
PART   I





1   THE DOCTRINE OF GOD

The Threefold Manifestation (r�pa) of the Supreme Being

The theology of the P�dS is in� uenced by the learned Vai��ava 
Brahmanic orthodoxy which - as remarked by Oberhammer55 - had an 
important impact on the religiosity of the P�ñcar�tra. More speci� cal-
ly, in the theology of the P�dS it is possible to recognize the in� uence 
of the teachings of R�m�nuja’s teacher Y�davaprak��a56, a ved�ntin 
who belonged to this orthodoxy. The starting-point of the elaboration 
of the doctrine of God is, in the P�dS, a de� nition of brahman, which 
is described with an Upani�ad-� avoured language. By expounding its 
concept of God in the light of the Brahmanic, Upani�ad-derived idea 
of brahman, the P�dS shows itself to be a� ected by the outlook of 
the Ved�nta tradition, which strongly in� uenced the philosophical and 
theological views of the learned Vai��ava Brahmanic orthodoxy57. 

Conceived as the Supreme Being, whose essential nature is con-
sciousness and bliss, brahman is theistically understood, in the P�dS, 
as the Supreme Person (puru�ottama); as such, brahman is both 
transcendent and immanent and its relation to the world is charac-
terized - in accordance with the bhed�bhedav�da advocated also by 
Y�davaprak��a - by a di� erence-and-non-di� erence58. 

55  See Oberhammer 2007: 53-54. In this essay the author gives and discusses a 
few examples of the in� uence of orthodox Vai��avism on the P�ñcar�tra sa�hit�-s.
56  I am indebted for the suggestion of this interpretative hypothesis to G. Ober-
hammer.
57  See again Oberhammer 2007: 37.
58  For a detailed discussion of the concept of brahman in the P�dS, see below, 
pp.
62-80.
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This Supreme Being, moved by His own will, unfolds in three 
forms (r�pa): at the divine level, He manifests Himself as V�sudeva 
and, at the level of living beings, as puru�a and prak�ti. R�pa, which is 
a keyword in the theology of the P�dS, 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 r�pa-s - i.e. V�sudeva, puru�a and prak�ti - has its own speci� c 
characteristics.

V�sudeva is the brahman having a name and a form; as is explic-
itly stated, brahman “is called V�sudeva” (v�sudev�hvayam, P�dS, jp, 
5, 32b) and V�sudeva is “the � rst form” (r�pam �dyam, P�dS, 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 (puru�ottama); in His transcendent state this Supreme Person is 
formless - as suggested also by His representation as a Light59 - and, 
yet, harbours the will to take a form. Hence, due to this will, the 
Supreme One manifests Himself as Lord V�sudeva, who is endowed 
with the outward appearance of a heavenly bodily shape. Thus, when 
referred to V�sudeva, the term r�pa designates the manifestation of 
brahman as the � rst and foremost divine being, the Supreme God. 

Out of V�sudeva come into being, by a process of divine emana-
tion, the various divine � gures (m�rti) which constitute the “pantheon” 
of the P�dS. These m�rti-s represent as many self-di� erentiations of 
the Supreme Being, which concretizes Himself in manifold, particu-
lar divine beings. Actually it is the Supreme Being who, in His � rst 
form (�dyar�pa) of V�sudeva, is the true origin of the progressive 
arising of the divine � gures (m�rtyutpatti)60.

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

59  See P�dS, jp, 2, 6c-7, quoted and commented below, pp. 80-82.
60  For a detailed discussion of the manifestation of the �dyar�pa V�sudeva and of 
the successive m�rtyutpatti (described in P�dS, jp, 2, 6c-40), see below, pp. 80-101. 
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ing beings, the Supreme One unfolds into prak�ti and puru�a61. In His 
prak�ti-r�pa, 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. Prak�ti is to be regarded as the way in which 
the Supreme Being appears as the phenomenal world.  

On the other hand, in His puru�a-r�pa 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 V�sudeva represents 
the � rst and the foremost divine being, so the puru�a represents the 
original consciousness, the ultimate source of every individual soul. 
Thus, when referred to the puru�a, the term r�pa designates the way in 
which the Supreme Being manifests Himself as the spiritual essence 
which is one and the same in every j�va, in the soul of every human 
being. 

