does not
mean that each vyitha has only its two respective guna-s, but, as
is repeatedly emphasized, each vyitha is Visnu himself with his
six guna-s, of which, however, two only, in each case, become
manifest.”'?. Both in the AS and in the LT, for instance, the six
guna-s are divided into three pairs, out of which jiiagna and bala are
mainly connected with Samkarsana, aisvarya and virya with Pra-
dyumna and sakti and tejas with Aniruddha'*. In the PadS instead,

126 Pads, jp, 5, 35a: sadgunyavigraham.

127 Pads, jp, 2, 19-20: jaanadigunasamanye vasudevah prakirtitah | sannam
gunanam vaisamye vaksyante miirtayah kramat || 2.19 jiane dhiko bhaved brahman
samkarsanasamahvayah | bale dhikas tu pradyumnah syad aisvarye ‘niruddhakah ||
2.20.

128 For a survey of how the six guna-s are distributed among the four vyiiha-s
according to several samhita-s, namely, the SS, AS, LT, PausS, PadS, VisS, BBS
and ParS, see Rastelli 2006: 284-303.

12 Schrader 1916: 35.

130 See AS, 5, 17-18b: tatra jiianabaladvandvad ripam samkarsanam hareh |
aisvaryaviryasambhedad ripam pradyumnam ucyate || 5.17 Saktitejah samutkarsad
aniruddhi tanur hareh | 5.18ab.
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in each one of the three vyitha-s only one of the divine qualities is
said to be dominant, namely, jiana, bala and aisvarya respectively
131 Unfortunately the PadS does not provide an explanation - neither
here nor elsewhere - for the predominance of any one of these three
guna-s; there would appear not to be any association between the
dominant guna and a specific function of the related vyitha.

The successive arising of the divine figures who make their ap-
pearance, forming a chain of divine emanations from the four
vyitha-s, is described as follows: “And from [these] four divine
figures twenty-four [other] divine figures are gradually born, o
brahman, as one light arises from another light. [21] All of them
have four arms holding the lotus, the conch shell, the discus and the
club. [22ab] Thus from Vasudeva, the first, foremost god, were born
Kesava, Narayana and Madhava, o best among the brahmans. [22c-
23b] From Samkarsana arose Govinda, Visnu and Madhustidana.
From Pradyumna were born Trivikrama, Vamana and Sridhara, 0
best among the sages. [23c-24] And from Aniruddha, o virtuous
one, [came forth] Hrsike$a, Padmanabha and Damodara. In this way
twelve [divine] portions were produced. [25] And from Vasudeva,
Samkarsana, Pradyumna and Aniruddha [arose four more beings]
with their [same] names. [26] From these four gradually came into
being Purusottama, Adhoksaja, Nrsimha and the fourth, the hon-
oured Acyuta. [27] Then from those four were successively born
Janardana, Upendra, Hari and Krsna, duly named. [28]%.

See also LT, 2, 53c-54b: ato jiianabale devah samkarsana udiryate | 2.53cd
aisvaryavirye pradyumno ‘niruddhah Saktitejast| 2.54ab and LT, 4, 14ab, 15¢d, 16cd:
tesam jianabalonmese samkarsana udiryate | 4.14ab ... viryaisvaryasamunmese
pradyumnah parikirtitah | 4.15cd ... Saktitejahsamunmese hy aniruddhah sa iritah
| 4.16cd.

131 As Rastelli remarks, the attribution of jiiana, bala and aisvarya as dominant
guna to Samkarsana, Pradyumna and Aniruddha respectively, is also found in the
Visvamitrasamhita and Brhadbrahmasambhita, two late works probably based on
the PadS (see Rastelli 2006: 301-302 ; for the references related to Vi§S and BBS,
see in particular p. 302, note 927).

132 pads, jp, 2, 21-28: miirtibhya$ ca caturbhyas ca caturvimsatimiirtayah |
jayante kramaso brahman dipad dipantaram yatha || 2.21 sarve caturbhujah
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The fact that these miirti-s are designated as amsa (“portion”,
verse 25d) - a technical term which conveys the “idea not of frag-
mentation, but of participation, hence of kindred in nature, of
affinity”’!3® - shows that, although they are particular, concrete and
independent figures, yet the miirti-s share and participate in the na-
ture of the adyariipa Vasudeva who is their ultimate source. The
simile used to depict the mode of their emergence, “as one light
arises from another light” (dipad dipantaram yatha, verse 21d) sug-
gests the same idea of “participation”: like lamps kindled by the
same fuel and blazing with the same flame, similarly the miirti-s
shine with the same effulgent substance of Vasudeva. Moreover, this
simile is a suitable illustration of the dynamics of the mirtyutpatti:
just as lamps are lit one by the other and, hence, one after the other
in temporal succession, similarly the miirti-s arise from one another
in a chain in which each divine figure originates from the preceed-
ing one; in this way, their gradual progression has to be regarded as
a temporal evolution. Thus, at this stage, srsti may be considered as
a system of “murtization”, where the Supreme God, while over the
course of time bringing about the manifestation of more and more
divine figures which are His own particular concretizations, remains
unchanged in Himself, like a light source that remains unchanged
while emitting its rays.

These twenty-four miirti-s are divided into two sets of twelve.
Those belonging to the first set are then subdivided into four groups

padmasarkhacakragadadharah | vasudevad adidevat prathamat —kesavas
tatha | 2.22 narayano madhavas ca jajiiire bhiisurottama | samkarsanac ca
govindo visnus ca madhusidanah | 2.23 trayas te samajayanta pradyumndc ca
trivikramah | vamanah Sridharas caite jajiiire munisattama | 2.24 aniruddhadd
hrsikesah padmanabhas ca suvrata | damodaras ca tenettham dvadasamsah
prajajitire || 2.25 vasudevac ca tannamna tatha samkarsanad api | pradyumnad api
tannamna tannamnaivaniruddhakat || 2.26 abhiivan kramasas tebhyas caturbhyah
*purusottamah (em. purusottamah) | adhoksajo nrsimhas ca caturthas cacyuto matah
| 2.27 caturbhya eva tebhyo ‘mi jajiiire ca yathakramam | janardanas tathopendro harih
krsnah samakhyaya || 2.28.

133 TAK, I 2000: 73: “idée non pas de fragmentation, mais de participation, et
donc de parenté de nature, d’affinité”.
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of three and the members of each group are said to arise, respec-
tively, out of one of the four vyitha-s. This situation is found also in
the accounts of srsti of several Paficaratra samhita-s, where these
twelve deities, on account of their origin, are called vyithantara (sec-
ondary or sub-vyitha)'34; this denomination, even if it is not traceable
in the text of the Pads, is also appropriate for the twelve miirti-s of
the PadS. These divine figures are mentioned - though not in the
same order - in a different context also, namely in the cp'¥, in con-
nection with the monthly calendar of religious obligations: as Lords
of the months, they are each to be worshipped on a special day of
the corresponding month. Hence, in the PadS the vyithantara-s are
identified with the twelve gods of the months (masadevata)'**, who
have a specific place in the ritual activities of the followers of the
Pancaratra as well as of other Hindu traditions'?’. It is not the case

134 In the exposition of the pure creation of the AS, the same twelve deities
who make their appearance after the vyitha-s are called vyithantara-s; see AS, 5,
46-48b: vyithantaram dasa dve ca kesavadyah prakirtitah | keSavaditrayam tatra
vasudevad vibhavyate || 5.46 samkarsandc ca govindapiirvam tritayam adbhutam |
trivikramadyam tritayam pradyumnad uditam mune || 547 hrsikesadikam tattvam
aniruddhan mahamune | 548ab.

In the LT too, the twelve gods arising out of the self-differentiation of the vyitha-s
are called vyithantara-s; see LT, 4, 27-28: vasudevadayo devah pratyekam tu tridha
tridha | kesavadisvariipena vibhajanti svakam vapuh || 4.27 etad vyithantaram nama
paiicaratrabhisabditam | karyasya nayane deva dvadasaite vyavasthita || 4.28.

For further references concerning the occurrence of the vyithantara-s in other
Paficaratra sambhita-s, see Rastelli 2006: 349 and note 1093.

135 See PadS, cp, 15, 121¢-124b: caitradisu dvadasasu masesu dvadasadhipah ||
15.121cd arcaniyah kramad visnus tathaiva madhusiidanah | trivikramo vamanas
ca Sridharas tadanantaram || 15.122 hrsikesah padmanabho damodarasamahvayah
| kesavo namadheyena tatha narayanah smrtah || 15.123 madhavo ‘nyas ca govindo
dvadasaite prakirtitah | 15.124ab.

136 Gupta argues that the vyithantara-s/masadevata-s are to be identified with the
vedic Aditya-s and that “their worship reflects the old identification of Visnu with
the sun and hence with Time conceived as a yearly cycle.” (Gupta 1992: 165).

137 For a brief account of the rituals and the vrata-s connected with the
masadevata-s, see Rastelli 2006: 359-360. Rastelli argues that it is most probably
on account of the broad popularity of the vrata-s connected with the masadevata-s
that the Pafcaratra, taking these deities from other sources and traditions, has
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that in every Paficaratra samhita the masadevata-s derive from the
vyitha-s and are then identified with the vyithantara-s. In the account
of srsti of the ParS, for instance, these twelve gods are mentioned in
the same order as in the cp of the PadS, and are similarly denomi-
nated as Lords of the months (masanam adhipa), but instead of de-
riving from the vyitha-s, they are said to arise out of twelve sakti-s of
God!*. To sum up, the twelve divine figures which, in the account of
srsti of the PadS, are miirti-s derived from the vyitha-s and, in the rit-
ual section of the work are to be worshipped as Lord of the months,
may be assimilated into the group of gods which in other Paficaratra
samhita-s are called either vyihantara-s, or masadevata-s.

A peculiarity of the PadS is that the twelve vyihantara-s/
masadevata-s are associated with a second set of twelve deities,
thereby forming a group of twenty-four'®”. These twenty-four
miirti-s are also mentioned in the kp, where their iconography is
described in detail'*’. As Rao observes in his treatise on Hindu ico-
nography, the names of these twenty-four miirti-s are regarded as
the most important among the names of Visnu and they “are daily
repeated by many Brahmanas in their daily prayers. Corresponding
to these twenty-four names images of Visnu are found sculptured
in the Vaisnava temples situated in the old Hoysala Land, where
indeed they are met with more frequently than elsewhere.”!*!, There-

included them in its own cosmology (see Rastelli 2006: 351 and 360).

138 See ParS, 2, 82-86: etabhyo mirtipalas ca dvadasaivabhavan punah | tatha
tathaiva te Saktya vikhyata bhuvanesv iha || 2.82 masanam adhipams capi viddhi
tan eva padmaja | visnur adyo madhau jiieyo madhave madhusiidanah | 2.83 sukre
trivikramah proktah sucau mase tu vamanah | nabhasi Sridharo jiieyo hrsikeso
nabhasyapah | 2.84 padmanabha ise brahman iirje damodarah prabhuh | kesavas
sahasi proktah sasye narayanah prabhuh || 2.85 madhavas tapasi jiieyo govindas tu
tapasyapah | iti dvadasa masendra masimasi vyavasthitah || 2.86.

For further references concerning other Paficaratra samhita-s where the twelve
Lords of the months are not arising out of the vyiiha-s, see Rastelli 2006: 351.

139 As remarked by Rastelli, this group of 24 miirti-s is found also in the
Sriprasnasamhita and in the Brhadbrahmasamhita, which are both based on the
PadS (for the relevant references, see Rastelli 2006: 350 and notes 1095, 1096).
140 See Pads, kp, 14, 72¢-79 and 16, 29b-47b.

141 Rao 1914, I: 227. For a detailed description of their iconography, see Ibidem:
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fore, the PadS has incorporated both the broad Hindu tradition of
the worship of the masadevata-s - assimilating these deities to the
vyithantara-s of the Paficaratra - and the tradition - present in the re-
gion of Mysore'*? - of iconic representation and worship of a larger
group of twenty-four deities!'®.

The process of “murtization” continues with the arising, out of
the vyitha Vasudeva, of a group of female miirti-s: “From the first
god Vasudeva eight divine figures were born: Brahm - the first one
- Prajapati, Vaisnavi, [29] Divya, Arsi, Manusi, Asuri - the seventh
- and, last among these divine figures, PaiSaci. [30]”'*4. The respec-
tive meanings of the names of these female miirti-s are: “relating to
Brahma, to Prajapati, to Visnu, to the gods, to the rsi-s, to the human
beings, to the asura-s and to the pisdca-s”. By using such denomina-
tions rather than true goddesses’ proper names, the text seems to in-
dicate all the female beings dwelling in the three worlds, namely: the
consorts of Brahma, Prajapati, Visnu and the other gods, those of the
sages and the other human beings and those of the demons. What is
thereby implied is that a male God, Vasudeva, is the ultimate source
of every female being, including the divine consorts.

The subservient position of the female counterpart of the god-
head is confirmed also by the fact that, later on in the mirtyutpatti,
the goddesses, beginning with Sti, arise from the curl of hair on
Visnu’s chest (the srivatsa)'®; this indicates that the divine consort

2271t.

142 The fact that the tradition of the 24 miirti-s is documented in the region of
Mysore might provide a clue for determining either the geographical origin of the
PadS or, at least, the area of its diffusion.

43 A possible explanation for the doubling of the twelve masadevata-s might
be that, since the lunar months are divided into two halfs (the sukla- and krsna-
paksa-s), each of the twenty-four deities might have been associated with a half of
each month. But this hypothesis is not supported by any textual evidence, at least
as far as the PadS is concerned.

144 Pads, jp, 2, 29-30: vasudevad adidevan mirtyastakam ajayata | brahmi ca mirtih
prathama prajapatya ca vaisnavi | 2.29 divya carsi manusi ca saptami casuri matd |
paisact caramd tasam miirtinam apara ... || 2.30.

45 See Pads, jp, 2, 38 quoted below, p. 100 and note 162.
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as well as the other goddesses are generated by the Lord Himself. In
a different context, in the mythical narrative related to the creation
of Brahma'#, there is a hint at an active role played by a goddess in
the process of srsti: Durga is the one who begets the banyan tree on
which Padmanabha settles, from whose navel arises a golden egg,
germ of a lotus from which Brahma will be born; but even here - as
was the case of Sri and, mutatis mutandis, of the eight female miirti-s
in the martyutpatti - the goddess is said to originate from a portion
of a male god, Aniruddha'¥’. These circumstances constitute further
proof that the idea of sakti, meant as a female, active, creative prin-
ciple personified by a goddess, has no role in the vision of srsti of
the PadS.

The mirtyutpatti proceeds with the arising, again from the four
vyitha-s, of ten more miirti-s: “From the four vyitha-s, o sage, were
produced in due succession the ten divine figures beginning with
the fish: Matsya (the fish), Kirma (the tortoise) and Varaha (the
boar) arose from Vasudeva; Nrsimha (the man-lion), Vamana (the
dwarf) and Rama Jamadagnya (= ParaSurama) were born from
Samkarsana; then from Pradyumna arose the descendent of Raghu
(= Rama) [and] Balarama; [and] from Aniruddha came forth Krsna
and Kalkin. [31-33b]”'“8. These muirti-s are to be identified with the
ten classic avatara-s; in the different parts and contexts of the work
where these divine figures are mentioned, they are called either

29 &¢,

avatara-s or pradurbhava-s (‘“manifestations”, “appearances”)!%.

146 This episode is related in PadS, jp, 3, 1-8b (for the translation see below,
p. 310).

147 See Pads, jp, 3, 2a: aniruddhamsaja durga.

148 Pads, jp, 2, 31-33b: minadya jajiire vipra caturvyithad yathakramam | matsyah
kitrmo varahas ca vasudevad ajayata || 2.31 nrsimho vamano ramo jamadagnyo py
ajayata | samkarsanat tatha jajiie pradyumnad raghavo balf || 2.32 aniruddhad abhiit
krsnah kalkiti dasa mirtayah | 2.33ab.

149 With regard to the mantra-s related to the avatara forms of the Lord, in the
cp the ten miirti-s beginning with the Fish are called avatara-s (see cp, 27, 1ab:
matsyadidasamiirtinam avatarakraman manuh | 27.1ab). With regard to the icons
to be used for domestic worship, in the kp the divine figures beginning with the
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Several other samhita-s - namely, the SS, AS, LT, IS and ParS -
provide a longer list of 38 pradurbhava-s, in which the ten classic
avatara-s are included; in these samhita-s the divine figures forming
this bigger group are also called vibhava-s'*°, a term which does not
occur in the PadS. Moreover, in the SS, as well as in the LT, these
vibhava-s come into being out of the visakhayiapa®', the column
which is divided into four sections, each one presided by one of the
four vyitha-s, and representing the oneness of the godhead. Vice ver-
sa, in the PadS, although the ten avatara-s/pradurbhava-s originate
from the four vyitha-s, there is no trace of the notion of visakhayiipa .

While the PadS diverges from the samhita-s mentioned above in
so many details concerning this group of divine figures, its enumera-
tion of the ten miirti-s corresponds to the list of the pradurbhava-s oc-
curing in the adhyaya 326 of the Narayaniyaparvan of the MBh, also
with regard to their order: “Sri Bhagavan said: Listen, o great sage
Narada, in truth these [are my] ten manifestations (pradurbhava):
Matsya (the fish), Kurma (the tortoise) and Varaha (the boar),
then Narasimha (the man-lion), Vamana (the dwarf), Rama (=
Parasurama), Rama (= DasSarathi Rama) and Rama (= Balarama),
Krsna and Kalkin.”'>2, This list is found in a variant reading in the
critical apparatus of the critical edition of the MBh. In his study
of the textual history of adhydaya 326 of the Narayaniya, Oberlies
argues that the passage to which the variant refers belongs to a late

Fish are called pradurbhava-s (see kp, 32, 9ab: pradurbhavais ca minddyais tatha
divyayudhair api | 32.9ab).

150 For a detailed comparative analysis concerning the vibhava-s, their number
and characteristics, in these samhita-s, see Rastelli 2006: 361ff. Rastelli shows
that, as far as this topic is concerned, the AS, LT, IS and ParS are all based on the
SS; the latter, both in the AS and in the LT, is explicitly referred to as a primary
source for any information concerning the vibhava-s.

51 The origin of the vibhava-s in the SS and LT is extensively discussed in
Rastelli 2006: 371-375. The notion of visakhayiipa and its relation to the four
vyitha-s is discussed in Gupta 1971 (see in particular pp. 198ff).

12 Mbh, 12, 326, Mss. Ds2 D7 T G1-3.6 Kumbh. ed. 12.326.71cd: 835*:
Sribhagavan uvdca §rnu narada tattvena pradurbhavan mahamune | matsyah
kiirmo varahas ca narasimho tha vamanah | ramo ramas ca ramas ca krsnah kalkt
ca te dasa.
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Pancaratra interpolation'3. It would be difficult to prove that the
author(s) of the PadS referred directly to such an ancient source as
the Narayaniya (not later that the IV-V cent. A. D), or even to a late
textual interpolation. Nevertheless, the parallel mentioned above
does suggest that this authoritative epic work may be regarded as
the primary source for the textual tradition which influenced at least
some of the contributing author(s) of the PadS.

Returning to the account of the miirtyutpatti, three more miirti-s
- Purusa, Satya and Acyuta - are said to arise from the vyitha-s:
“[Then] Purusa arose from Samkarsana, Satya from Pradyumna,
[33cd] Acyuta was born from Aniruddha...[34a]”!54. Although they
are mentioned in the kp - in a chapter dealing with the consecration
of the icons of the different miirti-s of the Lord, where they form a
group of three!> as well as a group of five together with Vasudeva
and Ananta'®® - Purusa, Satya and Acyuta do not have any specific
function in the theology of the PadS. Their presence in the system of
the mirti-s seems to derive from a different theological tradition,
namely that expounded in the JS, where these three deities are the
first manifestations of Vasudeva. According to the JS, at the earliest
stage of pure creation the Supreme God Vasudeva emanates Acyuta
who, in his turn, emits Satya, who then brings forth Purusa'¥’. As
Rastelli remarks!*8, in the JS account of the suddhasarga these three
gods replace Samkarsana, Pradyumna and Aniruddha. Therefore, it
must be on account of their importance in the JS, a source often

133 See Oberlies 1997: 119-138.

154 Pads, jp, 2, 33c-34a: samkarsandc ca purusah satyah pradyumnasambhavah ||
2.33cd jato cyuto ‘niruddhac ca ... | 2.34a.

155 See PadS, kp, 18, 57ab: ... trimiirtis tu satyas cacyutapitrusau | 18.57ab.

15 See Ibidem, 66-68b: paiicamiirtipratisthanam adhuna samudiryate | sthapayed
vasudevabhyam miirtim garbhagrhe sudhih || 1866 divye bhage thava brahme
bahih prag disi *piirusam (em. purusam) | satyamiirtim daksinasyam praticyam
acyutam tatha || 18.67 anantakhyam udicine calam va yadi vacalam | 18.68ab.

157 The origination of these three gods is described in JS, 4, 4-7. On this topic, see
Rastelli 1999: 45-47.

158 See Ibidem: 52-53.
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quoted or referred to in the PadS, that these three deities have been
included in the account of the mirtyutpatti.

Up to this point, the dynamic process by which the Lord, differ-
entiating Himself, becomes a plurality of divine figures, has given
rise to a system of miirti-s including: the four vyitha-s, the twenty-
four deities in which the twelve Lords of the months are comprised,
the female miirti-s, the ten avatara-s and the triad of Purusa, Satya
and Acyuta. This “pantheon”, formed by homogeneous groups of
deities which are present also in other Paficaratra samhita-s, is en-
dowed with a certain internal coherence.

The harmonic progression of the mirtyutpatti seems then to be
broken by the introduction of further divine figures, whose mutual
relation and affiliation to the preceding muiirti-s is difficult to com-
prehend. For this reason, it seems likely that the following passage,
in which these new figures are mentioned, is an interpolation: “Bud-
dha - the one who bewilders the three worlds -, Dasarha, Sauri and
AnneSa were born from Vasudeva. [34] From Samkarsana [came
forth] Hayagriva, Nrkesari (the man-lion) Sankhodara, the foremost
divine figure Vaikuntha, Mukunda and Vrsakapi [35] and, still there,
Adivaraha; then, also from Samkarsana, was born Ananta, the pow-
erful serpent with a thousand hoods. [36]'%.

It is noticeable that this group of miirti-s is heterogeneous, bring-
ing together: the Buddha; Krsna, under the names of Dasarha (epi-
thet derived from the name of a warrior tribe) and Sauri (patronymic
of Krsna); AnneSa, a synonymous with Annamiurti, who “also
called Annapati or Annadhipati, is the presiding deity of the temple
kitchen'%’; Visnu, under the form of Hayagriva and the name of
Mukunda (the “giver of liberation”); the deity Vaikuntha; Vrsakapi,

159 Pads, jp, 2, 34b-36: buddhas trailokyamohanah | *dasarhah (em. §ri. ma.
dasarhah) Saurir anneso vasudevad ajayata | 2.34bcd samkarsanadd hayagrivah
Sankhodaranrkesart | vaikunthamiirtir adya tu mukundas ca vrsakapih ||
235 tatraivadivarahas ca tatah samkarsanad api | anantah pannago jatah
sahasraphanavan balf || 2.36.

10 TAK T2000: 129. This deity is described, together with its mantra, in Pads,
cp, 28, 7-23, where he is called Annadhipati (in verse 7a) and Annapati (in verse
15a).
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a divine figure identified with the Sun; the avatara-s Nrkesari
(= Nrsimha, the man-lion)!®! and Varaha (the boar), both already
mentioned within the ten avatara-s; and finally the serpent Ananta.
To the lack of internal coherence of this group of divine figures,
must be added the fact that these miirti-s arise out of Vasudeva and
Samkarsana, without being accompanied by other deities which
would be expected to derive from the other two vyitha-s.