By means of this threefold structure and by the concept of r�pa, 
the P�dS 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 (r�pa) of V�sudeva; 
He manifests Himself in the form (r�pa) of prak�ti, in order to bring 
forth the phenomenal world; He assumes the form (r�pa) of puru�a, in 
order to endow living beings with consciousness. The basic structure 
of the three r�pa-s is further developed and enriched by the concept 
of m�rti. In fact the divine � gures (m�rti) arising as particular concre-
tizations of the Highest V�sudeva can be likened, mutatis mutandis, 
to the  multitude of the j�va-s coming into being as particular concre-
tizations of the highest puru�a, as well as to the  the tattva-s, i.e. the 
constitutive principles of the phenomenal world which evolve out of 
the primordial prak�ti.

This structure of three r�pa-s recalls the system of Y�davaprak��a, 
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 
Y�davaprak��a may be inferred only on the basis of the extant frag-
ments attributed to him, the doxographies composed by later authors 

61  For a detailed discussion of the creation theory of the P�dS, see below, pp.
113� .
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and the arguments of his opponents62. A clear reference to the teach-
ing which is relevant for the present discussion is found in the com-
mentary 
rutaprak��ik� (�ruP) by Sudar�anas�ri (XIII-XIV century 
A. D.) on R�m�nuja’s 
r�bh��ya: “The view of Y�davaprak��a is that 
the three forms (m�rti) are [particular] concretizations (a��a) [and] 
the brahman is that of which [these] are concretizations.”63.  

This concept of the three a��a-s of brahman is better elucidated 
by the Vi�i�
�dvaita thinker N�r�ya��rya (XII-XIII cent. A. D.), who, 
at the beginning of the V adhik�ra of his N�tim�l� (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 (vy�ha) 
named the enjoyer (bhokt�), what is to be enjoyed (bhogya) [and] the 
ruling principle (niyant�). 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 
(vy�ha).”64.

Thus, for Y�davaprak��a, the brahman, substance of Being 
(saddravya), endowed with the power of becoming everything 
(sarva�aktisamanvita), at the time of s���i takes a threefold form, un-
folds into three particular concretizations (a��a), namely: the bhokt�, 
the enjoyer, i.e. the subject, the spiritual principle, the soul; the bhogya, 

62  For a detailed exposition and discussion of the teachings of Y�davaprak��a, 
see Oberhammer 1997.
63  tisro m�rtayo’���� brahma a���ti y�davaprak��apak�a� | . (�ruP, I, 3, p. 104, 
17). For a German translation see Materialen Nr. 3 in Oberhammer 1997: 108-
109.
64  NM, 5: anye punar �hu� [:] saddravya� svaprabha� brahma sarva�aktisamanvitam 
| bhokt�bhogyaniyantr�khyanityavy�hasamanvitam || pralaye suptakalp�� syur 
niyantr� p�pavargi�a� | sarge tat trividha� brahma n�n�vy�havyavasthitam || . 
It is evident that by anye N�r�ya��rya means Y�davaprak��a, as is proved by 
Sudar�anas�ri’s statement quoted above. The fact that here N�r�ya��rya uses the 
term vy�ha instead of a��a is not relevant, because further on he writes: “And 
the enjoyer, what is to be enjoyed and the ruling principle exist as particular 
concretizations (a��a) of brahman…” bhokt�bhogyaniyant�ra� ca vyavasthit�� 
brahma�o’��avi�e���.
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what is to be enjoyed, i.e. the object, matter along with its modi� cations; 
the niyant�, the ruling principle, i.e. ��vara, the Lord. It is clear that the 
V�sudeva of the P�dS corresponds to the niyant� of Y�davaprak��a, 
the puru�a  to the bhokt� and the prak�ti to the bhogya, so that the two 
models may be juxtaposed in the following way:

                    P�dS                                                            Y�davaprak��a

       BRAHMAN(R�PIN)                                         BRAHMAN (A��IN)

                3 R�PA-S                                                              3 A��A-S

 PURU�A PRAK�TI V�SUDEVA                     BHOKT� BHOGYA NIYANT�

(��VARA)    

But the a�  nity between the thought of Y�davaprak��a and the the-
ology of the P�dS goes beyond the agreement of the respective typo-
logical structures. For Y�davaprak��a “… 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.”65. For the P�dS too the r�pa-s, which replace the  a��a-s 
of Y�davaprak��a, are the expressions of the self-manifestation of the 
Supreme Being and, as such, they are eternal66.

With regard to the speci� c features of each of the three a��a-s, 
and particularly with regard to the bhoktr-a��a, for Y�davaprak��a 
“there [is] one puru�a [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, in� nite and eternal; and [they are] 
self-luminous on account of [their] being particular concretizations 

65  NM, 5: … sarv�tmaka� saddravya� brahma | svavyavah�re’pi 
svasatt�tireke��ny�napek�atv�t svayamprak��añ ca | … bhokt�bhogyaniyant�ra� 
ca vyavasthit�� brahma�o’��avi�e��� | ata eva ca nity�� | .
66  See below, p. 115. 
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of brahman; and in these [souls] some qualities of brahman become 
manifest, some [remain] concealed.”67. As will be shown later on in 
the discussion on the doctrine of the soul, in the P�dS too the unique 
puru�a - alias bhokt� - is the source and the totality of the j�va-s 
which, as embodied individual souls, are the particular concretiza-
tions of this highest spiritual principle, so that the latter, as a j�va, is 
narrowed on account of being con� ned into a body68.

Regarding the bhogya-a��a, for Y�davaprak��a “the prak�ti 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.”69. The idea advocated by the P�dS 
that the Supreme Being, which is pure consciousness, takes the 
form (r�pa) of unconscious primordial matter, may be explained by 
Y�davaprak��a’s statement that the prak�ti is insentient because in 
her the qualities of brahman are concealed.

Finally, Y�davaprak��a’s de� nition of the niyantr-a��a may apply 
also to the P�dS 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 
(a��a) of brahman.”70.

In accordance with the bhed�bhedav�da advocated by Y�dava-
prak��a, the three a��a-s are distinct and non distinct from brahman. 
The relation of brahman to its a��a-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 di� erence-and-non-di� erence (bhed�bheda) 
between brahman and its particular concretizations. The ocean sim-

67  NM, 5: tatra bhokt�tva�aktiyukto bhokt�sama��ipuru�a eka� | tasya vy�h�� 
prati�ar�ram avasthit� j�v�� | te c��avo’nant� nity��; brahm���atvena svaprak���� 
ca | te�u ca brahmagu��� kecid �virbh�t��; kecit tirohit�� || .
68  See below, pp. 129-131.
69  NM, 5: satatapari��mi prak�tidravya� bhogyam, tasmin brahmagu��� pr�ye�a 
tirohit�� | ata ev�cetanam ity ucyate | . 
70  Ibidem: niyant� n�me�vara� | sa nirati�ayajñ�n�nandai�varyagu�a� 
brahm���atv�t sarva�akti� svayamprak��a� ca | .
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ile points to the identity (abheda) between brahman and its a��a-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 di� erence 
(bheda) between brahman and its a��a-s: although the pots etc. are 
only modi� cations 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 modi� cations of the 
brahman, yet they are entities of their own, endowed with ontological 
consistence71. 

71  This teaching of Y�davapr�k�a is discussed by R�m�nuja. See the quotation 
from R�m�nuja contained in the commentary 
rutaprak��ik� by Sudar�anas�ri on 
the 
r�bh��ya: “[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 modi� cations 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 �tman 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 e� ects 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 puna� – nirastanikhilabhok t�-
tv�divikalpaviplava� sarva�aktiyukta� sanm�tradravyam eva k�ra�a� brahma; 
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In the following discussion of the P�dS doctrines of God and the 
soul, the suggested parallel with the ideas of Y�davaprak��a will be 
substantiated by elucidating � rstly, the relation of V�sudeva to the Su-
preme brahman and secondly, the characteristics of the puru�a- and 
prak�ti-r�pa-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 P�dS, and enhances appreciation of the 
originality of the P�dS contribution to the P�ñcar�tra theology. 