The inconsistency of the content of this passage is in contrast
with the logical conclusion of the martyutpatti, which is found in
the following verses: “The weapons beginning with [the discus]
Sudar§ana and the ornaments beginning with the tiara came into ex-
istence, together with the divine figures, at the time of the appear-
ance of these [figures]. [37] In like manner the goddesses beginning
with Sri (Sriya), having attained the condition of distinct divine fig-
ures, arose from the curl of hair [on Visnu’s chest], the divine mark
provided with limbs (sakala), [38] [as well as] Garuda, lord of the
birds, [divine] vehicle, the best among the powerful ones. The Ve-
dic hymns arose as miirti-s from the divine figures beginning with
Vasudeva. [39] All the lords of beings beginning with Kumuda, to-
gether with their attendants, sprung up by thousands from the feet of
Aniruddha. [40]162,

Since the weapons and ornaments adorning the heavenly bodily
form of the para Vasudeva'® are the concretizations of his divine
qualities or functions, these too may be considered as divine miirti-s.
Likewise, the divine consort Sri, the vehicle of the Lord and the at-

161 Nrsimha Sankhodara is mentioned, in the kp, as the sixth in a group of six
miirti-s. See PadS, kp, 18, 59-60a: sanmiirtir annadhipatih Saktisah kalanemijit |
trailokyamohano yajiiavarahas ceti paiicamah || 18.59 sankhodaro nrsimhas ca ...
| 18.60a.

12 padS, jp, 2, 37-40: sudarsanadyayudhani kiritadivibhiisanam |
miirtyavirbhavasamaye sahaivaitani jajiire || 2.37 devyah Sriyadayas tadvat
miirtibhedam samasritah | Srivatsad eva sakaldj jajiiire divyalaiichanat | 2.38
garudah paksinam indro vahanam balinam varah | vasudevadimiirtibhyas
chandomiirtir ajayata || 2.39 kumudadyas ca bhitesah sarve parisadaih saha |
padatas caniruddhasya samabhitvan sahasrasah | 2.40.

163 For its description see Pads, jp, 2, 8c-11a and 13-15, quoted above, pp. 81-83.
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tendants who form His retinue!®, are also to be regarded as muirti-s
of God.

The account of the mirtyutpatti illustrates the progressive trans-
formations of the adyariipa Vasudeva. By the repeated use of the
term miirti, which subsumes every type of divine figure coming into
being in this stage of srsti - vyitha-s, vyithantara-s, avatara-s and so
on - the author(s) of the PadS convey the idea that all these divine
figures belong to one and the same category: as miirti-s, all these be-
ings, taken together, represent the actualization of the Supreme Be-
ings will to manifest Himself. Then, in the variety of their appear-
ing, each one with its own distinctive individual characteristics, the
miirti-s turn the power of self-differentiation of the para Vasudeva
into reality, showing vividly how the Supreme God unfolds in a
manifoldness of divine beings. The problem of how to harmonize
the multifariousness of a rich pantheon with the concept of One and
Supreme God is solved by the PadS by considering all these miirti-s
as manifestations, particular concretizations of the para Vasudeva;
as such their relation to Him is marked by a difference-and-non- dif-
ference: even if each one of them has an identity of its own, all of
them are God.

The Presence of God in Meditation and Ritual Worship

The PadS provides a complete and consistent picture of the re-
ality of God and His world. The account of the mirtyutpatti deals
with the reality of the godhead from the point of view of its inner
dynamics, retracing the manifestation of the miirti-s in the temporal
dimension of the process of srsti. The treatment of the sacred cos-
mography (in the last chapters of the jp) contains a description of

164 After the creation of the world, these divine beings dwell with the Lord in his
resting-place. See Pads, jp, 2, 46-49 (for the translation see below, pp. 309-310).
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the existence of God in His own heavenly realm. While Bhagavan,
the Supreme Being, dwells in Vaikuntha!s, the nityodita and the
santodita Vasudeva-s, Narayana and the vyitha-s preside over their
own respective worlds, whose progressive proximity to the highest
abode of Bhagavan corresponds, in the spatial dimension, to the or-
der of the appearance of these deities in the earliest stage of srs#i'.

But, as may be inferred from the arising of the avatara-s in the
course of the mirtyutpatti, God does not exist only in His own di-
vine world, He is present also in the human world, where He peri-
odically descends for the maintenance of the dharma and for the
good of living beings. Furthermore, besides the mythological or his-
torical circumstances of His appearance upon the earth and of His
involvement in wordly events in the form of avatara, on account of
His immanence and all-pervasiveness, the Lord manifests Himself
in other forms, in the spiritual, religious dimension of the life of hu-
man beings.

So long as they are bound to the phenomenal world, men cannot
gain any understanding of God in His transcendent state. Therefore,
to enable them to have the salvific experience of His presence, the
Lord shows His favour and out of His gracious disposition towards
human beings, He reveals Himself in forms in which He can be

165 See Pads, jp, 12, 54c-58a: “In the world which is situated outside these [worlds,
i.e. those of the vyitha-s, the two Vasudeva-s and Narayana], abides the unborn
Bhagavan. [54cd] [He who] has no beginning, [who] is called Vasudeva, shines
in a jewelled pavilion, sitting together with Sri and Bhii on a heavenly throne
consisting of the serpent Sesa, [55] surrounded by the eight sakti-s beginning
with Vyapti, who carry chowries in their hands [and] are served by the attendants,
Senesa and so on, who are nearby. [Vasudeva] is served by the weapons beginning
with the discus, which are bowing before [him], [He] is continually revered by
the emancipated [beings] ...[56-58a]” tebhyo bahih sthito loke yatraste bhagavan
ajah | 12.54cd anddir vasudevakhyah Sobhate manimandape | Sesabhogasane divye
Sribhitbhyam samam asthitah || 12.55 vyaptyadibhis *taydastabhih (em. tathastabhih by
Rastelli in Rastelli 2003: 436, note 35) saktibhih parivaritah | *balavyajanahastabhih
(em. valavyajanahastabhih by Rastelli in Ibidem) sevyamandabhir antike || 12.56
senesadyaih parisadais cakradyair ayudhair api | pranamadbhih sevyamanah ... ||
12.57ac muktais ca | 12.58a.

196 See Pads, jp, 12, 50-53b, quoted above, p. 89 and note 124.
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comprehended. Thus, in order to be meditated and worshipped, He
manifests Himself in a linguistic form in the mantra-s, He appears in
the mental images contemplated by the meditating devotees and He
descends into the cult-images, which correspond to and represent
His various muiirti-s.

The idea that the transcendent God cannot be known in Himself,
but is to be approached only in a concrete form, particularly in a
visible, corporeal shape, a miirti, is clearly expressed in a passage
of the ParS. The ParS emphasizes the necessity of the miirti, insofar
as the miirti enables men to perform the acts of devotion and adora-
tion which lead them to salvation: “He is to be worshipped only in
a corporeal form, there is no worship of the formless one; He takes
corporeal forms, meant for ritual worship, in order to show His fa-
vour to the world. [5] Hence, after having imagined the unshakeable
one (Acyuta) in a human form and having worshipped Him with the
utmost devotion, men attain the highest goal. [6] If the Lord of the
gods is without form, neither worship, nor meditation, nor praise is
possible for men, therefore one should worship Him endowed with
a form. [7] If adoration, praise or meditation of a concrete form [of
God], are offered according to the rule known from the scriptures,
it shall be [as if they were] offered to God Himself. [8] The God of
gods, drawn to themselves by the yogin-s by their utmost devotion,
assumes the four-armed form in order to show His favour to them.
[9] Therefore one should worship the God of gods only in that form.
[10ab]”1¢7,

167 Pars$, 3, 5-10b: mirtiman eva piijyo’sav amiirter na tu piijanam | karyartham
miirtayas tasya lokanugrahahetavah || 3.5 atah purusariipena kalpayitva tam
acyutam | abhyarcya paraya bhaktya siddhim gacchanti manavah || 3.6 nirakare tu
devese narcanam sambhaven nrnam | na ca dhyanam na ca stotram tasmat sakaram
arcayet || 3.7 akare tu krta pija stutir va dhyanam eva va | vidhina sastradrstena
deva eva krta bhavet || 3.8 bhaktya paramaya’krsto devadevas sa yogibhih | tesam
anugraharthaya ripam bheje caturbhujam || 3.9 tasmat tenaiva rijpena devadevam
samarcayet | 3.10ab.

This passage is extensively discussed by Oberhammer in “L’expérience de la
transcendance dans I'Hindouisme” (Oberhammer 1983); the ideas expounded
therein will often be referred to in the following pages.
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A mutual relationship is established between God and man: if, on
the one hand, it is God who takes concrete forms (miirti) in order
to be venerated, on the other hand, it is by means of their imagi-
nation that human beings manage to construct - either mentally or
physically (as expressed by kalpayitva in verse 6b'®®) - images of
God (marti) in order to adore Him. As Padoux observes: “It is this
invisible absolute that, by evolving, by condensing (as expressed by
the verbal root miirch, from which the word miirti designating the
divine image derives), gives rise to the forms which are worshipped
by men: it is to this absolute that men attribute the forms, which
they imagine in order to worship them.”!®, But the human imagina-
tion must not be allowed to roam freely, it has rather to be inspired
by God Himself, who prescribes how the divine images must be con-
structed, through His injunctions handed down in the revealed scrip-
tures (vidhina Sastradrstena, as in verse 8c). Therefore one should
properly speak of a “believing imagination”'”°, which enables the be-
lievers, who follow a particular religious tradition, to approach God
through codified forms; it is only through the miirti-s conforming to
the traditional canons that the devotees can have the salvific experi-
ence of the presence of God. As Oberhammer says: “It is only through
the memory of the religious traditions, which is linguistic and supra-

168 Kalpayitva, from the causative of the verbal root klrp, which means “to prepare,
to make, to form, to imagine”, indicates both the mental and the physical construction
[of an image].

199 Padoux (ed.) 1990a: 1: “C’est cet absolu invisible qui, évoluant, se condensant,
(ce quexprime la racine miirch, a la quelle se rattache le mot miirti désignant
I'image divine), donne les formes qu'adorent les hommes: c’est a lui que ces
derniers attribuent des formes, qu’ils imaginent pour les adorer.”

170 Oberhammer 1983: 32: “imagination croyante”. In his discussion of the
problem of the legitimization of the miirti, Oberhammer quotes this significant
passage of the ParS: “Therefore ... the learned man should pay homage to the
Supreme God either for liberation or for [a worldly] fruit, [he] should always
worship [the Supreme God] in his own form, the one which I taught you in this text
(tantresmin) and not [one] imagined by [your] intellect (buddhivikalpitam).” (ParS,
24, 5¢-7b) tasmad ... panditah || 24.5cd param devam upasita muktayaiva phaldya va |
svariipam cdsya tantre'smin kathitam yan maya tava | 24.6 tad eva pitjayen nityam na
tu buddhivikalpitam | 24.7ab.
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individual, that the figurative representation serves as mediation for
the divine presence.”!”.

By treating of the forms taken by God for the sake of human
beings and by explaining the experience of the presence of God in
meditation and in ritual worship - that is to say, by dealing with the
reality of God in its relational aspect - the author(s) of the PadS re-
interpret the terms and concepts of rijpa and miirti, which acquire a
different shade of meaning from the sense given to them in the con-
text of srsti. In the yp one reads: “Indeed for the yogin who is prac-
tising meditation, seeing in the lotus of his heart any form (ripa)
whatsoever of the god endowed with all forms (visvaripa), the
gross, the subtle or another one, the object [of meditation] becomes
immediately manifest. [15-16b]”'”2. Here riipa refers to the ways in
which the Lord reveals Himself, in His apparition to the meditating
yogin-s, and to how they visualize Him in the lotus of their hearts.
There is a passage which, elucidating the above quoted verses of the
yp, explains how the Supreme God, or one of His miirti-s'”® - accord-
ing to the chosen object of meditation - is represented in the mind
of the yogin-s in the progressive stages of meditation!’: “It has a
threefold form (ritpa): gross (sthitla), subtle (sitksma) [and] supreme
(para). The gross one is to be known as having limbs (sakala), the sub-
tle one as having limbs-devoid of limbs (sakalaniskala) [37] and the
supreme form shall be devoid of limbs (niskala), o lotus-born. [38ab]

71 Oberhammer 1983: 28: “C’est seulement par la mémoire des traditions
religieuses, qui est langagiere et supra-individuelle, que la représentation figurée sert
de médiation a la présence divine.”

172 Pads, yp, 5, 15-16b: visvariipasya devasya riipam yat kimcid eva hi | sthaviyah
sitksmam anyad va pasyan hrdayaparkaje || 5.15 dhyayato yogino vastu saksad eva
prakasate | 5.16ab.

173 The terms ritpa and miirti assume different meanings from those given in the
account of srsti, also in terms of how they relate to each other: whereas in the
account of srsti the ritpa of the Supreme Being (i.e. Vasudeva) was the source of
the muirti-s, in the yogic-ritual context each miirti of God can be experienced in
different riipa-s.

174 The progressive stages of meditation and its dynamic structure are discussed
in detail below, pp. 274-277.
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The sakala form of the Supreme arman is endowed with a thousand
heads and so on. [38cd] The sakalaniskala form appears like a mass
of splendour. The primeval form, consisting of being, consciousness
and bliss, is called niskala. [39]”'7°. The sthila/sakala riipa corre-
sponds to an inner image of God which is endowed with the con-
crete corporeal features traditionally codified by iconography; the
sitksma/sakalaniskala riipa corresponds to the aniconic representa-
tion of the deity, perceived as a blazing light; the para/niskala ripa
corresponds to the apprehension of the godhead in its true essence,
in its transcendent state. In the course of such a meditation, which
is characterized by a dynamic structure, the yogin/devotee passes
through the contemplation of increasingly subtle and abstract forms
of God, by discarding, progressively, the more material and concrete
forms in which the Lord appears in the lotus of his heart; then, in the
highest stage of meditation, in samdadhi'’s, he attains the experience
of the transcendent God.

It is possible to recognize a correspondence between, on the one
hand, the forms of God contemplated by the yogin/devotee in the
course of meditation and, on the other hand, the forms of the divine
manifestation in the course of srsti. Accordingly, the para/niskala
ritpa would correspond to the Supreme Being, i.e. God in His trans-
cendent state; the sitksma/sakalaniskala ritpa, “appearing like a mass
of splendour”!”’, might be equated with the nityodita Vasudeva, “ra-
diant like the fire of a thousand suns and millions of moons”'’8; the
sthiila/sakala rigpa would correspond to the miirti stage of the divine
manifestation. According to a pattern common in the meditations
characterized by a dynamic structure, the increasingly subtle forms
of God are contemplated in a sequence that is in reverse order to

175 Pads, jp, 6, 37-39: sthillam siksmam param tasya trividham riipam iritam |

sthillam tat sakalam jiieyam siksmam sakalaniskalam || 6.37 param niskalam eva
syad riipam kamalasambhava | riipam sahasrasirsadi sakalam paramatmanah ||
6.38 tejah puiijam ivabhati riipam sakalaniskalam | saccidanandariipadiripam
niskalasamjiitam | 6.39.

176 The experience of samadhi is discussed below, pp. 277-281.

177 Pads, jp, 6, 39a.

178 Pads, jp, 2, 9ab.
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their progressive manifestation in the course of srsti; thus, the trans-
cendent Supreme Being, principle of the process of srsti, is attained
at the end of the process of meditation.

A problem arises in how to understand the relation between the
objectivity of the divine manifestations in the course of srsti, result-
ing from God’s will to take concrete, particular forms and the sub-
jectivity of the experience of these same forms in the course of med-
itation, resulting from the human faculty of visualizing and actual-
izing them. The question - which concerns any meditation focused
on God - can be put in these terms: what is the relationship between
the reality of God in Himself and His presence for His devotees?
As Oberhammer remarks: “...the form through which He manifests
Himself for the adoration of His devotees is not His own reality, but
rather His ‘mythicized presence’, granted by His grace.”'”.

Actually, this problem may be tackled from two different perspec-
tives. Seen from a viewpoint that is extraneous to the religious tradi-
tion in question, both the reality of God as described by the theology
and the presence of God as experienced by the meditating devotees,
are products of the “imagination croyante” of the followers of this
particular religious tradition; therefore, one cannot properly speak
either of the objectivity of the divine reality, or of how the latter
might be related to the subjectivity of the experience of the divine
presence, because the whole question has to be reduced to a matter
of subjective belief. On the contrary, if one tackles the problem from
the inside of this religious tradition, the central question is whether
the believers consider and perceive the divine presence - which is
evoked by the construction, contemplation and worship of a mental
image of God - as an actual descent of God, of God in person, in the
lotus of their hearts.

Such statements as those according to which the yogin-s, thanks
to their devotion, can draw God to themselves'®, testify the faith

17 Oberhammer 1983: 27-28: “...la forme par laquelle il se manifeste pour
I'adoration de ses fideles, n’est pas sa réalité méme, mais plutdt sa ‘presence
mythique’, donnée par sa grace.”.

180 See the above quoted ParS, 3, 9, where the verb a-krs means “to draw towards
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in the possibility of bringing about the appearance of God Himself
in the inner world of the devotees. In fact, out of His grace, God
manifests Himself also in forms which provide His devotees with
the means of transforming the divine presence into actual reality.
These forms are the mantra-s, of which the PadS gives the follow-
ing general definition: “By means of the mantra God is brought into
[the heart], indeed by means of the mantra [He] is dismissed; of all
knowledges, the sages consider the knowledge of the mantra-s as
the knowledge which has this as its highest object. [98]”!8l. Thus,
the mantra-s are considered as effective instruments offered by God
to human beings, in order to make it possible for them to experi-
ence the encounter with their Lord. Such is the salvific power of the
mantra-s, and indeed this is their chief function, according to the
definition of the PadS.

The mantra-s may furthermore be regarded as miirti-s of God,
insofar as they are particular concretizations of the godhead in the
form of powerful entities, endowed with a phonic, linguistic nature.
Just as those miirti-s which have corporeal, anthropomorphic fea-
tures can be meditated and worshipped, on account of being vis-
ibly perceivable and representable, similarly, the “mantra-miirti-s”,
which have phonic, linguistic features may be audibly perceivable
and reproducible and may thereby be used by men in meditation and
in ritual worship.

The role played by the mantra-s in bringing God near to His dev-
otees and in actualizing His presence for the purpose of worship
is clearly exemplified in the rituals of installation and consecration
(pratistha) of the cult-images (arca) in the temples. In these ritu-
als the Lord is invoked and, with the help of particular mantra-s,
is requested to descend into the cult-image, in order to vivify and

one’s self, to attract®.

181 Pads, cp, 23, 98: mantrena sthapyate devo mantrenaiva visrjyate | jiananam
tatparam jiianam mantrajiianam vidur budhah || 23.98.

This definition echoes that given in ParS, 6, 3cd: “By means of the mantra-s God
is drawn to one’s self and by means of the mantra-s [He] is dismissed.” mantrair
akrsyate devo mantrair eva visrjyate || 6.3cd.
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divinize it; when He enters the arca, the latter, charged with the
divine presence, ceases to be a physical icon and becomes a living
manifestation of God, worthy of adoration and fit for ritual worship.

Although the pratistha ceremonies - extensively treated in the kp
of the PadS - are beyond the concern of this study, it is worth quoting
the description of the meditation to be performed by the acarya dur-
ing the consecration of the chief icon (miilabera) of the temple. This
description is relevant for the present discussion because it high-
lights the essential function of the mantra-s in the crucial “passage”
of the sacralizing power of the divine presence from the heart of the
meditating devotee to the cult-image:

“In front of the chief icon, remaining in the bound lotus posture,
having held his breath, the pure-minded one should meditate on the
eternal brahman [as]: [52] Vasudeva, unborn, tranquil, luminous,
eternally manifest, without beginning, middle and end, one, immov-
able and permanent, [53] nothing but consciousness, supreme bliss,
beyond the darkness, imperishable, fully endowed with knowledge
(jAana), power (Sakti), strength (bala), sovereignty (aisvarya), val-
our (virya), and splendour (tejas); [54] not tangible as far as feet and
hands [are concerned and] as far as the faculties of seeing, hearing
and so on [are concerned, yet] having hands, voice and feet every-
where, having eyes, heads and mouths everywhere; [55] free from
growth and decline, blazing like millions of suns, consciousness, all-
pervading, eternal, [He who is] beyond the heaven, the wonderful
one, [56] the common ground of the sentient [beings] in this world,
the Supreme [one], consisting of the milamantra, Visnu in such a
form as [being] eternal joy, consisting of the pranava. [57] Having
impelled Him, he should let the venerable Great Visnu enter Visnu
and, after having invited Visnu into the lotus of [his] heart, he should
worship Him according to the regular order. [58] Afterwards, having
brought [Him] together with Sii to the throne within the afijali by
means of the purusamantra, the guru should then meditate with [the
help of] the visvamantra. [S9] After having uttered the nivrttimantra
he should make Narayana enter into the cult-image, unborn, all-per-
vading, to be understood as essentially splendour; [60] he should
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think of [Him] entered into the cult-image through the way of the
brahmarandhra by means of the sarvamantra, abiding there by per-
vading it (i.e. the image), o lotus born. [61]71%2,

The object of the meditation of the dacarya is brahman, i.e. the
Supreme Being, in His ripa of nityodita Vasudeva (vasudevam ...
santatoditam, verse 53ab), which is described with expressions that
strongly recall those used in the brahmalaksana passage. Absorbed
in the thought of God in His para form, the dcarya “should let the
venerable Great Visnu enter Visnu™: this expression means that the
transcendent form of God (mahavisnu) should “narrow” into the
mirti of Visnu to become approachable by the meditating devotee.
In fact, the acarya is supposed to attract God, in the form of Visnu,
and make Him present in the lotus of his heart, in order to worship
Him'®3, Then, by means of particular mantra-s'**, the acarya sum-
mons up God in the hollow of his hands and, finally, he makes Him
enter the cult-image. It is thanks to the power of the mantra-s that

182 padS, kp, 28, 52-61: purato miilaberasya baddhapadmasanasthitah | pranan
ayamya Suddhatma dhyayed brahma sanatanam || 28.52 vasudevam ajam Santam
*yjvalam (em. ujjvalam) santatoditam | anadimadhyanidhanam ekam capy
acalam sthiram || 28.53 cidghanam paramanandam tamasah param avyayam
| jiianasaktibalaisvaryaviryatejahsamanvitam || 2854 apadapanim asprsyam
*acaksuhsravanadikam (em. dcaksuhsSravanadikam) | sarvatra karavakpadam
sarvato ‘ksisiromukham | 28.55 gatagatavinirmuktam ravikotisamaprabham |
caitanyam sarvagam nityam vyomatitam tad adbhutam | 28.56 citsamanyam
jagaty asmin milamantratmakam param | evam vidham sada visnum ahladam
pranavatmakam || 28.57 tam niyujya mahavisnum matam visnau nivesayet | visnum
ca *hrdaye padme (em. hrdayapadme) samavahyarcayet kramat || 28.58 samavahya
§riya pascan mantrena purusatmand | afijalisthe tatah pithe dhyayed visvatmanda
guruh || 28.59 tejonidanam adhyeyam narayanam ajam vibhum | nivrttimantram
uccarya pratimayam nivesayet | 28.60 brahmarandhrena margena pravistam
pratimakrtau | vyapya sthitam smaret *sarvam mantrena (em. sarvamantrena)
kamalasana || 28.61.

183 The text alludes to the practice of internal worship, the so-called antaryaga,
where the devotee performs, without any physical support or gestures, the worship
of a deity evoked in the lotus of his heart, by reproducing, mentally, the ritual acts
prescribed for external worship.

184 The mantra-s mentioned, purusamantra, visvamantra and sarvamantra, belong
to the group of the paricopanisad-mantra-s.
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the all-pervading Lord descends into the icon, permeating it with
His powerful presence.

Although the last verses of this passage suggest the idea that
this - so to speak - consecrating meditation brings about the descent
(avatara) of the Lord into the arca, neither the term nor the concept
of arcavatara'® is traceable, as such, in the PadS. On the basis of the
teachings of the PadS concerning the forms of God and the mode
of their manifestation, the consecrated arca ought rather to be un-
derstood as a specific type of divine miirti. Such an interpretation is
justified not only by the fact that the vyitha-s, avatara-s, goddesses
and so on mentioned in the account of the mirtyutpatti are the very
ones whose images are built and installed for the purpose of tem-
ple worship. This parallel between the diachronic dimension of the
arising of the mirti-s during srsti and the synchronic dimension of
their presence within the enclosure of the temple certainly proves
the consistency of the theological and ritual teachings of the PadsS.
But, what is even more important is that besides these correspond-
ences, the affinity between miirti and arca is substantial. As each
and every miirti is a manifestation of the Supreme God, so each and
every arca is permeated with the presence of the same Supreme
One. In fact, not only the chief icon of the temple (with which the
above quoted passage of the kp is concerned) is charged with the
presence of the para Vasudeva, but every arca is pervaded by God
in His para form!¢. What distinguishes the miirti from the arca is

185 The concept of arcavatara is discussed in other Paficaratra samhita-s and has
its place in the doctrine of the five forms of God (para, vyitha, vibhava, antaryamin
and arca) elaborated by some authors of ViSistadvaita Vedanta. For a short excur-
sus about this doctrine in the Paficaratra samhita-s and in ViSistadvaita Vedanta,
see Rastelli 2006: 322ff. Actually Rastelli shows that the concept of the five forms
of God is not nearly as widespread as it is claimed, and is mentioned only in a few
more recent samhitda-s.

186 See, for instance, PadS, kp, 28, 34-38b, where the para Vasudeva is invoked and
requested to imbue with his presence the cult-images of the subsidiary attendant
deities (parivaradevata): avahayet tato devam tamasah param avyayam | anandam
sarvagam nityam vyomdtitam paratparam | 28.34 maricicakramadhyastham
vasudevam ajam vibhum | millamantrena visvesam avahya gurur atmavan ||
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the way in which the Supreme God concretizes Himself: whereas in
the case of the miirti there is a condensation of the godhead, a taking
shape resulting in the arising of a particular divine figure, in the case
of the arca, there is an impregnation, a pervasion by the godhead, of
a material shape which is already given.

The multivalency of the concept of miirti is further testified by
a crucial feature of the meditation under discussion. Unlike the
meditations aiming at the experience of the identity - attained in
samadhi - between individual soul and Supreme Soul, the purpose
of the meditation of the acarya is the divinization of the cult-image.
By meditating and by making use of the appropriate mantra-s, the
acarya manages to evoke and somehow to transfer the divine pres-
ence from himself - that is, from the hollow of his heart and then, of
his hands - to the cult-image. Thus, the person of the acarya becomes
the way leading God to his abode in the cult-image. God does not
enter the arca directly, but passes through the body of His devotee,
thereby charging this too with His powerful presence. The human
body made of flesh and blood, like the idol made of stone, is sacral-
ized by the divine presence. In such a way, the meditating devotee
becomes himself a miirti of God.

2835 brahmarandhrena bimbantah pravistam paricintayet | kumbhastham
paramdtmanam pratimayam nivesayet | 28.36 mantranyasam tatah kuryan
mitlamantrena desikah | yaceta devam samnidhyam parivaran prakalpayet | 28.37
samaradhya tato devam payasannam nivedayet | 28.38ab.



2 THE INDIVIDUAL SOUL (JIVA)

Purusa and prakrti: riipa-s of the Supreme Being

The teachings of the PadS concerning the creation of the phe-
nomenal world of living beings and the origination of the individual
souls have to be understood within the framework of the concept,
discussed above, of the threefold manifestation of the Supreme
Being. Accordingly, the author(s) of the PadS adjust the Samkhya-
derived notions of purusa and prakrti to their theological views and
consider these two as ritpa-s of the Supreme God.

“Prakrti and purusa, these two are my unfathomable forms. - says
Bhagavan - Having entered into this pair, I excite [them] according
to my wish. [9]”'%. Prakrti and purusa are the riipa-s, respectively
non-spiritual and spiritual'®$, by which God brings forth the creation
of the world'®. While pervading matter (prakrti) and spirit (purusa),
which are His own manifestations, God stimulates them and, with the
power of His will (icchaya, jp, 5, 9d), gives the first impulse to the
evolution of prakrti.

The prakrti-ripa of the PadS is conceived, in the same way as
the prakrti of the classical Samkhya, as primordial matter, eternal,
one and active. Having no beginning, existing from eternity (anadi,
Jjp, 3, 10b) and being imperishable (avinasin, Ibidem), prakrti is eter-
nal (nitya, jp, 8, 16¢), hence coeternal with the Supreme Being. Non-
spiritual (acetana, jp, 8, 16a), original matrix of all things, she remains

187 Pads, jp, 5, 9: prakrtih purusas cobhe mama ripe duratyaye | anupravisya
dvitayam ksobhayamy aham icchaya || 5.9.

188 See Pads, jp, 7, 44ab: acetanam cetanam ca riipam.

189 See Ibidem, 48cd: acetandc cetandc ca srstir.
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undeveloped, that is to say in a condition of latency where her inher-
ent qualities, the three guna-s, are withdrawn into herself in a state of
equilibrium, until, urged by the Supreme arman, prakrti begins to
evolve, bringing forth from herself the world of living beings. As
in the classical Samkhya, so also in the PadS the products of the
evolution of prakrti result from a transformation (parinama) of pri-
mordial matter, such as that by which clarified butter is produced out
of coagulated milk (according to the simile occurring in the text)!®.

In the passage which systematically outlines the unfolding of prakrti
through the principles/entities (fattva) constituting the phenomenal
world (Pads, jp, 5, 9-20b), it is said that, whereas the paramdatman
arouses purusa and prakrti, thereby setting in motion the evolution of
the latter, purusa - i.e. the purusa-riapa of the paramatman - superin-
tends the whole process of evolution: “O Brahma, prakrti, consist-
ing of the three guna-s, existing from eternity, imperishable, super-
intended by purusa, produces the immovable and movable beings.
[10]7"L After retracing the development of the rattva-s, the text
maintains that purusa too plays a part in it: “The tattva-s (visesa) be-

ginning with the great principle are said [to arise because of] prakrti
and purusa [20ab]'*2,

19 See Pads, jp, 8, 15-17b: “[S1T Bhagavan:] O four-faced one, by the sages
prakrti is said to be the complete contraction of the guna-s beginning with sattva.
[15] Non-spiritual, the womb of everything, undeveloped, eternal, she brings forth
from herself the whole world by the injunction of the Supreme atman. [16] She
is existing as non-different and different like clarified butter with regard to co-
agulated milk. [17ab]” [sribhagavan] anyiinddhikaripanam satvadinam caturmukha
| gunanam sambhrtir ya sa prakrtih sadbhir ucyate || 8.15 acetana sa visvasya yonir
avydakrta svayam | nitya siite jagat sarvam niyogat paramatmanah | 8.16 avibhakta
vibhakta ca dadhni sarpir iva sthita | 8.17ab. See also PadS, jp, 7, 45: “The undi-
vided, one, undeveloped form of the Supreme atman is existing as non-different
and different like clarified butter with regard to coagulated milk. [45]” abhinnam
ekam avyaktam riipam tat paramatmanah | avibhaktam vibhaktam ca dadhni sarpir
iva sthitam || 745.

191 Pads, jp, 5, 10: prakrtis trigunda brahman anadir avinasini | purusadhisthita
siite sthavarani carani ca || 5.10.

192 Ibidem, 20ab: mahadadivisesas tah pradhanapuruseritah | 5.20ab.
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Whereas in the text questions are asked and explicit definitions
are given about the nature of prakrti'®, the notion of purusa can
be inferred only on the basis of the statements concerning the rela-
tion of purusa with paramatman and prakrti. Accordingly, purusa
is conceived as the consciousness (cetana), the spiritual principle
which, insofar as it is a rigpa of the paramatman, is coeternal with
Him, like the other two riipa-s forming the threefold manifestation
of the godhead, namely Vasudeva'®* and prakrti, both regarded as
eternal. This purusa rules over the activity of prakrti, which is said
to be “superintended by purusa”'®. As it is formulated in the text!*,
this expression signifies that, in the dynamics of srsti, whereas it is
the paramatman, i.e. God Himself, who provokes the conversion of
prakrti from her undeveloped to her developed state'”’, it is in His

193 See, for instance, PadS, jp, 8, 14ff: “[Brahma:] O God, what is the nature of
prakrti, how does she bring forth this world? Tell [me] everything, entirely, o
Bhagavan, o you causing the welfare of living beings. [14] ...” [brahma] kim ripa
prakrtir deva siite katham idam jagat | brithi sarvam asesena bhagavan bhiitabhavana
| 8.14 (the answer, given in the verses that follow, is quoted above in note 190).

194 See Pads, jp, 2, 1lac: ... saumyam riipam adyam sandtanam | sa vasudevo
vijiieyah... “Vasudeva is to be known as the first, eternal, auspicious form [of
brahman]”.

195 Pads, jp, 5, 10c: purusadhisthita.

1% See Pads, jp, 5, 9-10, quoted above in notes 187 and 191.

197 Likewise, it is always God who provokes the reabsorption of all the tartva-s into
prakrti at the time of the cyclic dissolution of the worlds.

See PadS, jp, 5, 21cd: “At the beginning of creation the whole world was produced
in this way out of prakrti [21cd] [and] at the end of a kalpa indeed it is reabsorbed
into prakrti, o you having the lotus as a seat.” sargadau prakrter evam udbhiitam
akhilam jagat || 5.21cd liyate prakrtav eva kalpante kamalasana || .

See also PadS, jp, 8, 17c-19 : “At the end of a day of Brahma, the Lord called
Samkarsana, as Rudra, according to his own will, withdraws the creatures within
prakrti. At the beginning of a day [of Brahma], as Brahma himself, the creator
of the world, he begets again, as before, in due succession, all the world with its
creatures. [17c-19b] Thus the creation and destruction of the world have been
thoroughly enunciated by me. [19cd]” samkarsanakhyo bhagavan prakrtav eva
tah prajah | 8.17cd rudrah samharati svairam brahmano divasaksaye | divasadau
jagat sarvam punar evasrjat prajah | 8.18 lokakarta svayam brahma yathapiirvam
yathakramam | ity evam sargasamharau maya samyag udiritau | 8.19.
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form (riipa) of purusa that God presides over the successive evolu-
tion and activity of prakrti.

By formulating this idea, the author(s) of the PadS seem to have
been inspired by the AS, where - at the beginning of the account of
the so-called impure creation!®® - one reads that prakrti begins to
evolve from her undeveloped state (avyakta), when she is impelled
by Gods will (visnusamkalpacodita) and superintended by purusa
(purusadhisthita)'®. But what is actually meant by adhisthita? The
PadS does not provide any further explanation as to the meaning of
this expression; the AS simply says that purusa, which is not sub-
ject to transformation, becomes the cause of the transformation of
prakrti, “because of his nearness (or: presence)” (samnidhanena)*®.
In the JS, where the relationship between matter and spirit is also ex-
pressed in terms of control of the former by the latter, this relation-
ship is likened to the magnetic attraction of iron by lodestone®’!. To

19 The theory of creation of the AS - where the sakzi of Visnu, in her twofold
aspect of kriya-sakti and bhiiti-sakti, plays a central role in setting the process
of srsti in motion - is articulated in the so-called pure creation (Suddhasrsti),
concerning the divine emanations, and impure creation (Suddhetarasrsti), related
to the arising of the world. The topic is discussed extensively in chapters 5-7 of
the work. An annotated English translation of these chapters is given in Matsubara
1994: 203-238 ; for an analysis of and comment on the creation theory of the AS,
see Schrader 1916: 29ff.

199 See AS, 7, 7-8b : purusadhisthitat tasmad visnusamkalpacoditat | kalena
kalitac caiva gunasamyan mahamune || 7.7 mahan nama mahattattvam avyaktad
uditam mune | 7.8ab.

200 See Ibidem, 5¢-6b : payomrdadivat tatra prakrtih parinamini || 7.5c¢d puman
aparinami san samnidhanena karanam | 7.6ab.

201 See JS, 3, 13-15: “[Narada:] O Lord, how can this non-spiritual principle,
which is the seat of the qualities, which exists as one and manifold, be nevertheless
spiritual? [13] [SrT Bhagavan:] The principle of the self, which exists in brahman
as non-different [from it], consists of spirit; since this [matter] is blended with that
[spirit], matter appears as it were consisting of spirit, o twice-born. [14] As one
sees that [something made] of iron is dominated and drawn by a lodestone, in like
manner, indeed, is what I have told. [15]” [naradah] acetanam idam natha katham
sydc cetanam punah | etad gundspadam tattvam vyac caikam naikadha sthitam
| 3.13 [sribhagavan) cidripam atmatattvam yad abhinnam brahmani sthitam
| tenaitac churitam bhati acic cinmayavad dvija | 3.14 yatha yaskantamanina
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explain the nature of this power exerted by purusa towards prakrti
- as it is specifically understood by the Pads - it is necessary to eluci-
date the concept of purusa-riipa and in this the text of the AS proves
useful. Indeed, reference to certain expressions and ideas occurring
in the AS helps fill in the gaps in the scanty illustration of the concept
of purusa provided in the text of the PadS. It thus seems plausible to
suggest that the author(s) of the PadS were influenced by formulations
traceable in the text of the AS; accordingly, these formulations may be
considered as part of the conceptual background of certain statements
of the PadS which are otherwise difficult to interpret.

In the AS purusa is defined as “totality” (samasti), “womb’” (yoni),
“highest, immovable” (kitastha)*®?. “Totality” is to be understood as
the totality of the souls; in fact, in another part of the text, one reads
that purusa is traditionally known as the totality of the selves and as
such is likened to a beehive 2®, By “womb” is meant that purusa is
the source of the manifold individual souls?™. This purusa is quali-
fied as kittastha because of his highest position of ultimate origin of
the souls, whereby he is said to be the self of all, powerful in every
respect, omniscient, all-pervading®®,

In this regard, it is also worth mentioning the definition of kiitastha
purusa given in the LT: “Purusa [is] the highest enjoyer, omnisci-
ent, having heads everywhere; from him come forth, as his portions,
all the eternal individual souls and, at the time of the dissolution
[of the universe], the souls [bound] by karman go back to him, the
Supreme Person. [11-12b]*2%. This definition aids understanding of

lohasyadhisthitam tu vai | drsyate valamanam tu tadvad eva mayoditam || 3.15.

202 See AS, 7, 2¢d : samastih puruso yonih sa kiitastha itiryate | 7.2cd.

203 See AS, 6, 33cd, 34b: sarvatmanam samastir ya koso madhukrtam iva | 6.33cd
... sa purusah smrtah | 6.34b.

204 See AS, 10, 19bc: ... puman kiitavat sthitah | nandajivamahayonis ... | 10.19bc.
205 See the definition of kiitastha purusa given in AS, 4, 56-57: sarvatma sarvatah
Saktih purusah sarvatomukhah | sarvajiiah sarvagah sarvah sarvam avrtya tisthati
| 4.56 maniinam esa kitasthah puruso dvicaturmayah | krtsnakarmadhikaro vai
devadevasya vai hareh || 4.57.

206 LT, 7, 11-12b: puruso bhoktrkitasthah sarvajiiah sarvatomukhah | amsatah
prasaranty asmat sarve jivah sanatanah || 7.11 *pralaye tv api yanty enam (em. A.
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the simile of the beehive occurring in the AS: the jiva-s come forth
and return to the kitastha purusa, like bees coming forth and return-
ing to a beehive; in this way it is easy to understand how, in the AS,
the idea of source (yoni) is linked to and integrated with the idea of
totality (samasti)*".

By considering these features of purusa - as they are outlined
in the AS - it is possible to substantiate the corresponding con-
cept in the PadS. In the first place, just as in the AS the kitastha
purusa is one, so too for the PadS there is one purusa-ripa of the
paramatman; thus, while agreeing on this point, both the AS and
the PadS differ from the classical Samkhya, in which the purusa-s
are infinite in number. Moreover, since in the PadS prakrti is the
primordial matter, the root of the phenomenal world, the “womb of
everything”?®, purusa, which represents the original consciousness,
ought to be correspondingly regarded as the “womb” (yoni) of the
manifold individual souls, as well as their “totality” (samasti), in the
sense that all the jiva-s are contained in their source, purusa, like
bees in a beehive.

Furthermore, there is a statement of the PadS concerning the rela-
tionship between purusa and prakrti which becomes comprehensible
if one considers purusa as a “highest and immovable” (kittastha) rul-
ing principle: “Purusa is called the Supreme atman. The one which
is composed of the three guna-s, superintended by Him, brings
forth the whole world consisting of consciousness and by His com-
mand she also destroys all that. [41-42b]”?®. This statement raises
a question: how is it possible for insentient prakrti to bring forth a

pralaye tv api yanty enam) karmatmano naram param | 7.12ab.

207 Tt is worth remarking that the concept of purusa as samasti is also found
in Yadavaprakasa. Dealing with the bhoktr-amsa, Narayanarya, in his Nitimala,
writes: “There [is] one purusa [which], endowed with the power of being an
enjoyer [constitutes] the totality of the enjoyers.” (NM, 5: tatra bhoktrtvasaktiyukto
bhoktrsamastipurusa ekah | ) .

208 Pads, jp, 8, 16a: visvasya yonih.

29 Pads, jp, 6, 41-42b: purusah paramatmakhyah teneyam trigunatmika | adhisthita
Jjagat sarvam prasiite cetanatmakam | 641 samharaty api tat sarvam niyogad eva tasya
sa|| 642ab.



119

world consisting of consciousness? Or, according to the formulation
of the JS: “how can this non-spiritual principle, which is the seat
of the qualities, which exists as one and manifold, be nevertheless
spiritual?”?'%, By supplementing the text of the PadS with expres-
sions taken from both the AS and JS, this question may be answered
by saying that the world of the moving and alive creatures (jagar)
produced by the acetand prakrti is cetana because of the intervention
of purusa, by which living beings are endowed with consciousness.
As a lodestone which, leading to move the inert iron?'}, itself remains
immovable, likewise purusa, making sentient the insentient products
of the evolution of prakrti, remains himself “immovable” (kiitastha),
that is to say unchanged, unaffected by the manifold activities of the
variety of embodied souls of whom he is the ultimate source. Purusa
is rightly also called kiitastha in the sense of “highest, supreme”, be-
cause it is the paramatman Himself who, in His purusa-ripa, i.e. as
purusa, gives rise to the jiva-s, by concretizing Himself in every par-
ticular individual soul. This explains why in the text of the PadS
purusa could be equated with the paramatman; indeed he is “called
the Supreme atman’.

The expression purusadhisthita, which is used in PadS, AS and
JS*2 to describe the relationship between prakrti and purusa and is
variously interpreted as ‘“control” in the PadS, “presence or near-
ness’ (samnidhana) in the AS and “magnetic influence” (valamana)
in the JS, thus becomes understandable. On the one hand, it indicates
the utter dependence of prakrti on God who, in His form of purusa,
is supervising prakrti in the progressive stages of her evolution, dur-
ing the whole process of srsti. On the other hand, at the level of the
existence of the beings living in the world, this expression signifies,
more concretely, that for each and every living being the jiva, which
is a particular concretization of the purusa-ripa of God, is the ac-
tual, spiritual, conscious principle ruling over each respective material

210 JS, 3, 13. For the Sanskrit text, see above, note 201.

211 See Ibidem, 15. For the Sanskrit text, see above, note 201.

212 See Pads, jp, 5, 10c and jp, 6, 41c, AS, 7, 7a and JS, 3, 15b, quoted above in
notes 191, 209, 199 and 201 respectively.
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organism, which is the product of the evolution of prakrti; therefore it
is said that prakrti, actualized as a particular body, is ruled by purusa,
actualized as a particular soul.

In the light of the notions of prakrti and purusa in the PadS elu-
cidated so far, and taking into account the suggested influence of the
thought of Yadavaprakasa, it is now possible to clarify the respective
relationships of purusa and prakrti to the paramatman.

Just as, according to Yadavaprakasa, ““...all the bodies are endowed
with a soul by virtue of one and the same soul...”?"3, in the same
way, for the PadS, purusa represents the ur-soul, the one and the same
spiritual principle which, by relating itself to prakrti, actualizes itself
in every jiva. In accordance with Yadavaprakasas concept of amsa,
the purusa-ripa is to be regarded as simultaneously non-different
and different from the paramatman: purusa is non-different from the
Supreme Being, which is “nothing but consciousness” (cidghana)**,
because of his nature, namely, because of his being the original con-
sciousness, because of his being the direct emanation, as ur-atman, of
the Supreme atman. But, on account of his specific function towards
prakrti, purusa represents a differentiated form of the paramatman; in
actual fact, the purusa-ritpa can be defined as the concrete form as-
sumed by the paramatman in his relation to prakrti. As such purusa
is different from the paramatman because of his specific raison d’étre,
which consists in his narrowing in the individual souls.

The difference-and-non-difference with respect to the Supreme
Being is even more conspicuous in the case of the prakrti-ripa.
In fact, insentient prakrti may be considered as different from the
Supreme Being, which, due to His being “nothing but conscious-
ness”, is actually said to be “other than prakrti” (prakrter anya)V.

23 In his commentary Srutaprakdasika on Ramanuja’s Sribhasya, Sudar§anasiiri
refers to this teaching of Yadavapraka$a, which is refuted by Ramanuja: “and it
is said that all the bodies are endowed with a soul by virtue of one and the same
soul...” yac coktam — ekenatmana sarvani Sarirany atmavantiti. .. (SruP, II p. 245,
12. For a German translation see Materialen N° 22 in Oberhammer 1997: 140-
141).

214 As stated in the brahmalaksana passage (see Pads, jp, 5, 39d).

215 As stated in the brahmalaksana passage (see PadS, jp, 5, 36a).
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However the Supreme Being, with His power of becoming every-
thing (sarvasaktiyukta), can unfold also into something “other than”
Himself, by suppressing His own qualities. Actually, as advocated
by YadavaprakaSa, “prakrti ever-subject to transformation [is] the
substance to be enjoyed (bhogya), in which the qualities of brahman
are mostly concealed; therefore she is said to be non spiritual.”?!®,
Hence prakrti, as a manifestation of the Supreme Being coeternal
with Him, is to be regarded as non-different from Him. Neverthe-
less, on account of her specific function as the form in which the Su-
preme Being, concealing His essential qualities, materializes Him-
self in the phenomenal world, she is to be distinguished from Him.
But, as a ripa of the paramatman, prakrti cannot be considered
on a par with purusa, they are not on an equal level of manifestation
of the Supreme Being. Indeed, although both of them are urged by
God to bring forth the world of the creatures®'’, prakrti is superin-
tended by purusa, so that there is a one-sided dependence of the
former on the latter. This disparity, which characterizes their mutual
relationship, concerns also their inner dynamics, as well as their re-
spective relations to the paramatman. In fact, whereas purusa is not
subject to transformation, the distinctive and chief characteristic of
prakrti is her transformation potential®!®: while evolving through her
derivatives (vikrti), she undergoes a “change” (parinama), which is
likened to that of coagulated milk into clarified butter?"’. This is a
peculiar feature of prakrti, differentiating her from the other two
ritpa-s of the paramatman: the process through which the adya riipa
Vasudeva gives rise to the manifold miirti-s is to be regarded as
a self-differentiation of the Supreme God, rather than a “change”;
likewise, the process through which the purusa-ripa gives rise to
the manifold jiva-s is to be regarded as a narrowing of the ur-soul

216 NM, 5: satataparinami prakrtidravyam bhogyam, tasmin brahmagundh

prayena tirohitah | ata evacetanam ity ucyate | .

217 See Pads, jp, 5, 9cd: anupravisya dvitayam ksobhayamy aham icchaya || 5.9cd.
218 As expressed by the AS (7 5d-6a): ... prakrtih parinamini || 7.5d puman
aparinamf ... | 7.6a.

29 See Pads, jp, 8, 17b and 7, 45, quoted above in note 190.
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in the particular individual souls, rather than a “change”. Therefore,
among the three rigpa-s, prakrti is the only one which develops by
means of true parinama-s**°. With regard to the respective rela-
tions of the three ritpa-s to the paramatman, a further peculiarity of
the prakrti-ripa is evident. Whereas the paramatman appears in the
form of Vasudeva, as well as in the form of purusa, so that both of
these are His own direct emanations, His relationship to prakrti is
not so evenly matched: by inducing her to develop into the phenom-
enal world, the paramatman - as stated explicitly in the text?! - has
prakrti at His command.

Therefore, while applying to purusa and to prakrti the term and
concept of ritpa - in the sense of the amsa of Yadavaprakasa - these
peculiarities of prakrti should be given due consideration.

Besides the influence of the ideas of Yadavaprakasa, it is the
ParS?? which has to be considered as a direct literary source for the
text of the PadS, especially as regards the creation of living beings.
According to the creation theory of the ParS?*, God performs the cre-
ation of the world by means of his five sSakti-s, called paiicopanisad-s:
these, being the sources of the guna-s of prakrti, have a decisive role
in bringing forth the evolution of the world of living beings. From the
point of view of their function, the paficopanisad-s of the ParS can be

220 In this regard see also the remark by Oberhammer about the difference
between the concepts of amsa and karya in Yadavaprakasa’s teaching on the world
(see Oberhammer 1997: 32).