Brahman as God

The P�dS gives its de� nition of brahman in a passage where 
Bhagav�n, questioned by Brahm� 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 P�dS is epitomized in its chief fea-
tures. This passage (P�dS, jp, 5, 28c-39), hereafter referred to as the 
brahmalak�a�a passage, is followed by explanations of this descrip-
tion of brahman (given in P�dS, jp, 6, 1-29).

These two extracts of the P�dS ( jp, 5, 28c-39 and  jp, 6, 1-29) relate 
directly to two portions of the AS72 and the JS73, both of which deal 

tac ca pralayavel�y�� ��nt��e�asukhadu�kh�nubhavavi�e�a� svaprak��am api 
su�upt�tmavad acidavilak�a�am avasthitam, s���ivel�y�m, m�ttik�dravyam iva 
gha�a�ar�v�dir�pam, samudra iva ca phenatara�gabudbud�dir�pa�, bhokt�bho-
gyaniyant�r�pe����atray�vastham avati��hate; ato bhokt�bhogyaniyant�tv�ni 
tatprayukt�� ca gu�ado��� �ar�vatvagha�atvama�ikatvavat tadgatak�ryabhedavac 
ca vyavati��hante; bhokt�bhogyaniyant���� sad�tmanaikatva� ca 
gha�a�ar�vama�ik�d�n�� m�d�tmanaikatvavat upapadyate; ata� sanm�tradravyam 
eva sarv�vasth� vasthitam iti – brahma�o’nanyajjagad�ti��hante  – … | . (�ruP, II, 
p.
 256, 13-20. For a German translation see Materialen Nr. 1 in Oberhammer 
1997: 106-107). 
72  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.



63

with a description of brahman. A comparison of the P�dS with the rel-
evant passages of these two sa�hit�-s shows that, on the one hand, the 
P�dS 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 P�dS is 
actually based on the text of the JS. 

As for the AS, in its negative de� nition of brahman74, which echoes 
the well known neti neti of the B�had�ra�yaka Upani�ad, the text of 
the AS is a� ected by the Upani�adic language which is also used by 
the author(s) of the P�dS 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 
brahmalak�a�a passage of the P�dS; for instance, in both texts the 
Supreme brahman is de� ned as in� nite, eternal, beyond the range of 
speech and thought and is called param�tman, Bhagav�n, V�sudeva75.

Regarding the parallels between P�dS and JS76, the table77 below 
shows how, in the discussion of the brahmalak�a�a passage con-
tained in P�dS, jp, 6, 1-29, the author(s) of the P�dS have borrowed 
several similes from the JS, in order to explain the attributes ascribed 
to brahman in the brahmalak�a�a 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 P�dS 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. 

74  See AS, 2, 47-52.
75  See particularly AS, 2, 26c-37b.
76  For a detailed comparison between the passages P�dS, jp, 6, 1-29 and  JS, 4, 
72� , see Rastelli 1999a: 60-69.
77  The translation and comment of the verses of the P�dS quoted in this table are 
found in the following pages, where the brahmalak�a�a passage, along with its 
explanations contained in P�dS, jp, 6, 1-29, is discussed in detail.
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verses from P�dS, jp, 6, 1-29 verses from JS, 4, 72� 

sarvata� p��ip�d�di brahma�o 
r�pam �ritam | ar�pasy�pi tat sarva� 
kathayasva yath�tatham || 6.1

car�caram ida� k�tsnam �k�ipta� 
param�tman� | yatas tat sarvap��itva� 
tasya lak�a�am ucyate || 6.2

de�ak�lavi�e�e�a sa�yukta�
parame��hin� | yaugapadyena satata� 
sarvata�*p�t (em. ma pr�k) prabhu� 
sm�ta� || 6.3

tiryag �rdhvam adha� coccair gatv� 
bh�sayate jagat | ravir yath� tath� k�tv� 
vi�vata�cak�ur ucyate || 6.4