21 See Pads, jp, 8, 16c¢d: nitya siite jagat sarvam niyogat paramatmanah || 8.16¢d.
222 The numerous parallels between PadS and ParS will be shown and discussed
in the following pages.

223 The story of creation in the ParS is articulated in two parts: a first, Samkhya-
derived account of the creation of the world is given in the first portion of the
second chapter of the work (see ParS, 2, 3-27); a second, tantric-featured account
is contained in the second portion of the second chapter (see in particular ParS, 2,
28-52). Here, only this second account is taken into consideration, both because of
its importance within the theology and ritual system of the ParS and because of its
relevance for a comparison with the PadS. For an exposition and discussion of the
creation theory of the ParS, see Czerniak-Drozdzowicz 2003: 49-53 and 108-118.
For the explanation of the term and of the notion of paiicopanisad see also the
relevant entry in TAK III 2013: 370.
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compared to the ritpa-s of the PadS: the sakti-s, like the ripa-s, em-
body the dynamic aspect of the godhead, its inner power of transfor-
mation, its being sarvasaktiyukta. Therefore the concept of the PadS
of purusa and prakrti as divine rigpa-s setting in motion the process
of srsti substitutes, functionally, the idea of the five Sakti-s which, in
the ParS, are at the basis of the evolution of the world. The PadS re-
elaborates the idea of the creative function of the paricopanisad-s and
replaces the sakti-s with the rijpa-s of God. It is worth mentioning
that, even if the paricopanisad-s do not play any part in the creation
theory of the PadS, nevertheless, the numerous occurrences of the
pariicopanisad-mantra-s in the ritual prescriptions contained in the kp
and cp** testify that in the PadS too the paricopanisad-s have great
importance as mantra-s. Thus the same element, passing from one text
to the other, has survived in the sphere of the ritual, but has vanished
from the domain of creation theory, only to appear again with a differ-
ent name (ritpa), but with a similar function.

The Origination of the jiva-s

The influence of the ParS is certainly recognizable in the Samkhya-
derived sequence of tattva-s by which the PadS illustrates the emer-
gence of living beings within the process of srsti. In fact, in their re-
spective descriptions of the evolution of prakrti, both PadS and ParS
differ from the model of the classical Samkhya and some of the rel-
evant differences concern, in both texts, the same points.

The outline of the development of the material, psycho-physical
organisms of the creatures begins, in the PadS, as follows: “Now,
from that one which possesses the equilibrium of the guna-s
(= prakrti), superintended by purusa, came into existence the Great

24 Compare, for instance, PadS, cp, 33, 12: paiicopanisadan mantran atha te
kathayamy aham | paramestht puman visvo nivrttah sarva eva hi || 33.12 and ParS,
2, 30: paramesthi puman visvo nivrttih sarvasamjiiitah | Saktayah paica tasyoktah
paiicopanisad akhyaya || 2.30.
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Principle (mahat), threefold because of the three guna-s. [11]7%%,
In the ParS too the mahat, i.e. the intellect (buddhi), is said to be
threefold on account of the influence of the three guna-s on its dif-
ferent states. Accordingly, merit (dharma), knowledge (jiana), pas-
sionlessness (vairagya) and power (aisvarya) are conditioned by sat-
tva; passion (raga) is conditioned by rajas; demerit (adharma), igno-
rance (ajiiana) and powerlessness (anaisvarya) are conditioned by
tamas®*. In the classical Samkhya instead, the eight states (bhava)
of buddhi are classified according to the predominance either of sar-
tva or of tamas; the sattvic states are dharma, jiiana, vairagya and
aisvarya, whereas their opposite are regarded as tamasic. Therefore,
although the PadS does not explicitly mention the states of buddhi,
the assertion about the threefold mahat must have been inspired by
the text of the ParS.

“Then arose the ahamkara, of which three kinds are mentioned:
vaikarika, taijasa and bhitadi. [12] From the vaikarika ahamkara,
characterized by the quality of sattva, the five organs of sense
(jiianendriya) came into existence; moreover, from the taijasa
[ahamkara], characterized by the quality of rajas, the five [13] or-
gans of action (karmendriya) were produced; then from the bhitadi
[ahamkara], characterized by the quality of ramas, the subtle ele-
ment of sound (Sabda-tanmatra) came into existence and the latter
produced the ether (akasa). [14]7%%.

225 Pads, jp, 5, 11: gunasamyatmanas tasmat purusadhisthitat punah | ajayata mahat
tatvam trividham trividhair gunaih || 5.11.

26 See ParS, 2, 41-44: buddhir astavidha jata gunebhyas trigundatmika | sattvat
sukhatmika jata rajaso duhkhasamyuta | 241 tamaso mohasamsrsta tatra bhedan
iman Srunu | sattvikani ca catvari ripam ekam tu rajasam || 242 tamasani punas
trini yani vaksyami namatah | dharmam jiianam ca vairagyam aisvaryam iti
sattvatah | 243 vairagye viparitam tu rijpam rajasam isyate | dharmadi viparitani
tamasaniti dharaya || 2.44.

27 Pads, jp, 5, 12-14: ahamkaras tato jatas tasya tisro vidhah smrtah | vaikarikas
taijasas ca bhitadis ceti tat tridha || 5.12 vaikarikad ahamkarat sattvikat paica jajiiire
| jianendriyani paiicaiva rajasat taijasat punah || 5.13 karmendriyani jatani bhiitades
tamasad atha | Sabdatanmatram abhavat tac cakasam ajijanat || 5.14.
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With regard to the unfolding of the ahamkara, the PadS diverges
from the classical Samkhya, where the threefold ahamkara is the
starting point of a twofold, not a threefold, development: from the
vaikarika ahamkara derive the mind (manas) and the ten organs of
sense and action (jianendriya-s and karmendriya-s) and from the
bhiitadi ahamkara derive the subtle elements (tanmdtra); on the
other hand, the taijasa ahamkara, which works together with the
vaikarika and bhiitadi ahamkara-s, does not generate, by itself, any
tattva. As in the PadS, so also in the ParS the threefold ahamkara
gives rise to a threefold evolution: from the vaikarika ahamkara arise
the jiianendriya-s, from the taijasa ahamkara the karmendriya-s and
from the bhiitadi ahamkara the tanmatra-s; but, unlike the PadsS, the
ParS adds to the evolutes of the taijasa ahamkara also mind (ma-
nas), time (kala) and space (dis)**®. Apart from the omission of kala
and dis, the PadS seems then to have taken its outline of the evolu-
tion of the ahamkara from the ParS. However, by comparing the two
texts, a further discrepancy appears, due to the fact that in the above
quoted sequence of the PadS manas is missing. On the other hand,
in the abridged account of the evolution of prakrti, which is found
in another passage of the jp, manas is duly mentioned®”; further-
more, in the daily ritual of self-purification (atmasuddhi) - where the

28 See ParS, 2, 45-50b: jato buddher ahamkaras trividhas trigunatmakah |
yena jantur andtmanam datmanam iti manyate | 245 vaikarikam sattvikakhyat
rajasat taijasah smrtah | bhitadis tamasad ripad ahamkaras tridha bhavet |
246 vaikarikad ahamkarat paiica buddhindriyani tu | samutpannani yair jiianam
purusasyeha siddhyati || 247 karmendriyani paiicaiva karmarambhani taijasat |
manojatadviripamca tatas sankalpasadhanam || 248 kalas ca taijasad eva jatas
tu krtalaksanah | kalad disas ca sambhiitah pirvadyah kramasah sthitah | 2.49
bhiitad eva ca jatani tanmatrani yathakramam | 2.50ab.

29 See Pads, jp, 7, 46-48b: “Sometimes the undeveloped is changed into the
developed, due to the wish of purusa. Then from the undeveloped arose the
Great Principle and from the latter the ahamkara was produced. [46] From the
ahamkara arose the mind, then the group of the five subtle elements and the ten
organs of sense came into existence, o lotus-born, [47] [and] after that the ag-
gregate of the five great elements beginning with earth. [48ab]” avyaktam vyak-
tam apannam kadacit purusecchaya | mahan jatas tato vyaktad ahamkaras tato ‘jani
| 746 ahamkaran mano jatam tanmatrapaiicakam tatah | indriyani *dasaikam (em.
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devotee is supposed to mentally dissolve and re-create his own body
by retracing the dissolution and arising of the tattva-s according to
the pralaya- and srsti-order - manas has its place among the other
tattva-s**°. These items of textual evidence suggest that the absence
of manas in the passage in question (Pads, jp, 5, 12-14) was an iso-
lated omission, hence not particularly relevant.

In its description of the successive arising of the subtle and great
elements out of the bhiitadi ahamkara, the PadS diverges not only
from the outlook of the classical Samkhya, according to which the
subtle elements (tanmdtra) are the sources of the great elements
(mahabhita)®!, but also from the interpretation of the classical
sequence given in the Yuktidipika, according to which each subtle
element produces the corresponding great element®2. In the pecu-
liar sequence given in the PadS, the ranmatra-s alternate with the
mahabhiita-s in the roles of producers and products of evolution:

“... then from the bhitadi [ahamkara], characterized by the qual-
ity of tamas, the subtle element of sound (Sabda-tanmatra) came
into existence and the latter produced ether (akasa). [14] Thus, from
ether the subtle element of touch (sparsa-tanmatra) [and] from the
latter air (vayu) came into existence; then from air the subtle element
of form (rilpa-tanmatra) [and] from the latter fire (agni) came into
existence; [15] from fire was produced the subtle element of taste
(rasa-tanmatra) [and] from the latter sprang up water (apas); from

dasakam) ca samajayata padmaja || 747 mahabhiitam prthivyadipaiicakam tadanan-
taram | 748ab.

20 See Pads, cp, 3, 29¢-51b, quoted and discussed in detail below, pp. 255-259.
21 The ParS instead is in accordance with the classical model. See ParS, 2, 50-
51c, 54: bhiitad eva ca jatani tanmatrani yathakramam | prathamam Sabdatanmatram
dvitiyam sparsapitrvakam | 2.50 ripamatram trtiyam tu rasamatram caturthakam |
paiicamam gandhamatram 2.51ac ... tanmatrebhyas tu bhittani kramad jatani paiica
vai | kham ca vayus ca tejas ca jalaprthvi ca paiicamt || 2.54.

22 See the commentary on the karika 37, in YD, 118: ratra Sabdatanmatrad
akasam, sparSatanmatrad vayuh, ripatanmatrat tejah, rasatanmatrad apabh,
gandhatanmatrat prthivi | . For a presentation of the Yuktidipika, see also Larson,
Bhattacharya (eds.) 1987: 227ff. With regard to the subtle and great elements, see
Ibidem: 264.



127

water the subtle element of smell (gandha-tanmatra), then from the
subtle element of smell, earth (mahi). [16]7%*.

A possible source of the PadS might have been the LT, where the
same pattern is found: “From the bhitadi [ahamkara], the subtle
element of sound [was produced]; from [this] subtle element, sound
was produced; [38cd] then from the element of sound (= ether),
urged by me, arose the [subtle] element of touch; [39ab] the [ele-
ment of ] touch (= air) [arose] from the subtle element of touch; from
that element (i.e. air), urged by me, was manifested the subtle ele-
ment of form and from the latter, urged by me, was manifested [the
element of] the first form (= fire); then, from that, the [subtle] ele-
ment of taste; [39c-40] from that [subtle] element of taste, impelled
by me, arose the [element of] taste (= water), then arose the subtle
element of smell and, from that, urged by me, the [element of] pure
smell (= earth) was produced. This is the distinction relating to the
elements. [Tan]matra-s are the subtle elements and the other are the
great elements. [41-42]2**, The hypothesis that the author(s) of the
PadS might have been inspired by the LT is corroborated by the
fact that the LT, like the PadS, maintains that the jianendriya-s arise
from the vaikarika ahamkara and the karmendriya-s from the taijasa
ahamkara®.

The PadS follows the so-called “accumulation theory”, advocated
by the classical Samkhya, according to which the great elements

23 PadS, jp, 5, 14b-16: ...bhiitades tamasad atha | Sabdatanmatram abhavat
tac cakasam ajijanat || 5.14bcd sparsamatram tathakasat tasmad vayur ajayata |
riipamatram tato vayos tasmad agnir ajayata || 5.15 rasamatram ajany agnes tasmad
apah prajajiiire | gandhatanmatram adbhyo ‘pi gandhamatrat tatha maht || 5.16.

24 LT, 5,38¢-42: bhiitadeh Sabdatanmatram tanmatrac chabdasambhavah || 5.38cd
matpreritac chabdamatrat sparsamatram babhiiva ha | sparsas tu sparsatanmatrat
tanmatrat preritan maya || 5.39 tadasid riipatanmatram tasmdc ca preritan maya |
riipam avirbabhitvadyam rasamatram tatah param || 540 rasamatran maya ksiptat
tasmaj jajiie rasas tatah | gandhatanmatram apy asit tasmdc ca preritan maya ||
541 Suddho gandhah samudbhiita itiyam bhautiki bhida | matranisitksmabhitani
sthilabhiitani capare || 542.

25 See PadS, jp, 5, 13-14a, quoted above (p. 124 and note 227), and LT, 5,
50c-51b: vaikarikad ahamkarad asic chrotradidhindriyam || 5.50cd karmendriyam
ca vagadi taijasat sampravartate | 5.51ab.
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possess the qualities pertaining to the subtle elements in increasing
number?*®: “Ether [has] as its only quality sound, air [has] as quali-
ties sound and touch; so, in like manner, sound, touch and form are
said [to be the qualities] of fire. [17] Water is regarded as endowed
with four qualities: sound, touch, form and taste. Earth has five qual-
ities: sound, touch, form, taste and smell. [18]%%".

The following table sums up the evolution of prakrti, as outlined
in the PadS:

prakrti
mahat or buddhi (intellect) (threefold)
ahamkara (egoity) (threefold)

vaikarika taijasa bhatadi
[manas (mind)]
5 jrianendriya-s 5 karmendriya-s 5 tanmatra-s

(sense-organs) (subtle elements)
5 mahabhiita-s

(great elements)

(action-organs)

Sabda-tanmatra (subtle element of sound)
akasa (ether)

sparsa-tanmatra (subtle element of touch)
vayu (air)

ripa-tanmatra (subtle element of form)
agni (fire)

rasa-tanmatra (subtle element of taste)

ap (water)

gandha-tanmatra (subtle element of smell)
mahi (earth)

26 For a discussion of the “accumulation theory”, see Frauwallner 1993 (Reprint):
280.
%7 PadS, jp, 5 17-18: Sabdaikagunam akasam Sabdasparsaguno ‘nilah |
Sabdasparsau tatha riipam tadvad agner udahrtah | 5.17 Sabdasparsau *raso riipam
(em. $11 riparasau) caturgunyam apam smrtam | Sabdasparsau rijparasau gandhah

paiicagund mahi || 5.18.
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Thus, in the process of srsti, the material support of living be-
ings originates out of the evolution of prakrti, which provides them
with their psycho-physical organism, marked by the three guna-s
and constituted by: the internal organ (antahkarana), formed by bud-
dhi, ahamkara and manas; the external organ (bahyakarana), formed
by the five jiianendriya-s and the five karmendriya-s; and the body
(deha), which is the aggregate of the mahabhiita-s endowed with the
qualities of the tanmatra-s.

How this material organism is endowed with consciousness by
purusa is not explicitly illustrated in the text of the PadS. Thus,
for want of a direct explanation of the origination of the individual
souls of living beings, the way of the arising of the jiva-s may be in-
ferred by analogy with the process of the mirtyutpatti, through which
the divine figures appeared as particular concretizations of the para
Vasudeva, adyariipa of the Supreme Being. In like manner, the jiva-s
ought to arise as particular concretizations of the purusa-riipa of God.

Notwithstanding the incompleteness of the text, there is a passage
where the existence of a plurality and variety of individual souls -
even if not explained - is acknowledged, on account of the actual
existence of many and different bodies. In the same passage, the
identity between individual souls and Supreme Soul is asserted, on
account of the evidence of the sruti:

“The identity of the two atrman-s, [namely] the Supreme Soul and
the individual soul, is taught by the sruti. [15cd] The manifoldness
of this individual soul is ascertained on account of the variety of
the bodies, indeed [it is] like the multiplicity of one and the same
image reflected in [many] mirrors. [16] The body is the aggregate
of the five [elements derived from] the bhutadi [ahamkaral; the in-
dividual soul abides there. The sages know that this soul is called
supreme. [17]72%8,

28 Pads, jp, 6, 15¢-17: paraksetrajiiayor aikyam atmanoh Sruticoditam | 6.15cd
ksetrajiiasydasya bahulyam dehabhedat pratiyate | ekasyaiva hi bimbasya darpanesu
*yatha tatha (em. $ti. yatha bhida) || 6.16 bhitadipaiicasamghatam ksetram tatra
vyavasthitah | jivo yas tam viduh prajiiah ksetrajiiam parasamjiitam | 6.17.
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The assertion of the identity (aikya) between jiva and paramatman
- where the term aikya is to be understood in the sense of sameness
of nature - implies also the idea of the ultimate similarity of all souls.
This idea is suggested by the simile contained in the second half of
the above quoted verse 16. In fact, while the existence of many and
diverse bodies of living beings provides evidence for the existence of
a plurality and variety of souls, the text advocates that, like one and the
same image appearing multiplied in several mirrors, it is actually one
and the same spiritual principle which is dwelling in the diverse bod-
ies. This spiritual principle is the purusa-riipa of God in its concrete
realization as a jiva. Thus, the individual souls are essentially non-
different one from the other, because, ultimately, they are nothing but
particular concretizations of the unique purusa-rigpa of God, which
is their common source. This idea harmonizes with the teaching of
Yadavaprakasa according to which, like Visnu Narayana who is the
same in all his different incarnations (avatara), in the same way the
brahman, in its concretization (amsa) of enjoyer (bhoktr), is present
as soul (jiva) in the bodies of living beings, a soul which is the same
in all the different bodies: ... indeed brahman is the individual soul.
For it is the brahman that experiences [its] being an individual soul
in all the bodies.” ?*. Furthermore, according to Yadavaprakasa:
“The individual souls are his (i.e. of the bhoktr/purusa) manifesta-
tions, existing according to their respective bodies; and they [are]
minute, infinite and eternal; and [they are] self-luminous on account
of [their] being particular concretizations of brahman; and in these

2 This teaching of Yadavaprakasa is referred to in a quotation from Ramanuja
contained in Sudar§anastiri’s commentary Srutaprakasika on the Sribhasya: “And
it is not to be feared that the individual soul is a false reality on account of the
falsity of the phenomenal world, because indeed brahman is the individual soul.
For it is the brahman that experiences [its] being an individual soul in all the
bodies.” na ca praparicamithyatvena jivamithyatvam asankaniyam brahmana eva
jivabhavat. brahmaiva hi sarvasariresu jivabhavam anubhavati (SruP, II p. 237, 9f.).
For a German translation see Oberhammer 1997: 50, fn. 113; for a discussion of
this teaching of Yadavaprakasa, see Ibidem: 32-34.
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souls] some qualities of brahman become manifest, some [remain]
concealed.”?*.

The assertion of the ultimate sameness of nature of purusa-riipa
and jiva-s, as well as the suggestion that the variety of the individual
souls is only due to their connection with the respective material
organisms, need to be substantiated by the illustration of the process
of differentiation by which the purusa-riipa becomes a manifoldness
of embodied souls. Such an elucidation, which is lacking in the PadS,
may be supplied by the ParS.

In the account of srsti of the ParS, where the sakti-s of God play
a crucial function in the creation process, the individual souls are
considered as sakti-s of the Supreme purusa, i.e. God**!. These sakti-s
are evolving through stages of progressive concretization and limita-
tion, thereby acquiring material bodies and becoming embodied souls
(jiva or dehin). Then, on account of their karman, they are involved
in samsara and, as transmigrating souls, these sakti-s/jiva-s, due to the
variety of their origins, names and nature, become more and more dif-
ferentiated. But although as samsarin-s, on account of their respective
peculiar characteristics, the jiva-s appear as if (iva) they were different
from one another, indeed, with regard to their essential nature, they
cannot be distinguished one from the other, because they are ultimate-
ly all sakti-s of God**.

20 NM, 5: ... tatra bhoktrtvasaktiyukto bhoktrsamastipurusa ekah | tasya vyithah
pratisariram avasthitd jivah | te canavo 'nanta nityah; brahmamsatvena svaprakasas
ca | tesu ca brahmagunah kecid avirbhitah; kecit tirohitah || .

241 This account is given in ParS, 2, 28-104 (see above, p. 122 and note 223 ). It
should be borne in mind that when the ParS speaks of the jiva-s in terms of sakti-s it
is not the paricopanisad-s which are meant.

242 See ParS, 2, 58-59: “Indeed, the sakti-s of the Supreme purusa become lower
according to the sheaths; on account of the difference of origin, name and nature they
exist as if [they were] distinct [one from the other] [58]. Having obtained a mate-
rial body, because of their acquiring karman, they wander a long time in samsara.
These are the creatures wandering in samsara. [5S9]” parasya purusasyaiva saktayah
kosaso’parah | jatinamasvaripanam bhedadbhinna iva sthitah || 2.58 Sariram
bhautikam prapya karmabhih svair *uparjanaih (em. A; uparjitaih GOS) | dirgham
bhramanti samsare te ca samsarino janah || 2.59.

The adverbial form kosasah (verse 58b), which is used to indicate the way the
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As already remarked with regard to the role of the sakti-s (specifi-
cally the paficopanisad-s) in the creation theory of the ParS, the PadS
notion of ripa-s of the paramatman fulfils the same function as the
ParS notion of sakti-s of God*®. Accordingly, the passage of the ParS
(2, 58-59) may be read as an elucidation of the passage of the PadS
(jp, 6, 15¢c-17). The ParS passage may be considered as a descrip-
tion of the process through which the purusa-riipa of God, by taking
lower, concrete forms, gives rise to the finite souls, which then differ
from one another because of individual characteristics - physical, psy-
chic, moral and so on - acquired and determined by their respective
karman. In such a way, by referring to the passage of the ParS, it be-
comes possible to explain the PadS statement that the multifariousness
of the souls is due to the multifariousness of the bodies. On the other
hand, the PadS itself, by asserting the sameness of nature of jiva and
paramatman®**, makes explicit what is only implicit in the iva (verse
58d) of the ParS.

The parallel reading of these passages of PadS and ParS has
shown how the texts of the two samhita-s complement each other.

Sakti-s of God are becoming increasingly concrete and limited, derives from kosa,
a technical term which literally means “sheath” and which occurs in several texts
and traditions, beginning with the Taittiriya Upanisad. Within the Paficaratra lit-
erature, the notion of kosa is found, for instance, in the LT, where it indicates the
stages of srsti through which the sakti unfolds in increasingly gross forms: “...
in each stage Sakti projects herself into various manifestations while yet remain-
ing the transcendental inner principle. These stages are the saktikosa, mayakosa,
prasiitikoSa, prakrtikosa, brahmandakosa and jivakosa.” (Gupta 1972: XXVIII).
The Saktikosa corresponds to the transcendent state of the godhead, to the so-
called pure creation, where the vyitha-s make their appearance; beginning with
the mayakosa, through the prasiitikosa, up to the prakrtikosa, the sakti manifests
herself in the material creation, marked by the three guna-s; the brahmandakosa
corresponds to the evolution of the tatfva-s and in the jivakosa the Sakti material-
izes in the bodies of living beings (For a description of the kosa-s, see in particular
chapter 6 of the LT). The author(s) of the ParS seem to use the term and concept
of kosa in a sense similar to that of the LT.

243 See above, pp. 122-123.

24 See also Pads, jp, 6, 20cd: “actually there is no difference at all between the
Supreme Soul and the individual soul.” ... vastuto naiva bhedo ‘sti parajivayoh |
6.20cd.
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This is true also with regard to the metaphors respectively used to
illustrate the origination of the jiva-s. In fact, the simile of the PadS
regarding the one and the same image reproduced in many mirrors
- which is meant to suggest the arising of a plurality of entities out
of a unique source - lays special stress on the sameness of all these
entities, the jiva-s, and their source, the purusa-riipa. On the other
hand, the ParS provides a simile which aims specifically at explain-
ing the diversity of the individual souls: “As the colour of a crystal-
gem seems to change according to the different colours of the objects
which are its support, similarly the Supreme purusa, who is indeed
one, takes different forms according to the nature of living beings
consisting of the guna-s [of prakrti] and becomes, in this world, the
bound and the emancipated. [88c-90b]’**. Hence, by each of these
two similes each samhita expresses one aspect of the polarity of the
difference-and-non-difference, which characterizes the relationship
between jiva-s and paramatman.

The Transmigrating Soul (samsarin)
The Causes of Bondage

The PadS deals extensively with what separates the original iden-
tity between individual souls and Supreme Soul and the final reali-
zation of this identity in liberation, that is to say, the peregrinations
of the jiva-s within the circuit of worldly existence and their striving
after emancipation. The descriptions given in the PadS of the dif-
ferent types of beings and of their condition of bound or liberated
souls, as well as the ascertainment of the causes of their involvement
in samsara, prove to be chiefly based on the ParS. With regard to

25 ParS, 2, 88¢c-90b: yathaiva bhinnavarnanam dravyanam asraye sati | 2.88cd
sphatikasya mane rijpam anyac canyac ca laksyate | tatha gunamayair bhavair eko
hi purusah parah || 2.89 bhinnariipo jagaty asmin baddho muktas ca jayate | 2.90ab.
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these topics the two samhita-s show, besides the textual correspond-
ences or similar formulations, a basic agreement of ideas.

Because of its connection with the psycho-physical organism
and, thereby, with the objects of the senses, the individual soul is
affected by the qualities of matter, the three guna-s of prakrti. These
guna-s do not pertain to the jiva as such, they have an impact on the
soul on account of its dwelling in a body and its being thus subject to
the laws regulating the functioning of the body?*. As a result of his
connection with the triguna prakrti, the jiva becomes a samsarin and
lives in the world as if he were plunged into a deceitful sleep, which
makes him take his guna-determined nature for his true self?*. In-

246 See Pads, jp, 4, 21-24: “[Brahma:] How is the connection of man with these
guna-s? And [how] should the man who is seeking deliverance be released from
the bonds of [his] karman? [21] [St1 Bhagavan:] The guna-s of man are following
the law of the body. These [guna-s] occur and do not occur due to the power of
the object [of the senses]. [22] [Brahma:] O great Lord, what is this so-called
object [of the senses] for men, through the contact of which these guna-s occur
and do not occur? [23] [Sr1 Bhagavan:] O Brahma, the object [of the senses] for
the embodied soul is told to be prakrti, consisting of the three guna-s. Through the
connection with this the living being is bound [and] through the disjunction from
this [he] is emancipated. [24]”. For the Sanskrit text see the table below.

This passage is based on ParS, 1, 73-76, where one can find the same ideas,
sometimes even expressed by the same words: “[Brahma:] The connection of man
with the three guna-s indeed exists. How could there be disjunction [from these]
for the yogin who wishes liberation? [73] [Parama:] O you having the lotus as a
seat, these three guna-s do not [pertain] to the man [as such], these occur and do
not occur due to the power of the object [of the senses]. [74] [Brahma:] O best of
the gods, what is this so-called object [of the senses] for men, through the contact
of which these guna-s occur and do not occur? [75] [Parama:] Prakrti consisting
of the three guna-s should be known as being the object [of the senses] of the
embodied soul. Joined with her [these souls] are bound, separated from her they
are liberated. [76]”. For the Sanskrit text see the table below.

247 See Pads, jp, 4, 25-26c: “The [individual] purusa is always aware of the prakrti
composed of the three guna-s and she constantly produces a manifold sleep. [25]
This powerless [being] spontaneously forgets, through this sleep, his own nature.
This is regarded as the bondage of man. [26ac]”. For the Sanskrit text see the table
below.

This passage is based on ParS, 1, 77-78: “The [individual] purusa is always aware
of the triguna prakrti and she constantly produces his manifold sleep. [77] The
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volved in the world, man performs acts which are influenced by the
various combinations of the three guna-s, so that, according to the
preponderance of either sattva or rajas or tamas, three kinds of acts
are produced. These acts determine the working of karman®®. The
ultimate cause, which induces the jiva to the false identification of his
true self with his material substratum constituted by the products of
prakrti, is the deluding power of maya**°. Maya is established by God
Himself and her power on human beings is the result of the working
of their own karman..

The causes of bondage are further discussed in chapter 7 of the jp,
which provides a synthesis of the views of the PadS on the subject, as
well as another instance of reference to the ParS. The text reasserts
that the ultimate cause of samsara is maya, which is always depend-
ent on the Lord Himself; all beings, including the gods, have fallen
into her power, bewildered by ignorance. Ignorance is threefold, ac-
cording to the prevalence of either of the three guna-s, and as such
it brings forth three kinds of sleep and three kinds of action. The
embodied soul, performing various activities, produces karman and,
accordingly, is involved in samsara. Thus avidya, which is due to

one who is enjoying the sleep, as it were a beloved agreeable woman, forgets this
light. [This] is regarded as the bondage of man. [78]”. For the Sanskrit text see
the table below.

248 See Pads, jp, 4, 19-20b: “Truly a threefold action is produced out of the three
distinct guna-s combined, [the ones] mentioned before, sattva and so on. [19] By
the effect of this [action] the human beings, according to their former conduct,
take part in the worldly existence. [20ab]”. For the Sanskrit text see the table
below.

249 See Pads, jp, 5, 1-2: “[Brahma:] Which is the reason of the connection of
man with prakrti? O Bhagavan, disclose this mystery, [which is] difficult to be
grasped for me. [1] [SrT Bhagavan:] O Brahma, this maya, existing from eternity,
imperishable, is the cause which connects man with the prakrti formed by the
guna-s. [2]”. For the Sanskrit text see the table below.

20 See ParS, 1, 79-80: “[Brahma:] Which is the reason of the connection of
man with prakrti? O God, teach me this, which is regarded as a great secret. [79]
[Parama:] The cause of that is only maya, [which] has been determined by me
since the beginning. Only due to karman [man] remains sunk into maya. [80]”.
For the Sanskrit text see the table below.
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the power of maya, is the cause of karman and karman is the direct
cause of samsara®'.

1 See Pads, jp, 7, 8¢-10, 13-17b, 31-32b, 34-36: “[S1T Bhagavan:] ... Now, o four-
faced one, I will explain the cause of samsara. [8cd]. [Men] fallen into the power
of maya perform good and evil acts [and,] having attained a body, this and that
karman is continuously produced. [9] Men, subject to [its] impulse, enjoy pain or
pleasure. This is samsara, o four-faced one; indeed karman is the cause of it. [10]
... Samsara becomes ascertained: it has been explained as having karman as [its]
cause. Man himself, powerless because of ignorance, produces karman. [13] There
are three kinds of ignorance, whose actions [can be either] joined or separated. By
these karman is made either good or evil. [14] A manifold sleep is produced by
these three [kinds of ignorance] as cause of karman and this [sleep] is called maya
by the best among the learned ones. [15] From sattva [arises] a sleep full of joy and
pleasure, from rajas a [sleep] filled with actions, from tamas a [sleep] called the
deluding one. By these man is bewildered. [16] Being powerless due to samsara,
[man] performs karman [which is] the cause of rebirth. [17ab]... Thus man, fallen
into the power of maya, connected with the three guna-s, performs manifold acts;
getting a body according to these acts, being [immersed] in samsara, he finds birth
and death. [31-32b]. ... [Brahma:] Now, how might there be connection with or
disjunction from these guna-s? [34ab] [Sii Bhagavan:] O you having the lotus as
a seat, these three guna-s occur and do not occur for man due to [his] connection
with and disjunction from maya. Maya, never ceasing, eternal, constant, is based
upon myself. [34c-35]. All beings, even the gods beginning with Brahma, fallen
into the power of mdaya, roam about, bewildered by ignorance, o you having the
lotus as a seat. [36]” [sribhagavan] ... samsarahetum adhuna kathayami caturmukha
| 7.8cd subhasubhatmakam karma krtva mayavasam gatah | bhogayatanam asthaya
tattatkarma pravahajam || 7.9 duhkham sukham va purusa *bhufijate niyatendriyah
(em. $ri. ma. bhufijante hetuyantritah) | samsrtih sa caturvaktra tasyah karmaiva
karanam || 7.10 ... kalpate samsrtih karmahetur ukta viniscita | karoti karma
cavidyavivasah purusah svayam || 7.13 gana eva *trayo vidya (em. trayo Vidya)
samasavydasavrttayah | tair eva kurute karma Subham va yadi va‘Subham | 7.14
tais tribhir vividha nidra jayate karmakaranam | saisa‘vidya ca maya ca kathyate
kovidottamaih || 7.15 satvat sukhamayt nidra rajasah karmasankula | tamaso mohini
nama tabhir nirgalitah puman | 7.16 samsarato vasah karma karoti janikaranam |
7.17ab. ... evam bahuvidham karma puman mayavasargatah | karoti trigunair yuktah
karmabhis taih pumalayam || 7.31 samsare ‘pi gato janmandasam ca pratipadyate |
7.32ab ... [brahma) ebhir gunais tatha yogo viyogo va katham bhavet | [Sribhagavan]
purusasya gund ete trayo ‘pi kamaldasana || 7.34 mayayogaviyogabhyam bhavanti na
bhavanti ca | mayanapdyini nitya mayi tisthati sasvati || 7.35 mayavasam gatah sarve
bhramanty ajiianamohitah | brahmadayo ‘pi kimuta devadyah kamalasana || 7.36.
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The parallel passages of PadS and ParS quoted in the previous
pages are shown in the table below:

ParS, 1, 71-72

[paramah)] tribhir eva gunair
brahman samasavyasavrttibhih |
tri dvidha kriyate nidra
badhyante purusas taya | 1.71
satva sukhamayt nidra rajasah
karmasankulam | tamasah
sambhrtakara sambandhas
trividhah smrtah || 1.72.

ParS, 1, 73-76

[brahma] tribhir eva gunair
yogah purusasyavatisthate |
katham va viprayogah syat
muktikamasya yoginah || 1.73
[paramah)] purusasya guna
naite trayo’pi kamalasana |

Pads, jp, 4,19-20b

tribhir eva gunair vyastaih
samastaih piirvam ritaih |
satvadibhih kriya capi trividha
sampravartate || 4.19

taya samsaram rcchanti
purusah piirvavrttayah | 4.20ab.

Pads, jp, 7,15-16

tais tribhir vividha nidra jayate

karmakaranam | saisavidya ca

maya ca kathyate kovidottamaih
| 7.15

satvat sukhamayt nidra rajasah
karmasankuld | tamaso mohint

nama tabhir nirgalitah puman ||

7.16

Pads, jp, 4, 21-24

[brahma) katham ebhir gunair
yogah purusasyopajayate |
karmapasair vimucyeta
moksyamanas ca purusah | 4.21
[Sribhagavan] purusasya guna ye
te dehadharmanuvartinah |

The text of the PadS is proven to refer to the ParS and to share, basically, the
views of the latter. As for the textual correspondences, with regard to the role of
maya, PadS, jp, 7, 8c-10, 13, 31-32b, 34-36 can be compared, from the point of
view of the contents, with the already quoted ParS, 1, 80. Moreover, with regard
to the threefold sleep, PadS, jp, 7, 15-16 corresponds to ParS, 1, 71-72: *“ [Parama:]
O Brahma, a three-twofold sleep is produced by the three guna-s occurring in con-
junction and separation. By that [sleep] men are bound. [71] From sattva [arises] a
sleep full of joy and pleasure, from rajas a [sleep] filled with actions, from tamas
[a sleep] filled with [deceitful] appearances. [This] is regarded as the threefold
bondage. [72]”. For the Sanskrit text see the table below.
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visayasya vasad ete bhavanti
na bhavanti ca || 1.74

[brahma) ko sau visaya ity
uktah purusanam surottama |
yasya yogad bhavanty ete na
bhavanti ca gunah || 1.75
[paramah) prakrtis triguna
jiteya dehino visayasthita | taya
yuktas tu badhyante mucyante
rahitas taya || 1.76.

ParS, 1, 77-78

Jjanati puruso nityam trigunam
prakrtisthitam | sa ca prasiite
satatam nidram asya
prthagvidham | 1.77

kantam eva bhajan nidram
svatantram iva samsthitam |
surucam vismaraty esa

sambandhah pumsa isyate |
1.78.

ParsS, 1. 79-80

[brahma) prakrtya tasya
samyogo jayate kena hetuna |
etad acaksva me deva guhyam
etat param matam | 1.79
[paramah] mayaiva karanam
tasya purastad vihita maya |
bhityah karmavasad eva
mayamagneva tisthati | 1.80.

visayasya vasad ete bhavanti
na bhavanti ca | 4.22

[brahma) ko’sau visaya ity
uktah purusanam mahesvara |
yasya yogad bhavanty ete na
bhavanti ca te gunah | 4.23
[sribhagavan] triguna prakrtir
brahman visayo dehinah smrtah |
tadyogad badhyate jantus
*adayogad (em. $11. tadviyogar)
vimucyate || 4.24.

Pads, jp, 4, 25-26¢

Jjanati puruso nityam prakrtim
trigundatmikam | sa ca prasiite
satatam *nidralasyam (em. ma.
nidram asya) *prthagvidham
(em. ma. prthagvidham) || 4.25
svaripam vismaraty esa nidraya
vivasah svayam | sa bandha
isyate pumsam. .. || 4.26ac.

Pads, jp, 5,12

[brahma) prakrtya tasya
samyogo jayate kena hetund |
etad acaksva bhagavan
rahasyam durlabham mama

| 5.1 [sribhagavan)] yan maya
karanam brahmann anadir
avindsini | yunakti purusam saisa
prakrtya gunariipaya || 5.2.
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Sattvic, Rajasic and Tamasic Beings

Within the condition of samsarin-s, the nature of the jiva-s is de-
termined by the guna-s of prakrti which, according to their various
proportions and combinations, affect the proclivity either to knowl-
edge and goodness, or to passion and activity, or to ignorance and
inertia; thus the three guna-s influence human beings and turn them
into either sattvic, or rajasic, or tamasic creatures. The PadS pro-
vides a thoroughgoing classification of the guna-determined types
of men, specifying their respective characteristics, virtues, activities,
modes of worship and destinies after death. This classification, par-
ticularly with regard to the moral aspect of the influence exerted by
the predominance of any one of the three guna-s on the characters
of men, has an impact on the doctrine of liberation: in fact, as will
be shown, the virtues of the sattvic beings are the very ones which
make the man desiring liberation, the mumuksu, worthy of the divine
grace.

With regard to the origin of the three categories of beings, one
reads: “Thus, on account of these three guna-s as [their] origin, high,
low and middle [beings] come into existence. I shall speak about
them according to rank. [49] O four-faced one, when in these beings
[the quality of] sattva [is present] in the highest degree, [there shall
be] an excellent [man]; when chiefly influenced by [the quality of]
rajas, a middle one; when [the quality of] ramas is prevalent, [there
shall be] the worst [kind of man]. [50]7%2. As for their respective
conditions: “There is a threefold condition according to the three
kinds [of people]: for the one who is devoted to sattva there shall
be a going up; for the one who is full of rajas, a remaining in the
middle; for the tamasic ones, a going down. [61]”%3, Up to here the
text limits itself to the commonplace of a threefold guna-determined

252 Pads, jp, 7, 49-50: tribhir evam gunair etair uttamadhamamadhyamah | jayante
karanavasat tan bravimi kramad aham || 749 bhavesu tesu bhityistham satvam
Sreyams caturmukha | bhityistharajaso madhyo jaghanyas tamasadhikah || 7.50.

253 Pads, jp, 7, 61: satvasthasyordhvagamanam sthitir madhye rajodhike | adhogatis
tamasanam trividhanam tridha gatih | 7.61.
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classification®*. What is more significant is the description of how
the guna-determined characters of men can affect the way they wor-
ship God and, accordingly, their eventual condition of either trans-
migrating or liberated souls.

Thus, of the tamasic creatures, it is said: “... the one affected
by tamas is regarded as [endowed with] wickedness, reviling oth-
ers, sleepiness, mischievousness and so on; [these] are mentioned as
the qualities depending on tamas, o four-faced one. [64b-65b]">%,
Even these people can worship the Lord, but their tamasic attitude
will cause, after death, a sojourn in the atmosphere or in the nether
worlds and, afterwards, a low rebirth: “Those who worship, having
tamas as their chief quality will remain in the atmosphere, whence
they will undergo transmigration in the terrestrial world. [53bd]
The yaksa-s, bhiita-s, pisaca-s and so on, who worship mainly en-
dowed with [the quality of] tamas, after having dwelled in terrible
places of torment, will be born again among living beings. [54] ...
O four-faced one, for the man devoted to tamas, after death, there
shall be rebirth in low-caste families of dull [people] again and
again. [68c-69b]">,

On the other hand, the reward for the rajas-featured worshippers
shall be a temporary sojourn in heaven followed by further rebirths,
but high ones: “egotism is said to be threefold, [namely,] pride, an-

2% The author(s) of the PadS pay attention also to the concrete aspects of daily
life, enumerating, for instance, the manifold activities presided over by the mind,
according to its being chiefly endowed with the qualities of sattva, rajas or tamas
and its dealing, in turn, with each of the five elements: earth, water, fire, air and
ether (see Pads, jp, 7, 17c-30, for the English translation see below, pp. 321-322);
the text then describes the three kinds of food preferred by the three categories of
beings, as well as the corresponding three kinds of sleep (see ibidem, 57¢c-60, for
the English translation see below, p. 324).

25 Ibidem, 64b-65b:... tamasasya tu kathyate | paisunyam paraninda ca
nidralasyam nrsamsata || 7.64bd ityadayas tamodhina gundah proktas caturmukha
| 7.65ab.

256 Ibidem, 53b-54, 68c-69b : ...yajante ye tamodhikah | tesam bhuvahsthale vasah
ksaye bhiilokasamsrtih || 7.53bd yaksabhiitapisacadi yajante tamasadhikah | usitva
narake ghore janma syaj jangamadisu | 7.54 ... pralaye tamasi sthasya purusasya
caturmukha | 7.68cd miidhayonisu janma syan nikrstasu punah punah | 7.69ab.
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ger and deceit [63cd]: these are the qualities of the rajas guna. [64a]
... Those twice born who worship with a disposition mainly influ-
enced by [the quality of] rajas, will dwell in heaven as [an abode]
characterized by return and, at the end of that [stay in heaven], they
will undergo [again] transmigration. [52] ... For the one devoted to
rajas, when he dies, [there shall be] only a rebirth in a noble family.
[68ab]”>.

Whereas both tamasic and rajasic people cannot escape the fet-
ters of samsara, the condition of the sattvic beings is quite different:
“When sattva is unobstructed, it is enlightening because of its purity.
Truth, knowledge, asceticism, silence, constancy, purity, equanimity,
patience [62] and so on: [these are] the qualities producing good for-
tune for the one who is grounded on sattva [63ab]. ... Then those be-
ings chiefly endowed with [the quality of] sattva, who pay a homage
(arcana) by which I am pleased, will get as a fruit [of their devotion]
either worldly enjoyment or final beatitude, according to their wish.
[51]7%%8. The PadS reasserts here the idea of non-irreconciliability
of the two opposite aims of human life, bhukti and mukti; thus bhoga
and apavarga are both considered as valuable and appropriate goals
for sattvic beings, according to their peculiar temperaments, dispo-
sitions and wishes. But what is essential is that, unlike tamasic and
rajasic beings, those who perform the worship (arcana) of God with
a sattvic disposition shall be released from samsara. With regard to
the suitable way of worship, it is said: “being restless, those who are
wholly engaged in the sacrificial rites (yajiakarman) will be born
again; [but] those who are devoted to my adoration (aradhana),
henceforth will not be born again. [55]7%°. By opposing ardadhana

27 Ibidem, 63c-64a, 52, 68ab : ahamkaras tridha darpah krodho dambha itiritah
| 7.63cd guna rajogunasyaite...7.64a ... rajasadhikabhavena yajante ye dvijatayah
| tesam trivistape vasah punar avrttilaksanah || 7.52 ... rajassthasya pralinasya
Jjanmamatram mahdakule | 7.68ab.

258 Ibidem, 62-63b, 51: tatra satvam nirmalatvat prakasakam anavrtam | satyam
jiianam tapo maunam dhrtih Saucam samah ksama || 7.62 ityadayah satvanisthe
gunah kalyanakarinah | 7.63ab ... tatra satvadhikair bhavair arcana mama tosin |
bhogo vapy apavargo va phalam tesam yathepsitam || 7.51.

29 Ibidem, 55: gatva gatva nivartante yajia*dharmaparayanah (em. ma
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(as well as arcana) - both technical terms indicating the tantric way
of worship?® - to the orthodox Vedic-derived term yajiiakarman, the
author(s) of the PadS mean that it is only through the Paficaratric
way of ritual worship taught in the samhita-s that liberation may be
attained. But the mere performance of the prescribed ritual is not
enough to change the condition of man from samsarin to mukta; an
essential prerequisite is the inner, sattvic disposition accompanying
the ritual practice. In a definition of samsarin and mukta, provided
in another portion of the work, one reads: “The one who is perform-
ing an action enjoined by the Veda-s aiming at its result, [that one] is
bound [by the fetters of existence]; [whilst] the one who is perform-
ing an action free from desire, [that one] is not bound. [14]?%!, By
contrasting the ritual performed in conformity with the orthodox
Vedic prescriptions and aiming at a fruit - i.e. the yajiiakarman -
with the ritual act devoid of any expectation of a result, the text
intends to praise and recommend the disinterested devotion which
characterizes the sattvic performer of the Paficaratric aradhana.

In addition to moral virtues, to be possessed of knowledge is an
essential quality distinguishing the sattvic man: “When the other
two lower guna-s have disappeared and sattva is fully developed,
then arises the highest knowledge by which one reaches the su-
preme abode, difficult to be attained within prakrti; [65¢c-66] having
reached that [abode, men] are not born again in samsara, which is
a source of sorrow. [Hence, those who are] devoted to sattva, when
they die, enter the eternal worlds. [67]” 22, Thus, once he has over-
come the bewilderment depending on tamas, as well as the exces-
sive egotism due to the preponderance of rajas, the sattvic man who

karmaparayanah) | adyapi na nivartante ye mamaradhane sthitah || 7.55.

200 For a definition of arcana, see TAK 1 2000: 142-143; for aradhana, see
Ibidem: 203.

261 Pads, jp, 4, 14 : phalakamanaya karma vihitam vaidikam bhajan | badhyate
nihsprhah karma bhajamano na badhyate || 4.14.

262 Pads, jp, 7, 65¢-67: pralinayor itarayor gunayos ca jaghanyayoh || 7.65cd satve
pravrddhe vijiianam utkrstam jayate dhikam | tena prapnoti paramam sthanam
prakrtidurlabham || 7.66 yat prapya na nivartante samsare duhkhasambhave |
deham tyajantah satvasthah lokan yanti sanatanan || 7.67.
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has triumphed over his shortcomings attains the knowledge leading
him to the supreme abode, i.e. the parama pada of Visnu, Vaikuntha,
which is defined as prakrtidurlabha (verse 66d) because the world
of God is above and beyond the realm of prakrti. What is essential,
in order to attain this supreme abode, is the highest, liberating knowl-
edge, which is both an attribute qualifying the sattvic man and the fruit
of his virtuous actions in every field of his religious and spiritual life.
The causal relation between sattvic nature and knowledge is
highlighted also with regard to the practice of asceticism (fapas):
“[Everything which is] duly performed by men having faith and not
looking for beneficial consequences, is to be known as asceticism
characterized by sattva, on account of its [being] a source of knowl-
edge. [5¢c-6b]”; on the other hand, “[everything which is performed]
for the sake of accomplishing religious observances, honour, wor-
ship and so on, is [known as] asceticism characterized by rajas.
[6¢cd] But what [is performed] for the destruction of others and so
on, shall be [known as] asceticism characterized by famas. These
two kinds of activities shall never be sources of knowledge. [7]2%.
Therefore, any activity related to the religious life, which is per-
formed with a sattvic disposition, produces knowledge; and the
knowledge arising out of a virtuous action has a salvific function,
insofar as it prevents the further development of karman. In fact,
“knowledge being preponderant, there shall be liberation of the self
from samsara; karman being preponderant, [samsara], being unre-
strained, arises again. [11] Karman, which is the cause of samsara,
comes to nothing on account of knowledge; when karman as cause

of samsara is destroyed, immediately after [follows] liberation.
[12]7264,

263 Pads, jp, 8, 5¢-7: Sraddadhanaih krtam samyak aphalakamksibhir naraih || 8.5cd
satvikam tat tapo jiieyam taddhi vijianakarakam | satkaramanapiijadi*sidhyartham
(em. siddhyartham) rdjasam tapah | 86 tamasam tu tapas tat syat yat
parotsadanadikam | karma tad dvividham naiva vijiianotpattikaranam | 8.7.

24 Pads, jp, 7, 11-12 : muktir *ianadhike (em. jiianadhikye) tasyah samsrter
atmano bhavet | *karmadhike (em. ma. karmadhikye) punah saiva jayate niravagraha
| 7.11 samsarahetubhiitam tat karmajiianena nasyati | ksine karmani samsarahetau
muktir anantaram || 7.12.
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The nature and contents of the sattvic liberating knowledge is
discussed in several passages of the jp. In the definition of samsarin
and mukta quoted above it is said: “The one whose knowledge is
relating to worldly objects, based on the faculty of seeing and so on,
[that one] is bound; the one whose knowledge [is relating to] the
Supreme God, [that one] is liberated. [15]?%. Here the knowledge
based on the sense perceptions, and hence limited to the phenom-
enal world of prakrti, is opposed to the salvific knowledge related
to God. The latter should be intended not only as insight into the
nature of the godhead, but also as knowledge of the way of attaining
God by means of worship and meditation, that is to say, true under-
standing and proficiency in ritual and yoga: “A pure knowledge, free
from the influence of the external objects, arises for the [man] who
[has achieved] the destruction of the ignorance having no beginning
through the performance of the rites of propitiation of Bhagavan and
the limbs of yoga, yama and so on. [2-3b]”. For this learned and vir-
tuous devotee, “arises an awareness turned inwardly. When knowl-
edge and awareness arise, men devoted to ritual perceive - through
[them] - the abode, having reached which they will never be born
again, free from birth and death. [7-8b]”?%.

Therefore, the knowledge pertaining to the sattvic man is to be
regarded at one and the same time prerequisite and result of his sat-
tvic worship and meditation. This sounds like a paradox, but, as a
matter of fact, this is the paradox of the revealed scriptures, whose
contents of knowledge, regarding theological speculations about the
nature of the godhead, instructions for the techniques of meditation

25 Pads, jp, 4, 15: jianam vaisayikam yasya caksuradinibandhanam | badhyate
sa pare deve yasya jiianam sa mucyate || 4.15. The verse 14 is quoted above (see p.
142 and note 261).

206 Pads, jp, 7, 2-3b, 7-8b: bahyoparagarahitam nirmalam tasya jayate | vijianam
yasya bhagavatsamaradhanakarmabhih || 7.2 anadyavidyavilayo yogangais ca
yamddibhih | 7.3ab ... jianam pratyanmukham jatam tena jananti tat padam
| yat prapya na nivartante janmamrtyuvivarjitah || 7.7 purusah karmanirata
Jjiianaviiianajanmani | 7. Sab.

The whole passage (jp, 7, 2-8b) is discussed in detail below, pp. 199ff; with regard
to the discussion of the so-called sattvajiiana, see in particular pp. 206ft.
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and prescriptions about ritual worship, cannot be considered as true,
living, liberating knowledge until the relevant teachings are prop-
erly meditated upon, deeply understood and, above all, practiced by
the devotees. Only its practice endows knowledge with its essential
living substance and with its liberating power.

The topic of the sattvic, rajasic and tamasic beings is dealt with
also in the ParS. In its Samkhya-derived account of srsti, creatures
are classified as best, middle and worst according to their respective
association with the three guna-s of prakrti. The guna-s also affect
their behaviour (carya) and mode of worship (arcana): the worship
of the sattvic beings pleases the Lord and grants His grace (prasada),
the worship of the rajasic brings enjoyment (bhoga) and the worship
of the tamasic results in obnubilation (moha). Therefore - it is said -
having overcome desire and delusion, one should worship only with
a sattvic disposition®”’. Further on, in an illustration of the destinies
of the embodied souls, the ParS says that, on account of the respec-
tive predominance of sattva, rajas or tamas, the beings are accorded
a high, middle or low condition, that is, an existence as gods, men or
animals?®. Since the ParS introduces only a few slight variants, with
respect to the PadS, in the well known guna-determined classification,
a detailed comparison with the latter would contribute little to a better
understanding of the teachings of the PadS on this subject.

27 See ParS, 2, 7-10: tribhir eva gunair ete prakrtisthais samanvitah | sarve
bhava bhavanty ete Srestha madhyas tatha dhamah || 2.7 Sresthas tu sattvabhityistha
madhyamas tu rajomayah | adhamas tamasa jiieyah tesam caryasu tadrsah || 2.8
tatra sattvamayair bhavair arcana matprasadini | rdjasair bhogasiddhih syat
tamasair mohakaranam | 2.9 tasman mam praty *updasinam (em. upasinah)
sarvabhavanukramat | kurvita sattvikenaiva nasayitva rajastamah || 2.10.

The same idea is resumed in another point of the ParS (3, 28c-29a), where, with
regard to the three kinds of worship - by deeds, speech and mind - it is said that
each of these three is in its turn threefold, according to the prevalent guna and,
accordingly, bestows a threefold fruit: “The sattvic [worship] grants liberation,
the rajasic the fulfillment of wishes, the tamasic harm to others...”. ... sartviki
muktihetos tu rajast kamasiddhaye || 3.28cd tamasi parapidartham ... 3.29a.

268 See ParS, 2, 63-64: gunanam tu samudrekat karmabhih svais subhasubhaih |
uttamam athamam madhyam gatim gacchanti dehinah || 2.63 tesam sattvagunodreke
gatir devatvam isyate | manusyam rajasat proktam tiryaktvam tamasas tatha || 2.64.
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The mumuksu

Notwithstanding his being permeated by the guna-s of prakrti,
thanks to the effect of the sattva guna, man strives after emancipa-
tion; his longing for a condition beyond his worldly existence, as
well as his endeavour to achieve his aim, are impelled and made
possible by the divine grace (prasada), which, by means of the reve-
lation, bestows on him the salvific knowledge. The idea that prasada,
the highest of the divine functions, has an essential role in the final
emancipation of the jiva is duly emphasized in the PadS: “Without my
favour - says Bhagavan - there cannot be cessation of that [maya]
for anyone; until I become pleased, maya will be unfathomable and
insurmountable. [3] ... Therefore know, o you having the lotus as
a seat, that anywhere, nothing except my favour can confer final
emancipation to the transmigratory beings. [6]*%. Further on it is
said: “This maya, which is depending on myself, indeed vanishes by
the effect of [my] favour. Those who are bound on account of maya
are liberated when they adore me. [37]?7°. The same statements are
found in the ParS, which claims that maya, caused by God Himself,
cannot be overcome without the intervention of divine grace; there-
fore in order to attain the highest goal man needs only the blessing of
divine favour?’!. The similarities between the two samhita-s are evi-
dent: both mention the contradictory yet complementary divine func-
tions of veiling and unveiling, bewildering the jiva-s by means of the

29 Pads, jp, 5, 3, 6: matprasadam vina tasya na viramo sti kasyacit | yavan naham
prasidami tavan maya duratyayd || 5.3 ... tasmat samsarinam pumsam matprasadam
vina kvacit | nihsreyasakaram nanyad budhyasva kamalasana || 5.6.
20 Pads, jp, 7, 37: *matprasadavasanda (em. ma. prasadad eva sa maya) ya madadhina
vinasyati | mayayogena badhyante *mucyate (em. mucyante) *tam jayanti (em. ma.
mam bhajanti) ye || 7.37.
2 See ParS, 1, 81-82, 86: matkrtayas tu mdaydaya matprasadad vina kvacit
| na viramosti loke’smin natra karya vicarana | 1.81 yavad eva na mayeyam
matprasadena hiyate | tavat pumsas tu samsaro muktir asya viparyaye || 1.82.
. tasmat samsarinam pumsam matprasadad vina kvacit | nihsreyasakaram
*nanyat datvestavyam (em. nanyad anvestavyam) pitamaha || 1.86. The verse 86 is
reproduced, almost verbatim, in PadS, jp, 5, 6, quoted above, note 269.
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illusory power of the divine maya and revealing the salvific teaching
which shows the path towards liberation; furthermore both emphasize
the crucial function of divine grace for the attainment of mukti.

The agreement between PadS and ParS also concerns the qualifi-
cations required for deserving divine favour. Indeed, besides por-
taying the guna-determined categories of men, both samhita-s pay
special attention to the characteristics distinguishing the mumuksu,
characteristics which, to some extent, are already delineated in the
descriptions of the sattvic devotee. Thus, the ParS indicates faith,
devotion and meditation (sraddha, bhakti and samadhi) duly placed
upon the Lord as causes of His favour and, accordingly, of emanci-
pation. In order to emphasize the importance of bhakti, the ParS goes
as far as to say that the fervent devotion directed towards the Lord can
bestow its boons even to a foolish man, who ignores the prescriptions
of the revealed and authoritative scriptures?’>.

In the PadS too, one reads that faith, devotion and meditation duly
placed upon the Lord can move His gracious disposition and, ac-
cordingly, lead to liberation: “Faith, devotion and meditation placed
on me in the right way, according to the rules settled in the authori-
tative scriptures and not otherwise, [this] shall be the cause [of my
favour]. [39]?7%. After having recommended that the teachings and
injunctions of the authoritative texts of the tradition must inspire and
direct the faith, devotion and meditation of he who desires emanci-
pation, the text indicates the suitable objects of sraddha, bhakti and
samadhi: “After having known my avatara forms as arisen from me
as their source, for the sake of the cessation of adharma and the
increase of desire for dharma, the many [forms] apt to be known,
then one should practise these three [attitudes]. [41-42b]”?74, In this

212 See ParS, 1, 84-85: Sraddha bhakti samadhis ca mayi pranihita janaih | Subham
eva vivicyante tat prasadam avaihi me | 1.84 Sastragamavihina ca bhaktir mayi
samarpita | subham evavahet pumso mirkhasyapi na samsayah || 1.85.

23 Pads, jp, 7, 39: sraddha bhaktih samadhis ca mayi samyak samarpita | karanam
Sastradrstena vidhina nanyatha bhavet || 7.39.

74 PadS, jp, 7, 41-42b: mamavatararipani budhva srstani manmukhat |
adharmasyopasantyartham dharmakamapravrddhaye || 741 bahini boddhum
yogyani trayam tatra samdcaret | 742ab.
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context, avatara has to be understood as miirti, in the sense of any
particular, concrete divine figure. In fact, further on it is said: “The
form of the Supreme arman, which is devoid of any concrete shape,
difficult to be known, is not within the range of these, i.e. faith and
so on. [42¢-43b]?7. The intention here is to underscore that the Su-
preme Being as such is inaccessible to human beings, the Absolute
being approachable only by taking a particular, concrete form: only
as mirti God becomes a possible object of adoration. Thus the sense
of the whole passage is that sraddha, bhakti and samadhi, directed to
a mirti of God according to the rules of the authoritative scriptures,
are the virtues which make the mumuksu worthy of divine grace?’®.
By specifying the nature of the object of sraddha, bhakti and
samadhi, the author(s) of the PadS may be seen to refer to a pas-
sage of the ParS which provides a clear and synthetic definition of
the function of the muirti, namely ParS, 3, 5-10b?”". Parallels may be
drawn between the stotra, pija and dhyana mentioned in this pas-
sage of the ParS and the sraddha, bhakti and samddhi mentioned in
the passages in question of both ParS and PadS: praise of God (sto-
tra) can be considered as the verbal expression of the faith (sraddha)
of the devotee, the acts of ritual worship (piija@) can be regarded as
the practical expression of his devotion (bhakti) and samddhi, as the
final stage and crowning of meditation, stands for dhyana. While
these correspondences prove that the matter at issue is the same in
both passages of the ParS (namely ParS, 1, 83-85 and ParS, 3, 5-10b),
they also make it clear that the author(s) of the PadS had associ-

75 Ibidem, 42¢c-43b: sarvakaravinirmuktam ripam yat paramatmanah || 742cd

durvijiianam tad etesam sraddhadinam agocaram | 743ab.

26 The whole passage Pads, jp, 7, 38-43b is based, for its content, on ParS, 1, 83-
85. Both passages are introduced by the same question of Brahma, who wonders
what could ever induce a god that is completely pleased and satisfied to show
an attentive concern for the destiny of living beings. Compare: PadS, jp, 7 38:
[brahma) paripirnasya bhagavan prasadas tava kimkutah | na vedmi karanam tatra
tan me brithi yathatatham | 7.38 and ParS, 1, 83: [brahmal paripiirnasya te deva
prasadah kim nibandhanah | na jane karanam tasya tad brithi purusottama | 1.83.

277 This passage is quoted and discussed above, pp. 103ff.
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ated these two passages of the ParS, combining the ideas expressed
therein in order to formulate their own views?’s.

Accordingly, the statement in the PadS that the object of sraddha,
bhakti and samadhi cannot be the paramatman devoid of form, but
must instead be the avatara forms of the Lord, becomes clearer in
the light of the passage of the ParS. When the ParS asserts that there
cannot be worship without miirti, this does not mean that worship
of the marti is not directed to the Supreme God; on the contrary,
for human beings, worship of the miirti is the only possible way of
approaching the Supreme One. God Himself has taken these murti-
s out of His benevolent attitude towards His devotees, in order to
enable them to express their devotion for Him, thereby opening for
them a way to salvation. This idea that the miirti is not only a con-
crete manifestation of God, but also the tangible expression of His
wish to bestow grace, is highlighted in the PadS by the choice of
the term avatara, suggestive of divine concern for the welfare of the
world and living beings.

To conclude, it is worth remarking that, whereas the ParS strong-
ly emphasizes the value to be attached to a fervent devotion®”, for
the PadS bhakti does not seem to be the privileged path to the attain-
ment of divine favour and, hence, emancipation. There are other, not
less essential qualities of the devotee which are factors leading to the
final goal. “When the eternal, Supreme arman is inclined to grace,
then, liberated from maya, absorbed in yoga, being one who has sub-
dued his senses, by means of knowledge [man] attains the Supreme
brahman, which is characterized by happiness. [32¢-33]7%%, Thus,

278 Both PadS and ParS assert - by using the same expression (Sastradrstena
vidhind in PadS, jp, 7, 39cd and vidhina Sastradrstena in ParS, 3, 8c) - that the worship
of the miirti has to be performed only according to the rules of the sastra-s. This
parallel corroborates the hypothesis that the author(s) of the PadS had referred to
this passage of the ParS.

2 See ParS, 1, 85, quoted above, p. 147, note 272.

20 Pads, jp, 7, 32¢-33: yada prasadasumukhah paramatma sandatanah || 7.32cd
tada mayavimuktas ca yogayukto jitendriyah | vijianena param brahma prapnoti
sukhalaksanam | 7.33.
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to be a jianin and a yogin are necessary qualifications which, com-
plementing that of being a faithful devotee, contribute to making the

mumuksu worthy of divine grace.



3 THE DOCTRINE OF LIBERATION

The Concept of mukti as sayujya

The simile of the mirrors?!, meant to illustrate the origination
of the jiva-s, conveys the idea of the original identity between indi-
vidual souls and Supreme Soul; this identity, of which man is unaware
on account of the power of maya and avidya, is realized in liberation:
“What [is] the difference - asks Brahma - between your lordship, o
Purusottama, and a liberated soul? Tell [me] this, o Lord Bhagavan,
if it is not too secret. [16]”. The Lord answers: “Indeed they are me,
there is no difference at all. In whatever way I enjoy my existence,
so, in the same way do the liberated souls. [17]?%2, The latter state-
ment corresponds, word for word, to a verse of the ParS?®, Be-
sides this instance of textual correspondence, in the ParS too, the
Jjiva-s originally partake of divine nature, insofar as they are sakti-s
of God; these sakti-s then become lower?* and, as embodied souls
(dehin), wander in samsara, until, upon their release, as emancipated
souls, they resume their original condition of non-difference from
God: “For the non-liberated there is difference between individual

81 See Pads, jp, 6, 16 quoted above, p. 129 and note 238.

82 Pads, jp, 4, 16-17: [brahma) muktatmanas ca bhavato bhedah kah purusottama
| etad acaksva bhagavan natiguhyam yadi prabho | 4.16 [Sribhagavan) aham eva
bhavanty ete na bhedas tatra kascana | yathaham viharamy evam tatha muktas ca
dehinah || 4.17.

23 See ParS, 1, 69: [paramah] aham eva bhavanty ete na bhedas tatra kascana |
yatha’ham viharamy eva tatha muktas ca dehinah || 1.69.

284 See ParS, 2, 58-59 quoted above, p. 131, note 242.
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soul and Supreme Soul. For the liberated there is no difference, be-
cause the cause of difference ceases to exist. [65]72%.

The expression na bheda can be understood, and indeed should
be understood as having a twofold meaning, both in the PadS and
in the ParS. If it is understood as ‘“non-difference”, it refers to the
ontological state of the jiva-s: once liberated of all the conditioning
factors linked to their condition of samsarin-s, the jiva-s, as mukta-
s, resume and realize their original sameness of nature with their
source, the purusa-ripa of God (in the PadS), or they become once
more Sakti-s of God (in the ParS?°). This sameness of nature does
not signify equality between mukta-s and God, because the mukta-
s do not possess all the attributes and powers of God, they are not
capable of performing the divine cosmic functions of creating the
world and so forth; hence “non-difference” means that the mukta-s
share the essential nature of the godhead, Its being consciousness, Its
bliss, but not all of Its qualities.

But, if there is no longer any difference between the liberated
souls and the Lord, what remains of the jiva-s, of their individual-
ity, in liberation? Actually both PadS and ParS specify (in the half
verses 4.17cd and 1.69cd respectively) that the mukta-s enjoy the
same existence of God in the same way as God, thereby certainly
alluding to the experience of divine bliss in Vaikuntha. Hence, al-
though once emancipated, the jiva-s all become substantially like
the paramatman, this does not entail the loss of their individuality;
in liberation they do not merge into the godhead, but remain ex-
periencing subjects, numerically distinct. Therefore, if na bheda is
understood in the sense of “non-separation” or “union”, this expres-

285 ParS, 12, 65: *amukte (em. A; amuktau GOS) bheda eva syat jivasya ca
parasya ca | muktasya tu na bhedo sti bhedahetor abhavatah || 12.65. See also ParS,
30, 96¢d: samsaragocaratita nirvisesah sada mama || 30.96cd. For a discussion of
the idea of non-difference between jiva-s and para in the ParS, see also Czerniak-
Drozdzowicz 2003: 130.

286 With regard to the ParS, both the simile of the beehive occurring in the AS
(see above, p. 117 and note 203) and the definition of the kiitastha purusa of the
LT (see above, p. 117 and note 206) fit very well with the idea of the jiva-s who,
when released, go back to the Lord, returning to their original condition of sSakti-s.
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sion refers to the situation of the mukta-s in Vaikuntha, where they
experience, together with God, the beatitude of His heavenly world
and are forever united with Him.

The twofold meaning of na bheda, i.e. “non-difference” and “non-
separation”, is also implied by two similes which, in the PadS, depict
the situation of the liberated: “As showers of rain, which are sepa-
rated [from each other] when they are falling from a cloud in the sky,
become one on earth, so the yogin-s [become one] in brahman. [50]
The flow of the rivers varies in many ways, [each river having] its
own peculiar nature and so on, [but, once] entered [into the ocean],
the water of the ocean does not differ from the water [of the rivers].
[51] Likewise, o four-faced one, the liberated souls, by becoming
one [with It], abide in the Supreme brahman, so that there shall be
a being in Its same world. [52]”*". While the non-difference is viv-
idly expressed by the image of the rivers which, flowing into the
ocean, blend their waters with the waters of the ocean, so that any
difference between fresh and salt water is lost, the non-separation
is suggested - perhaps not so cogently - by the image of the rains
which, falling from clouds scattered in the sky, come down together
on earth. Actually, the explanation of the similes (contained in verse
52) lays stress on the non-separation, i.e. the union between liberat-
ed souls and God, specifying that what ensues from their becoming
one is the dwelling in the same sphere (salokya). This is expressed
also by another simile, certainly more clear and cogent than that re-
lated to the rains: “As the inhabitants of a town enter into it through

27 Pads, jp, 6, 50-52: varsadharah prthagbhiitah patantyo divi meghatah | bhiimay
aikyam yatha yanti tadvad brahmani yoginah | 6.50 arno nadinam bahudha tat
svariipadi bhedavat | pravistam varidher vari no dakad vyatiricyate || 6.51 tathaiva
brahmani pare muktatmanas caturmukha | ekibhavena tisthanti tatsalokyam yatha
bhavet || 6.52.

The simile of the rains (verse 50) is found also in JS, 4, 121: meghdad dharaganenaiva
prthag ambugatam ksitau | prapnoty aikyam tatha sarve bhavaty api yoginah ||
4.121. The simile of the rivers (verse 51) is found also in JS, 4, 123: saritsanghad
yatha toyam sampravistam mahodadhau | alaksyas codake bhedah parasmin
yoginam tatha || 4.123. These parallels have been remarked by Rastelli in Rastelli
1999a: 66.
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the city gates [located] in the various directions, likewise the beings
always enter the Supreme Being as worshippers through the highest
knowledge. [43c-44]72%8,

The doctrine of liberation taught by the PadS, making explicit
and elaborating these metaphorical expressions, conceives the be-
coming one (ekibhava) of individual souls and Supreme Soul as a
union (sa@yujya) consisting in an intersubjective relationship. In a
passage of the jp, which is important because it constitutes the first
occurrence in the work of a critical discussion about the concept of
liberation, one reads: “... O four-faced one, liberation is said to be
threefold [according to its being]: endowed with distinction (bheda),
devoid of distinction (abheda), or a combination of the two (misra).
In the [variety called] bheda, liberation is characterized by servi-
tude: as here, in these worlds, men are intent on the conduct pre-
scribed by Hari, so in Vaikuntha the liberated souls, who are living
in the world of God, the Supreme arman, abide near Him, being His
servants, always concentrated [and] intent to please Him. [28-31b].
The liberation [called] abheda shall be the absolute identity between
the Supreme Soul and the individual soul; [31cd] for the one who is
engaged in the meditation on the self consisting of [the idea]: “T am
that”, with a sense of identity, to him occurs the liberation consist-
ing of the oneness between individual soul and Supreme Soul. [32]
But in the [liberation] consisting of a combination [of the other two]
(misra), [taught] in the siddhanta, he who is in a state of difference,
after having pleased the Supreme God by paying Him homage and
so on, then, being concentrated [33] by means of a continuous atten-
tion focused only on the Supreme atman, pure consciousness, ob-
tains the identity (aikya). That liberation is said to be characterized
by union (sayujya). [34]%%.

288 Pads, jp, 6, 43c-44: *anadikkaih (em. ma. nanadigbhih) puradvarair yatha
puranivasinah || 6.43cd antarvisanti yadvac ca purusah purusam param | upasaka
visanty antar vidyaya paraya sada || 6.44.

29 Pads, jp, 8, 28¢-34: bhedena capy abhedena misrena ca caturmukha || 8.28cd
tridhaiva muktir udita bhede kainkaryalaksana | muktir yatheha lokesu haricarya
para narah || 829 devasya tadvad evaite vaikunthe paramatmanah | loke tasya
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The text discusses three different concepts and, accordingly, three
different kinds of liberation, highlighting that the means of attaining
each kind of mukti correspond to each respective goal. The vers-
es speaking of the bheda mukti describe, according to a Puranic,
Vaisnava view of Vaikuntha, the situation of the liberated souls, who
are dwelling in the abode of Visnu, enjoying the proximity of God,
always intent on paying homage and pleasing Him as His servants.
This kind of liberation consists of an everlasting service (kainkarya)
of God, by abiding in His world, near Him. The means of attaining
the bheda mukti is said to be the observance of the haricarya, i.e. the
way of life prescribed by Hari, the Vaisnava dharma. “My favour
- says Bhagavan - is great to those who conform to the law of the
classes and stages of life, which has been established by me. [5]"*°.
Besides the fulfilment of the obligations related to the varnasrama
order, the conduct (carya) prescribed by Bhagavan includes the ado-
ration and worship of God in His shrines and temples, that is to say,
the service carried out by the devotees for the Lord in His abodes on
earth, a service which prepares for and corresponds to the kairikarya
of the mukta-s in Vaikuntha.

The verses dealing with the abheda mukti envisage liberation as
absolute identity (atyanta aikya) between para and jiva, according
to a pure advaitic view. The means of attaining this kind of libera-
tion consists in the practice of the bhavana, i.e. the meditation at the
highest stage of which the yogin has the experience of the oneness of
his self with the paramatman. The mantra which enables this salv-
ific experience is so’ham, that is to say, the reversed form of hamsa,
which is ”a symbol since the Vedas for the supreme entity, a symbol

samipastha muktatmanah samahitah || 8.30 vasanti kinkarah santah tatprasadaparah
sada | abhedamuktir atyantam aikyam syat parajivayoh | 8.31 atmano bhavana
caikye so‘ham ity evam atmika | yasya tasyaikatapattir muktir jivaparatmanoh ||
8.32 siddhante misrariipe tu bhede sthitva ‘rcanadibhih | tosayitva param devam
tato yuktah samahitah | 8.33 vijiianenaikatanena paramatmani cidghane | aikyam
prapnoti sa muktir ukta sayujyalaksana | 8.34.

20 Pads, jp, 5, 5: varnanam asramanam ca maryada ya maya krta | tam vye
samanuvartante prasadas tesu me mahan || 5.5.
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also for the individual soul, one with brahman™*'. The LT, dealing
with the hamsa-mantra, calls its reverted form, that is to say so’ham,
the mantra of the Supreme Soul (paramatma-mantra)***. Through
the appropriate repetition of this mantra the devotee realizes im-
mediately the atyanta aikya with the Lord, so that in the case of this
kind of mukti the means coincides ipso facto with the goal.

By stating that the third kind of liberation is the one taught in
the siddhanta, the text implies that, among the three concepts of
mukti, the misra is the very one advocated by the PadS. This kind of
mukti consists in sayujya, i.e. the union of jiva-s and paramatman,
where the term sayujya complements the expression na bheda of
the statement quoted and discussed above*?. For the jiva, this union
entails the realization of his true nature, of his ultimate identity with
the purusa-riipa of the paramatman, as well as his encounter with
God; hence sayujya can be defined as a “becoming one” (ekibhava)
between liberated souls and Supreme Soul, which is continuously
intensified through a dynamic mutual relationship between the muk-
ta-s and God.

This kind of mukti is called misra because its means and goal are
a combination of the means and goals of the other two kinds of lib-
eration. In fact, it is said that, in order to attain sayujya, one should
practice both worship and meditation: after having pleased God with
the prescribed ritual acts of homage and adoration (arcana), the dev-
otee should dedicate himself to the discipline of yoga, particularly to
the meditation exclusively focused on the paramatman, until, having
reached the highest stage of meditation, in samddhi he experiences
his identity (aikya) with God. The arcand may be regarded as stand-
ing for the ritual worship enjoined by the haricarya associated with
the bheda mukti and the concentration on the paramatman, granting
aikya, as taking the place of the bhavana related to the abheda mukti.
The PadS concept of mukti as sayujya thus represents a synthesis
between, on the one hand, the orthodox Vaisnava idea of liberation

1 Padoux 1990: 140.
22 See LT, 24, 66ab: ayam eva viparyas tah paramatmamanuh smrtah | 24.66ab.
23 See Pads, jp, 4, 17 quoted above, p. 151 and note 282.
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as everlasting service fervently devoted to the Lord in His heavenly
abode and, on the other hand, the pure advaitic idea of liberation as
immediate realization of the oneness of jiva and paramatman.

With regard to the correspondence between means and goal -
which has been remarked for the other two kinds of liberation - in
the condition of sayujya, the mukta-s continue, in Vaikuntha, to pay
homage to God, as they worshipped Him in the temples during their
existence in the world, and to enjoy forever the experience of iden-
tity which they had undergone, during their life, whenever they had
attained samadhi.

This discussion about the three kinds of mukti is placed within a
longer passage (PadS, jp, 8, 20-36b), which is partially based on a pas-
sage of the ParS (ParS, 30, 82-107). The parallel reading of these two
passages will show how the author(s) of the PadS, while elucidating
their own concept of mukti, have used the text of the ParS in order to
introduce the issue of the relation between mukti and siddhi-s.

Both passages begin with similar questions addressed to the Lord.
In the Pads this reads as: “[Brahma:] What is the eightfold superhu-
man power (aisvarya) which is obtained by a man endowed with
devotion? Of what kind is the union (sayujya) of a wise yogin [with
the Lord]? [20] And, having got all [that] superhuman power, what
is the reason he desists from [it]?”**, In the ParS the correspond-
ing questions are: “[Brahma:] What is the eightfold supernatural
power (aisvarya) which a devotee of Visnu obtains? After having
obtained this, does the embodied soul desist from [it]? What will
be the particular mode of his desisting [from it] and [what of] the
union (sayujya) mentioned [by you]? [82-83]"%. In their respective
first replies, both texts provide similar descriptions of the various

24 Pads, jp, 8, 20: [brahma) aisvaryam astagunavat kim tad yad bhaktiman puman
| apnoti kidrk sayujyam yuiijanasya sumedhasah || 8.20 labdhva caisvaryam akhilam
kena pratinivartate | .

295 ParS, 30, 82-83: [brahma) kim astagunam aisvaryam visnubhakto yad asnute |
kim etad adhigamyapi deht pratinivartate || 30.82 nivrtter asya ko bhedah sayujyam
kirtitam bhavet || 30.83.
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siddhi-s and of the benefits which can be obtained by means of these
supernatural powers?.

Then, whereas for the PadS the problem of a definition of libera-
tion represents the chief matter at issue - as proved by the following
discussion about the three concepts of mukti - the ParS is mainly con-
cerned with the question of the possible reconciliability of the oppo-
site goals of mukti and siddhi-s**’. In this regard, the text of the ParS
states that both those who are seeking the superhuman powers and
those who are longing only for emancipation will be able to achieve
the desired aim thanks to a steadfast devotion to God. The men in
which the quality of rajas prevails acquire and enjoy the siddhi-s
and, after a successful life, they will attain a high rebirth in a good
family; by showing constant devotion, acting as servants (kimkara)
of the Lord, they might make the experience of the union (sayujya)
with Him even during their lifetime and, eventually, they will escape
samsara; but any lapse in their devotion will cause their return to the
world again and again. On the other hand, when the quality of sattva
prevails, men become detached from the aims of worldly life (nivrtta)
and, their devotion to the Lord being devoid of any negligence, they
will be released from samsara sooner and granted the highest reward.
The nature of liberation, which is regarded as the supreme achieve-
ment (parasiddhi), or the supreme condition (paragati) and is indif-
ferently called vaisnava pada, apavarga, mukti or nirvana®?, is not
elucidated in this passage of the ParS.

Returning to the PadS, following the description of the siddhi-s
and before the discussion of the three kinds of mukti, the text reas-
serts the importance of a steadfast devotion: “If men forget me, - says
Bhagavan - [as] confused by a pleasant sleep (i.e. maya), because
of the waning of devotion for me, [they become] similar to rivers

2% See PadS, jp, 8, 21-25 and ParS, 30, 84-87.

7 See ParS, 30, 88-107. For a discussion of this portion of the passage of the
ParS, see also Czerniak-Drozdzowicz 2003: 92.

28 See ParS, 30, 97¢-98: vedantair idam evoktam vaisnavam paramam padam |
3097cd apavargas ca muktis ca nirvanam caiva dehinam | etad eva parasiddhir
gatinam parama gatih || 30.98.
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flowing up the stream. [26]”%°. The situation of those who neglect
bhakti is likened to that of rivers flowing upstream, thus reversing
the image previously used to describe the condition of the mukta-s,
who were compared to rivers flowing into the ocean as their natural
final receptacle®. Then, echoing the ParS, the PadS says: “However,
if they worship me with the purpose of acquiring supernatural pow-
ers, they will be born again in eminent lineages of great men [27]
[and] they shall be released from this reprehensible existence thanks
to my favour. [28ab].

With these verses, the topic of the siddhi-s - which is extensively
discussed in the passage of the ParS - is dropped and the PadS in-
troduces the discussion of mukti, which forms the core of the whole
passage and is its main concern. Finally, the concluding verses of the
PadS passage reproduce the meaning of the final statements of the
ParS passage: “The eightfold supernatural power, that of becoming
as small as an atom and so on, which is very difficult to obtain, or
else the liberation consisting of the attainment of the highest bliss:
the devotion to the Supreme arman produces them both, according
to the wish of men [35-36b].”**2. The ParS says: “In this way this
twofold condition (i.e. aisvarya and moksa) [has been described].
Therefore while aiming at [whichever] condition, be devoted always
to me; [106bd] and in a continuous devotion occurs the desired goal.
[107]73%3, These closing lines harmonize with the fervent devotion-

29 PadsS, jp, 8, 26: yadi mam vismareyus te sukhanidravimohitah | madbhaktiksaranad
eva pratisrotovahd janah || 8.26. Verse 26ab reproduces, almost word for word, verse
90ab of the ParS (see the table below).

300 See Pads, jp, 6, 51 quoted above, p. 153 and note 287.

00 Pads, jp, 8, 27-28b: jayante punar utkrstavamsesu mahatam satam | *punar
bhajeyur mam eva yajante (em. $11. punar yajeyuh mam eva yadi te) siddhikamyaya ||
8.27 mucyante matprasadena janmano ‘smad vigarhitat | 8.28ab. Verse 27 corresponds
to verse 92 of the ParS (see the table below).

302 Pads, jp, 8, 35-36b: aisvaryam animadyastagunavaptih sudurlabha | muktir va
paramanandapraptiripa yadipsitam || 8.35 pumsam tadubhayam *muktih (em. Sri.
bhaktih) prasiite paramatmani | 8.36ab.

303 ParS, 30, 106b-107: ... ity esa dvividha gatih | tasmat tu gatim anvicchan
madbhaktah sarvada bhavet || 30.106bd bhaktyam ca vartamandyam bhavaty
evepsita gatih || 30.107.
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alism which pervades the whole chapter 30 of the ParS*,
The table below shows the parallels between the two passages of
PadS and ParS:

Pads, jp, 8, 20-36b ParS, 30, 82-107

[brahma] [brahmda]

aisvaryam astagunavat kim tad kim astagunam aisvaryam

vad bhaktiman puman | visnubhakto yad asnute |

apnoti kidrk sayujyam kim etad adhigamyapi deht

yuijanasya sumedhasah || 8.20 pratinivartate || 30.82

labdhva caisvaryam akhilam nivrtter asya ko bhedah

kena pratinivartate | sayujyam kirtitam bhavet ||
3083

Pads, jp, 8, 21-25: description ParsS, 30, 84-87: description
of the siddhi-s of the siddhi-s

ParsS, 30, 88-107: discussion
about rajasic and sattvic

yogin-s
yadi mam vismareyus te yadi mam vismaranty ete
sukhanidravimohitah | sukhanidravimohitah | 30.90ab
madbhaktiksaranad eva
pratisrotovahd janah || 8.26
Jayante punar utkrstavamsesu labhante tatra te janmavamse
mahatam satam | Sresthe mahatmanam |

*punar bhajeyur mam eva yajante — bhajante tatra mam eva te
(em. §11. punar yajeyuh mam eva  punah siddhikamyaya | 30.92
yadi te) siddhikamyaya || 8.27

mucyante matprasadena janmano

smad vigarhitat | 8.28ab

304 See ParS, 30, 80c-81b: “Devoted to me, meditating on me, depending on me,
having me as his final aim and last refuge and having thought of me in the last
moments [of his life], he attains union (sayujya) with me.” madbhakto madanudhyayt
mannistho matparayanah || 3080cd antyakale ca mam smrtva mama s@yujyam asnute
| 3081ab.
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Pads, jp, 8, 28c-34: discussion =~ ----—---
of the three kinds of mukti

aisvaryam animadyastagunav ... ity esd dvividha gatih |
aptih sudurlabha |

muktir va tasmat tu gatim anvicchan
paramanandapraptiriipa madbhaktah sarvada bhavet ||
yadipsitam | 8.35 30.106bd

pumsam tadubhayam *muktih bhaktyam ca vartamandayam
(em. 8r1. bhaktih) prasiite bhavaty evepsita gatih | 30.107

paramatmani | 8. 36ab

Reference to this passage of the ParS is pertinent to the matter in
question because in this way the author(s) of the PadS introduce a
crucial issue concerning the figure of the sadhaka, namely, whether
the acquisition and enjoyment of the siddhi-s could hinder the pur-
suit of his final emancipation.

The historically testified presence and social role of the figure
of the siddhi-seeking sadhaka®®, together with the descriptions of
his extraordinary powers found in the old tantric-oriented tradition
of the mantrasastra, have left important traces in the Paficaratra
samhita-s. Discussions as to the value to be attributed to the siddhi-s
and the various answers to the controversial question of whether the
pursuit and enjoyment of the siddhi-s should be considered as an ob-
stacle on the path towards liberation - all of which are contained in
the various samhita-s or in the different layers of one and the same

305 As explained by Brunner, in the older Saiva tantric sources the term sadhaka
designates a particular type of initiate who, by mastering the mantra-s, acquires
several siddhi-s and takes advantage of these extraordinary powers in order
to achieve various worldly aims for himself or for others. Brunner argues that
historically, the sadhaka has become a “personnage oubli€¢” in South India, and
she indicates the causes of the progressive disappearance of this figure: on the
one hand, the sadhaka-s have been replaced, in certain of their traditional social
functions, either by the magicians or by the acarya-s; on the other hand, the pursuit
of the siddhi-s has been devalued because it serves selfish and worldly purposes
and it has been blamed for diverting the sadhaka from striving exclusively after
liberation (See Brunner 1975).
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samhita - give expression to different outlooks, or at least emphasize
diverse standpoints®®,

In this regard, both PadS and ParS express the opinion that, dur-
ing his lifetime, the sadhaka should change his attitude and choose
between the two ideal orientations and goals, progressively aban-
doning the pursuit of the siddhi-s and devoting himself only to the
attainment of mukti. In the ParS, thanks to divine favour earned by
constant devotion, the siddhi-seeker is able gradually to overcome
his rajasic nature and, once the sattvic qualities have prevailed, he
is ready to reap the fruit of final emancipation. While upholding the
idea that bhakti and prasdada grant the sadhaka-s both siddhi-s and
mukti “according to the wish of men™*", the PadS specifies that the
pursuit of these different boons pertains to progressive stages of the
sadhaka’s spiritual “career”. In fact, in a passage of the cp which
concludes the explanation of the benefits acquired through the profi-
cient use of the twelve syllable mantra®®, it is recommended that the

3% For instance, in the SS, which represents an old, mostly tantric-oriented stage
of the Paicaratra tradition, there are three possible initiations (diksa), which
grant, respectively, either mukti, or mukti and bhukti, or bhukti only; the candidate
can choose the type of diksa, according to his wish and bhukti is considered as a
legitimate aim in itself. See SS, 19, 3-4: ekanekasvariapam vai diksam samsarinam
Srnu | asadya yam samayanti dehante ‘bhimatam padam || 19.3 kaivalyaphalada ‘py
eka bhogakaivalyada para | bhogadaiva trtiya ca prabuddhanam sadaiva hi || 19.4.
With regard to this problem, the JS shows evidence of different orientations: in
chapter 5 of the work, the aim of the mantrasdadhana is the attainment of the
emancipating knowledge, rather than the acquisition and enjoyment of the
siddhi-s; in other parts of the samhita instead, both siddhi-s and mukti are regarded
as valid aims for the sadhaka (see Rastelli 2000 and, particularly, p. 372, note 11)
307 Pads, jp, 8, 35d-36a: yadipsitam pumsam.

308 See PadsS, cp, 24, 85-86: “By means of the acts of muttering mantra-s (japa)
and offering oblations with fire (homa) the sadhaka should make manifest for
himself manifold fruits, the first among which are the supernatural powers of
subjecting [people] to one’s own will and attracting an absent person into one’s
presence by magic formulas. [85] The objects of enjoyment which are difficult
to obtain in the lower regions, in heaven or on earth, may be obtained by man on
earth by means of the worship of the Purusottama. [86]” vasyakarsanamukhyani
japahomadikarmabhih | phalani citraripani darsayet sadhakah svayam ||
24.85 patale divi va bhitmau ye bhoga bhuvi durlabhah | tan avapnoti purusah
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mantrin, after prolonged practice of the mantrasadhana, which has
granted him manifold fruits, i.e. manifold siddhi-s, should become
indifferent to the advantages of the powers bestowed by the man-
tra®®. In such a way, by developing the virtue of vairagya, in the sense
of detachment from worldly objects and freedom from all desires - or,
according to the expression of the ParS, by becoming a nivrtta*'’ - the
sadhaka will turn the power acquired through his mantra-mastering
ability into a power whose unique fruit will be liberation 3!,

The Fourfold mukti

In the chapter of the cp concerning the twelve-syllable mantra,
there is a passage dealing with a ritual of yogic suicide, where the
author(s) of the PadS introduce the idea of a fourfold liberation con-
sisting of salokyadi (“being in the same world and so on”)3!?, where
by adi are meant samipya (“nearness”), sariipya (“likeness”) and
sayujya (“union”)*'3, Although this passage is not specifically con-
cerned with the topic of mukti, it can be read and used as a source of
information about an idea of liberation which is possibly older than
the concept of mukti as sayujya discussed in the jp.

This passage (PadS, cp, 24, 87¢c-109) includes: A) the descrip-
tion of a ritual practice of yogic suicide (verses 93-104), which will
be extensively discussed in the second part of this study, concerned

purusottamapiijaya || 24.86.

309 See Ibidem, 87ab: “It is said that a man who has mastered the mantra-s
(mantrin) ought to turn away from the enjoyment of the objects of desire. [§7ab]”
kamopabhogavaimukhyam mantrinah karyam ucyate | 24.87ab.

310 See ParS, 30, 96: nirvrttds tu visisyante sarvebhyah purusottamah | samsarago-
caratita nirvisesah sada mama || 30.96.

311 As will be discussed in detail below (see pp. 281ff ), the twelve-syllable
mantra can be used, either for obtaining siddhi-s (see cp, 24, 85-86, quoted above,
note 308), or for performing a last ritual of yogic suicide, in order to hasten the
attainment of liberation.

312 See PadS, cp, 24, 89cd: salokyadicaturbhedam muktim.

313 See Ibidem, 90 and 108-109, quoted below, pp. 164-165 and notes 315, 316.
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with yoga, and specifically, within the context of the yoga-permeated
rituals®'4; B) the indication of the places where this yogic suicide
can be performed, namely, different sorts of holy places connected,
respectively, with the four states (salokya and so on) experienced in
liberation (verses 87¢-92); C) the description of the situation of the
mukta who experiences these four states (verses 105-109).

On account of their relevance to the doctrine of liberation, the
following extracts of the passage in question [indicated under B)
and C)] will be now discussed:

B) “Reaching the divine abode (siddhayatana), the best dwell-
ing place, granting as unique fruit liberation, having the door situ-
ated southwards [87c-88a], there, by propitiating the fourfold di-
vine form (ritpa) of the enemy of Madhu (= Visnu) - [namely]: [the
forms] made by men, by rsi-s, by gods and the self-manifested one
- the man desiring liberation, well concentrated, obtains the four-
fold liberation consisting of salokya and so on. There is no doubt
about it [88b-89]. He obtains, in due order, the being in the same
world (salokya) by means of [the form made by] men, the nearness
(samipya) by means of the [one] made by rsi-s, the likeness (sariipya)
by means of the [one] made by gods [and] the fourth (= sayujya)
by means of the self-manifested [form] [90]. [One measures] the
vaisnava region, where prosperity [is granted] in progressive order:
for the abode [made by] men [it extends as far as] the loud sound
of the conch-shell blown at the door of the temple is heard, then for
the [abode made by] rsi-s it is double that size, but for that made by
gods it is three times that size and for the self-manifested [abode] it
is four times that size [91-92].31,

314 See below, pp. 281ff.

315 PadS, cp, 24, 87¢-92: moksaikaphaladam dhama daksinadvaram uttamam
| 24.87cd siddhayatanam asadya tatra daivam caturvidham | manusyanirmitam
carsam daivam ripam madhudvisah | 2488 svayamvyaktam samaradhya
moksakamah samahitah | salokyadicaturbhedam muktim apnoty asamsayam ||
24.89 salokyam manusad arsat samipyam devanirmitat | sariapyam *tulyam (em.
turyam) apnoti svayamvyaktad anukramat || 24.90 prasadadvari cadhmate sarikhe
tasya mahadhvanih | srityate yatra tam desam vaisnavam manusalaye || 24.91 tato
dvigunam arse tu trigunam devanirmite | caturgunam svayamvyakte dese rddhir
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C) “This one reaches the Supreme brahman called Vasudeva, the
imperishable. [105ab] As sesame oil with regard to sesame seed,
clarified butter with regard to fat, milk with regard to milk [and]
water with regard to water, likewise no difference can be grasped be-
tween individual soul (jivatman) and Supreme Soul (paramatman)
[105c-106b]. As water which has vanished in [contact with] glow-
ing iron never springs [again], as seeds roasted by fire do not grow
again, likewise the individual soul is not born again, o you having
the lotus as a seat [106¢c-107]. The attainment of the Venerable’s na-
ture is called ‘likeness’ (saripya) by the wise ones. The service with
devotion near God is ‘nearness’ (samipya). Dwelling forever in His
world called Vaikuntha, which is free from rebirth, this is called ‘be-
ing in the same world’ (salokya). [108-109]316,

In extract B) the text speaks of a fourfold liberation, but explicitly
mentions three states only, namely salokya, samipya and sarapya.
Since the PadS advocates the concept of a liberation characterized
by “union” (sa@yujya), one is induced to believe that the unmentioned
“fourth” element of the tetrad should be sayujya’'’. The four states
of the caturbheda mukti are hierarchically ordered (as expressed by
anukramat, in verse 90d), so that sayujya is considered as the highest
one. But, since the union with God represents the ultimate goal for
the individual soul, sayujya designates by itself the essential feature
of liberation; hence, it cannot be considered as one element of the

anukramat || 24.92. 1 am indebted, for the interpretation of half-verse 87cd, as well
as for the understanding of verses 91-92, to G. Colas (personal communication of
12" December 2007).

316 Pads, cp, 24, 105-109: sa brahma param abhyeti vasudevakhyam avyayam |
tile tailam ghrte sarpih ksire ksiram jale jalam || 24.105 tadvan na bhedo grhyeta
jivatmaparamatmanoh | taptalohe yatha toyam linam naiva prajayate || 24.106
agnidagdhani bijani na rohanti yatha punah | tadvan na jayate bhiiyo jivatma
kamalasana || 24.107 sariipyam bhagavadripapraptih sadbhir udahrta | samipyam
sannidhau seva devasya paricaryaya | 24.108 salokyam ca tad akhyatam loke
vaikunthasamjiiite | tadive nityavaso ‘yam punaravrttivarjite || 24.109.

317 By emending fulyam (“the same”) - which does not make much sense in this
context - to turyam, the more fitting term “the fourth” is obtained (see PadS, cp,
24, 90c, quoted above, note 315).
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tetrad in the same way as the other three, but it has to be regarded as
something more than and beyond the other three. Therefore salokya,
samipya, saripya, which designate specific states characterizing the
condition of the emancipated souls, must be held to be subsumed
under sayujya.

The terms salokya, samipya, sariipya and sayujya are not specif-
ic to the PadS. They occur in authoritative scriptures, such as the
Chandogya Upanisad®® and the Bhdagavatapurana®®. Moreover, as
mentioned by Colas, references to salokya etc. may be found also
in Vaikhanasa texts, such as the Maricisamhita, the Atrisamhita and
the Kasyapajiianakanda®*®. With regard to the Paficaratra samhita-s,
these terms are not found, at least taken together in association with
the concept of mukti, either in the ParS, or in the JS, or in the AS,
which are important sources for the PadS. They occur instead in the
SS, in a passage (SS, 7, 105-120b) that the extract B) of the PadsS is
in fact based upon.

What is concretely meant by the four states experienced in libera-
tion is explained in extract C), which describes the situation of the
mukta. If the above interpretation of the relations among the four
elements of the caturbheda mukti is correct, then it is logical that,
whereas in extract B) the four states are enumerated progressively
in order of their attainment, from the lowest to the highest, in extract
C) instead, which illustrates the full achievement of mukti, the order

318 See ChU, 11, 20, 2: “Thus he who knows this [chant] Rajana, woven on the
deities, attains the same world (salokata), the equality of condition (sarstita) and
the union (sayujya) with these deities...” sa ya evam etad rajanam devatasu protam
vedaitasam eva devatanam salokatam sarstitam sayujyam gacchati. ..

319 See BhP, 3, 29, 13: “Without serving me people do not obtain salokya,
sarsti, samipya, saripya and also identity (ekatva) [with me] after death”
salokyasarstisamipya sariipyaikatvam apy uta | diyamanam na grhnanti vind
matsevanam janah.

320 For detailed references see Colas 1986: 84.

As far as the Maricisamhita is concerned, Colas remarks that the title Vima-
narcanakalpa seems more appropriate than Maricisamhita (see Colas 1996: 47,
note 2); however, since this work is already well known by scholars under the
latter title, in this study the title Maricisamhita has been maintained.
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of the previous extract is reversed and begins with the highest of
the four states. Accordingly, the condition attained by the one who
“reaches the Supreme brahman called Vasudeva” is to be recog-
nized as the union (sayujya) with the Lord, which includes saripya,
samipya and salokya. Saripya - to which allude, most probably, the
similes contained in verses 105¢c-106b - means having the same na-
ture (rigpa) as God. In the light of the theological views of the PadS,
this “likeness” must refer to the purusa-ripa of God: by discarding
his body after death, the jiva - who is a particular concretization of
the purusa-riipa, endowed with a psycho-physical organism which
constitutes his material support - is released from his material sup-
port and can thus realize his original and ultimate identity with the
purusa-rigpa, which is the source of every individual soul. Thus, the
experience of saripya means that, when released, the jiva returns to
the form (ritpa) assumed by the Lord in order to give rise to the par-
ticular spiritual portion (amsa) of Himself, which are the individual
souls; as mukta, the jiva realizes his true nature, which is the same as
that of the purusa-ripa of the Lord.

Samipya and salokya denote the essentially relational feature of
the union with God. In fact, to abide in Vaikuntha, enjoying the prox-
imity of Bhagavan and worshipping Him, means that, even upon
release, the jiva-s continue to behave as devotees, paying homage to
their Lord, and thereby acting as distinct subjects. The relationship
between the mukta-s and God, with its continuous flow of devo-
tion and adoration on one side, and grace and blessing on the other,
involves a dynamics of intersubjectivity and reciprocity. The exist-
ence of the mukta-s at the side of God in his world is referred to
also in a passage of chapter 12 of the jp, where the liberated ones
are portrayed as ideal paiicaratrin-s: “...[Vasudeva] is continually
revered by the emancipated [beings] who are in the states of near-
ness and so on (samipyadi), and who know the five periods of time,
the siddha-s who are in the condition of servants, who meditate upon
the twelve-syllabled [mantra], [57d-58] who are fully accomplished in
the eightfold yoga, by the many who are wholly devoted to Bhagavan,
who know the truth and the aim of Pafcaratra, always satisfied, stand-
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ing beside [the Lord], suitably intent on the [ever]lasting worship of
Bhagavan, the high-souled ones. [59-60b] 32,

While extract C) elucidates the meaning of the four states of
mukti, extract B), which precedes the teaching about the ritual of yo-
gic suicide, indicates the places suitable for the performance of this
ritual. The sadhaka, who intends to put an end to his life in order to
hasten the achievement of his final emancipation, should attend cer-
tain types of temples, worshipping the cult-images placed therein, in
order to attain, after death, as a mukta, the states of salokya etc. The
text also specifies what reward is to be expected, that is to say what
state shall be experienced in liberation by attending the respective
temples, which are classified according to their founders or builders.

At this point it is opportune to make a digression about temple
classification. The categorization of temples and images according
to their origin, as well as the idea that the power and beneficial in-
fluence of a temple is commensurate with the status of its founder
or builder, is to be found in several Vaisnava and Saiva texts and
traditions®??. As far as the PadS is concerned, besides the classifi-
cation provided in extract B) of the cp, in a different context - in a
passage of the kp - the temples are assigned to two categories: the
divine abodes (siddhasthana), which are believed to be built by the
gods in a natural setting and, respectively, the non-divine abodes
(asiddhasthana), which are built by men in a human environment®%,

20 PadS, jp, 12, 57d-60b: ... samipyadipadasthitaih | 12.57d muktais ca
paiicakalajiiaih siddhaih kimkaratam gataih | updasyamanah satatam dvada-
Saksaracintakaih || 12.58 astangayogasamsiddhair bahubhir bhagavanmayaih |
*paficaratrarthatatvajiiair (em. parcaratrarthatattvajiiair) nityatrptaih samipagaih
| 12.59 yatharham bhagavacchesakarmanisthair mahatmabhih | 60ab.

322 For a discussion of the diverse categories of temples, particularly according to
the Vaikhanasa sources, see Colas 1996: 189-192 and Colas 1997: 242-245.

323 See PadS, kp, 1, 12-15b : “The abode is said to be twofold on account of
the subdivision as divine and non-divine (siddhasiddha). At the basis and on the
top of hills, on the bank and at the confluence of rivers, on the sea-shore, on a
small island in a lake, by a bathing place (tirtha) and in a forest: an abode built
in these [places] by Vi§vakarman is said to be divine, if I am installed there by
the gods according to the rules. [12-14b] The abode built by men as my temple
in towns and so on, (or: [the one] built by men, made for me in villages, towns
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By comparing these two classifications, which are based on the same
criteria, it may be seen that the temples and images made by men
and rsi-s, mentioned in extract B) of the ¢p, can be subsumed under
the category of asiddhasthana of the kp, just as the abodes made by
gods mentioned in the cp coincide with the siddhasthana of the kp; in
addition to these, extract B) of the cp mentions the svayamvyakta®**
sanctuaries, which are the holiest ones, because in them the Lord
reveals Himself directly.

Since the kp is the section of the work which deals specifically
and in detail with the methods of classification of the temples®®,

and so on,) know it as a non-divine abode, due to its staying in villages and so
on. [14c-15b]” dvividham sthanam akhyatam siddhasiddhaprabhedatah | miile
mitrdhani Sailanam nadyas tire ca sarigame || 1.12 samudratire puline hrade tirthe
ca kanane | etesu nirmitam sthanam siddhakhyam visvakarmana || 1.13 devadibhir
aham tatra sthapitas ced yathavidhi | manusyair nirmitam sthanam *nagaradi
krtam (em. sa. ma. nagaradau grham) mama (or, em. by Smith, in Smith 1963: 5:
manusyair nirmitam gramanagaradikrtam mama) | 1.14 asiddhayatanam viddhi
gramadisthitihetukam | 15ab.

The translation of the expression siddhasiddha sthana (verse 12ab) is problematic:
by understanding the siddha-s as the great adepts who possess the siddhi-s and
every perfection, then siddha sthana should be rendered as “abode [built] by the
siddha-s” (asin SS, 7, 111-114, quoted below, pp. 170-171 and note 326). However
by siddha sthana the text indicates a locus of divine presence founded by the
gods and by asiddha sthana a temple built by men. Therefore in the present case
siddha and asiddha have to be understood as having a divine and, respectively,
a non-divine (i.e. human) origin and thus translated as “divine and non-divine”.
As Smith observes, by siddhasthana the text probably means to refer to temples
which are popularly considered as eternal, because their origin goes back beyond
human recall and their foundation is thus attributed to the gods (see Smith (ed.)
1963 : 5, note 13).

324 According to Smith, “svayamvyakta, lit., ‘self-manifest’, usually refers to an
image or a place that is believed to be a potent locus of divine presence, so holy
that it needs no preliminary pratistha rites to make worship valid.” (Smith 1980:
123).

32 In his critical edition of the first ten chapters of the kp, Smith observes that in
this section of the PadS the types of temples are classified with different methods,
the criteria of which may refer either to the technical, architectural characteristics
of the temples, or, as in the present case, to their builder (see Smith (ed.) 1963 :
132-133, note 5).
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it might be expected to be the primary reference for these matters.
However, certain features of the above-quoted extract B) of the cp,
such as a temple classification that is more differentiated than that of
the kp and an account of the relation between the different types of
temples and the extent of their respective beneficial influence, which
is not mentioned in the kp, make it clear that this extract of the cp
was based on some other source. In fact, it is based on the following
passage of the Sarvatasamhita:

“Thus, [after having] at first [accomplished] the perfect purifi-
cation of the mind, [which is] connected with the [ritual of] self-
purification, the one who is strenuously determined shall go to the
divine abode (divyayatana) [105] for the complete and immediate
fulfillment of a vow, or to an abode of the siddha-s (siddhayatana),
or else to a beautiful abode near a town and so on, [106] so that the
vow of those who undertake it might be fulfilled without hindrance
there. [107ab]

[The one who is] pure with regard to his acts, speech and mind, who
is practising austerities, who is attentive to the performance of his
duties, [107cd] who is truly wholly devoted to Bhagavan, not wor-
shipping any other god, having his gaze fixed on any form [of the
Lord], vibhava or vyiiha, [that one] shall become very wise through
the explanation of the dgama-s [given] with devotion by a trustwor-
thy [teacher]. [108-109b] Out of compassion for this one, as well as
for such like men, God indeed manifests Himself spontaneously as
inner support [of a material object]; know that such a place, which
is granting liberation, [is] a divine abode (divyayatana). [109¢c-110]
Those who are thoroughly versed in the mantra-s and are the best
among the sages, learned and pure, for the welfare and the fame of
the natives of the country and of themselves too, [111] after hav-
ing imagined a stone on the ground as being the form of a man-
tra, or having considered a holy, huge tree as the dwelling-place of
God, they make Him dwelling concealed there by the power of the
[mantra] and then they dismiss Him. [112-113ab] Know that this
1s the characteristic of the abode of the Lord of all: [113cd] hav-
ing made [Him] present there, endowed with His bodily shape, by
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means of his mantra and [having] worshipped [Him] with leaves,
flowers and so on, that [place] is named the abode of the siddha-s
(siddhayatana). [114]

But [where] the image of Bhagavan is installed by brahmans and so
on, for obtaining a result and for raising up their own family, that is
to be known as abode. [115]

Know that the customary characteristic [of the abode] of the Lord
of all, the all-pervading Lord, represents a component of the ritual.
[116]

The Vaisnava land covers an area that extends, in all directions be-
ginning with the east, from the door of the temple, as far as the
fading away of the sound of the conch-shell. [117] This [area] is
declared twice as large where God is made to descend [into the icon]
by the siddha-s and three times as large where [God] manifests him-
self spontaneously.

Since the mind of men is afflicted with moral stains on account of
their corrupted senses, at the time of death it undergoes a perfect
purification in the abode of Narayana; [thus] the fruit [attained] af-
ter death by those whose souls are cultivated by meditation is to be
understood as [attainable], according to order, beginning with the
being in the same world (salokyata). [118-120b]326,

326 SS, 7, 105-120b: prag evam cittasamsuddhim bhavasuddhisamanvitam |

niscayikrtya yatnena divyam ayatanam vrajet || 7.105 vratasamsiddhaye nitnam
siddhayatanam eva va | athava’yatanam ramyam dasannanagaradikam || 7.106
nirvighnena vratam yasman nispadyetatra karminam | karmavanmanasaih Suddhas
taponisthah kriyaparah | 7.107 yo nanyadevatayaji tattvato bhagavanmayah
| kasmimscid vaibhave riipe vyithive va subuddhiman || 7.108 baddhalaksyo
bhaved bhaktya tv aptagamanidarsandat | tasyapi tadrsanam ca bhavinam
anukampaya || 7.109 vyaktatam agamad devah svayam eva dharatmana | yatra
moksapradam viddhi divyam ayatanam hi tat || 7.110 mantrasiddhais ca vibudhair
munimukhyais tathamalaih | Santaye desajanam tv apy atmanas capi kirtaye || 7.111
mantrakrtimayam dhyatva pasanam vasudhatale | pavanam va tatam vrksam jiiatva
va devatasrayam | 7.112 krtva tacchaktisamruddham visrjya ca tad asritam | viddhi
sarvesvarasyaivam sthitam nilayalaksanam || 7.113 svamantrasannidhim tatra krtva
tadvigrahanvitam | pitjitam patrapuspadyais tat siddhayatanam smrtam || 7.114
phalaptaye tu vipradyaih svakuloddharanaya ca | sthapitam bhagavad bimbam
jiieyam ayatanam hi tat || 7.115 kriyangabhdagam yatasya sarvagasya ca vai vibhoh
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Comparing the threefold classification of holy places present-
ed in this passage of the SS with the fourfold classification given
in extract B) of the cp of the PadS, several similarities and diver-
gences may be ramarked. The divine abode (divyayatana) of the SS,
where God manifests Himself spontaneously as the inner support,
the actual, spiritual reality of a particular object or place of wor-
ship, corresponds in the PadS, not to the daiva, which is an abode
or image fashioned by the gods, but to the svayamvyakta, because
there the Lord manifests Himself directly. The abode of the siddha-s
(siddhayatana), which in the SS is a natural site where the siddha-s
worship God after having summoned up the divine presence with
the power of the mantra-s, is perhaps equivalent to the temple or
image made by the rsi-s in the PadS. The abode (ayatana) of the SS,
which is consecrated by the brahmans, corresponds to the temple or
image made by men in the PadS. The correspondences are shown in
the table below:

Pads, cp, 24, 87c-92 SS, 7,105-120b

manusyayatana ayatana
(abode built by men) (abode built by men)
arsayatana siddhayatana

(abode built by rsi-s) (abode consecrated by siddha-s)
daivayatana

(abode built by gods)
svayamvyaktayatana divyayatana
(self-manifested abode) | (self-manifested abode)

| viddhi sarvesvarasyaivam sthitam niyatalaksanam | 7.116 prasadadvaradesac ca
yatra Sarkhadhvaniksayah | piarvadi sarvadik tavat ksetram bhavati vaisnavam ||
7.117 siddhavataritad devat tad etad dvigunam smrtam | trigunam ca svayamvyaktad
dehante bhavitatmanam || 7.118 phalam salokyatapirvam parijiieyam kramad
yatah | dustendriyavasac cittam nrnam yat kalmasair vrtam || 7.119 tad antakale
samsuddhim yati narayanalaye | 7.120ab.
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Setting aside the variances in their respective classifications, there
are several reasons why the passage of the PadS may be shown to
derive from the SS. In the first place, the SS details (in verses 107c-
115) the characteristics of types of sanctuaries which are simply
enumerated in the PadS. In the second place, while reasserting the
belief that the temple and the divine image worshipped therein have
a beneficial influence and grant prosperity over the area sourround-
ing the divine abode, the PadS takes from the SS the idea that this
power increases according to a hierarchical order which is based on
the status of the founders of the sanctuaries; in the third place, by
acknowledging that to the various sorts of temples correspond dif-
ferent extents of the Vaisnava region, the PadS also takes from the
SS the standard of measurement of this region, which is given by the
area in which the sound of the conch shell blown at the temple gate
is audible.

Finally, what is most relevant for the present discussion, the SS
makes clear that, to purify the mind at the time of death (antakale,
verse 120a), it is necessary to go to a holy place or a temple
(narayanalaye, verse 120b). In the context of the PadS this means
that he who intends to commit the yogic suicide must go to a sanctu-
ary in order to purify himself and make himself fit for the perfor-
mance of this last ritual. The SS then says that the attendance in the
abode of God grants, after death (dehante, verse 118d), the attain-
ment of the states of salokya etc., according to order (kramat, verse
119b). The PadS elaborates what is stated by the SS, showing how
the enhancing power of the different kinds of sanctuaries determines
the respective rewards granted by attending them, and specifying (in
verse 90) the one-to-one connection between each type of sanctuary
to be attended and the respective states to be experienced in lib-
eration, in their due order (anukramat, verse 90d). Accordingly, by
paying homage to a cult-image where the divine presence has been
conjured up by means of the ritual of installation (i.e. the pratistha
ceremonies) performed by the priests, the devotee, once released,
will reach the world of God (salokya). By worshipping an image
whose origin, not historically traceable, is ascribed to legendary
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figures such as the rsi-s, the devotee will experience, as mukta, a
true nearness (samipya) to the Lord. By attending a sanctuary con-
secrated by divine beings, the devotee will realize, in liberation, the
essential likeness between his soul and the Supreme soul (saripya).
Finally, by being in a locus of spontaneous self-manifestation of the
godhead, the devotee will enjoy union with God (sayujya).

But what is meant in the SS and PadS by the expressions kramat
and, respectively, anukramat? What does it signify that the four
states are experienced “according to order”? The necessity of clari-
fying this point was noted by Alasinga Bhatta (XIX cent.) who, in
his commentary on this passage of the SS, illustrates two possible,
different interpretations of the idea of the fourfold mukti.

In commenting the verses 118-119 of the SS3%, Aladinga Bhatta
explains that, in the expression salokyatapiirvam (“beginning with
salokya’) by piirvam are meant samipya, saripya and sayujya; kramat
- he says - indicates a distinction among human beings according to
their rank3?8, This explanation implies that the four states are experi-
enced by different sorts of liberated souls, according to a hierarchy.
Alasinga Bhatta himself raises the question whether this teaching
might not contradict the statements of sruti and smrti (and he quotes
from the Mundaka Upanisad, Bhagavad Gita and Brahma Sitra), as-
serting that liberation is one and the same for every mukta®®. In
order to answer this question, Alasinga Bhatta quotes Venkatanatha,
who claims that, as the situation of the door-keepers is not the same
as that of every inhabitant of a town, likewise, in liberation, the con-
dition of mukta is not the same for everyone: some experience a par-
ticular state and others experience other states. Venkatanatha writes:
“In reaching the Venerable in the worlds of Visnu and so on, there
is such a distinction as in the case of the door-keepers and so on; the
specification is meant to explain the difference of what is attainable

327 See SS, 7, 118-119, quoted above, p. 171-172 and note 326.

328 See Alasinga Bhatta’s comm. in SS 1982: 139, 6-7: salokyatapirvam ity atra
pirvapadena samipyasaripyasayujyani grhyante | kramad manusadikramenety
arthah | .

32 See Ibidem.



175

for those who are looking for [liberation]. As it is said: some dwell
in the worlds of Visnu and some desire [His] nearness, but others
partake of the same nature [as God] and others [attain] union [with
Him]. This is called liberation.”*°,

For the PadS, this interpretation of the idea of the fourfold lib-
eration would signify that the sadhaka, who intends to perform the
ritual of yogic suicide with the view of attaining mukti, ought to at-
tend the type of temple suitable to his rank, in order to experience,
once liberated, the corresponding state. It is possible that by rank
is meant the social rank, the varna. Actually the idea that the social
order of this world is reproduced also in liberation is explicitly ex-
pressed in the Vaikhanasa Maricisamhita, where it is said that, in
liberation, the brahman attains the sayujya-pada, i.e. the [highest]
abode in union with Visnu, the ksatriya obtains the saripya-pada,
the vaisya the samipya-pada and the sudra the salokya-pada'. It
is therefore possible that, in the PadS too, an orthodox, conserva-
tive outlook has expressed this hierarchical idea of liberation, which
does not necessarily correspond or agree with the concept of mukti
as sayujya as expounded in the jp.

But AlaSinga Bhatta also gives another, different explanation of
the verses 118-119 of the SS. He writes: “Or else, kramat means
salokya, samipya and so on, by degrees, so that there is no doubt
with regard to the explanation of the meaning, because of the pos-
sibility that indeed every place has the opportunity of granting the
fourfold fruit, salokya and so on.”*2. According to this explanation,
the four states would represent successive stages, all granted in due
order by every type of temple and, probably, all experienced gradu-
ally by every liberated soul. In this case, since the four states are in

30 Ibidem, 13-16: tathahi — “bhagavatpraptav api visnulokadisu dvarapaladisv
iva tathavidhabhedo stiti tad apeksinam prapyabhedadyotanaya prthan nirdesah |
yathahuh — lokesu visnor nivasanti kecit samipam icchanti ca kecid anye | anye tu
riipam sadrsam bhajante sayujyam anye sa tu moksa uktah | iti”.

331 See Colas 1986: 84.

332 AlaSinga Bhatta’s comm. in SS 1982: 140, 1-2: yadva kramad ity atra salokya-
samipyadikramenetyarthavarnane nasty etad asankaya evavakasah sarvasyapi
ksetrasya salokyadiphalacatustayapradatvasambhavat || 118-119 || .
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a progressive and hierarchical order, sayujya, which is the highest,
should subsume the other three, so that the one who attains sayujya,
experiences the other three as well.

With regard to the PadS, this second interpretation would imply
that the idea of the fourfold liberation expounded in the cp does not
disagree with the concept of mukti as sayujya advocated in the jp; on
the contrary, the former could be regarded as an elaboration of the
latter. In fact, the assertion of the jp that liberation was characterized
by sayujya would appear to be elucidated by the description given in
the cp of the states of salokya, samipya and saripya, regarded as the
diverse and successive stages leading to the full experience of the
union between jiva and paramatman.

This second interpretation, which assumes a basic agreement be-
tween the relevant teachings of jp and cp and suggests that these
teachings may be considered as complementary, adds consistency
to the doctrine of liberation of the PadS. However, it seems hardly
convincing for the following reasons: first of all, if every type of
sanctuary “has the opportunity of granting the fourfold fruit, salokya
and so on” - as stated by AlaSinga Bhatta - then, for what reason
and according to what criterion should the sadhaka choose to attend
a particular kind of temple rather than another one? Moreover, it
is difficult to understand how the four states could be successively
experienced by the mukta, because the idea of progressive stages
would introduce a temporal and relative dimension to the everlast-
ing condition of the liberated soul.

On the other hand, the first interpretation seems to be more co-
gent, not only because it is the very one advocated by Venkatanatha,
at least as far as the SS is concerned. In fact, the PadS manifests
a conservative outlook with regard to social distinctions on several
occasions®**. To quote just few examples, in the jp one reads that the

333 With regard to the PadS Smith remarks a “... rather atypical attitude toward
class distinctions that are to be maintained among devotees. Whereas the typical
note struck time and again in other works, both ‘earlier’ and ‘later’, is a disappear-
ance of class distinctions among the devoted followers of the Lord, in the Padma,
despite its heavy emphasis on the grace of God, there is an exclusiveness main-
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varnasrama order was established by God Himself and, by comply-
ing with it, one obtains divine favour®*; with regard to the eligible
person to whom the content of the samhita can be revealed, it is
said: “This secret, salvific doctrine should not be revealed ... to an
outcaste person ... and never to one non-initiated by the investiture
with the sacred thread ...”** but “it should be communicated to a
pure, accomplished brahmacarin ... proficient in the Veda with all
its supplements, well born, ascetic, member of the first three varna-
s.”¥%; in the instructions about the performance of pranayana given
in the yp, it is clear that the the practice of yoga is a prerogative of the
members of the first three classes®””. Therefore, a hierarchical con-
cept of liberation, where the social distinctions among human beings
and among devotees are maintained even in the condition of liberated
souls, thereby determining the kind of state respectively experienced
by the mukta-s, is not inconsistent with the orthodox outlook testified
in the PadS. It is thus plausible that the relevant teachings of jp and
cp belong to different layers of the text and give voice to the ways of
thinking of different groups within the Paficaratra community.

tained with regard to social origins of the faithful.” (Smith 1975: 198).

3 See Pads, jp, 5, 5: “[S1T Bhagavan:] My favour is great to those who conform

to the law of the classes and stages of life, which has been established by me. [5]”

varnanam asramanam ca maryada ya maya krta | tam ye samanuvartante prasadas

tesu me mahan || 5.5.

335 Pads, jp, 12, 67ab, 69a, 69¢: naitad guhyataram jiianam akhyeyam...12.67ab
... na hinavarnine ... 69a ... naiva canupanitaya ... 69c.

36 Ibidem, 70cd, 73ac: vaktavyam ca vinitaya suddhaya brahmacarine | 70cd ...

chandamsyadhitine sarngam kulinaya tapasvine | traivarnikaya ...73ac.

337 See Pads, yp, 3, 1, 6¢d: “A member of the first three classes, who behaves

according to the established rules of conduct proper to his own class and also

suitable to his stage of life, who is intent upon the homage paid to Vasudeva [1]
.. should practise the regulation of breath by means of the prescribed method.

[6¢cd]” traivarnikah svavarnoktair asramanugunais tatha | acarair acaran yuktair

vasudevarcane ratah | 3.1 ... yathoktavidhina pranayamam samacaret || 3.6cd