sarva� pura�sthita� tasya vastuj�ta� 
yatas tata� | vi�vatomukhat� tasya 
brahma�a� kamal�sana || 6.5

jñ�nendriy��i sarv��i �rayante �ira 
uttamam | tath� jñ�n��rayatvena jñeya� 
sarva�ir�� prabhu� || 6.6

vid�ram avid�rastha� tath� 
vyavahitetare | ���oti �abdasa�gh�ta� 
ten�sau sarvata��rav�� || 6.7

bhinno vahnir aya�pi�
�d abhinna iva 
d��yate | tadvad vyakt�d bahir bh�to 
vyaktam �v�tya ti��hati || 6.8

antarbahir abhivy�pya ti��haty eko 
mah�r�ave || 6.14cd nimagnasyeva 
kumbhasya bahirantar ap�� sthiti� | 
6.15ab

vitatya v�yur �k��a� yathaikas ti��hati 
prabhu� | tath� car�cara� vi�va� 
vy�pya ti��haty aja� svayam || 6.23

sarvata� p��ip�d�dyair yad ukta� 
lak�a�ais tvay� | na caikam upapadyeta 
gha�ate tad yath�di�a || 4.72

tath� samastam �k�ipta� yasm�d vai 
param�tman� || 4.76cd tasm�d vai 
sarvap��itva� sarvagasy�num�yate | 4.77ab

n�vacchinna� hi de�ena na 
k�len�ntar�k�tam || 4.77cd atas 
sarvagatatv�d vai sarvata�p�t prabhu� 
sm�ta� |  4.78ab

�rdhva� tiryagadhoy�tair yathoccair 
bh�sayed ravi� || 4.78cd tadvat 
prak��ar�patv�t sarvacak�us tato hy aja� 
|  4.79ab

yath�nantaras�s sarve tasya santi 
sadaiva hi | sarvatra ��ntar�pasya atas 
sarvamukha� sm�ta� || 4.81

yath� sarve�u g�tre�u pradh�na� g�yate 
�ira� || 4.79cd
bhave ’ smin pr�k�t�n�� tu na tath� tasya 
sattama | samatv�t p�vanatv�c ca siddhas 
sarva�ir�� prabhu� || 4.80

�abdar��ir yato viddhi sa eva 
parame�vara� | sarvata��rutim��� c�to 
yath� d�k�r�vakoraga� || 4.82

aya�pi�
e yath� vahnir bhinnas ti��haty 
abhinnavat | tadvat sarvam ida� devo 
vy�v�tya pariti��hati || 4.83

sarvad�ntargatasyaiva kumbhasya ca 
yathodakam || 4.87cd tath� sarvasya 
jagato bahirantar vyavasthita� | 4.88ab

�k��asya ca yo v�yus tad dvayor apy 
abhedata� | tath� tasya vibhaktyaikya� 
bh�t�n�� hi parasya ca || 4.92
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Notwithstanding the similarities between the text of the P�dS 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 
di� erent meaning and a speci� c function, according to the theological 
views expressed by each sa�hit�. Thus, in order to understand the rel-
evance of a de� nition of brahman for the elaboration of the doctrine of 
God in the P�dS, what is important is to consider how the author(s) of 
the P�dS, on the basis of the material provided by the other sa�hit�-s, 
have worked out their own ideas on this issue.

This is the brahmalak�a�a passage of the P�dS: “[Brahm�:] Now, 
o Lord of the chiefs of the gods, please reveal to me what brahman 
is [28cd]. [�r� Bhagav�n:] Brahman is characterized by bliss, has 
the form of [undi� erentiated] sound, [is] unchangeable, una� ected 
by defects and so on, [is] the actionless one, free from change, [29] 
indi� erent to the pairs of opposites, unlimited, self-conscious, spot-
less, very subtle, independent, free, light to himself, having no be-
ginning, [30] in� nite, 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 V�sudeva, all-pervasive, prominent, the Lord of all 
beings, the Supreme Person (puru�ottama), [32] pure by its own 
nature, eternal, still, calm, immeasurable, beyond the qualities [of 
prak�ti], 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 gu�a-s, all-powerful, resting on his own support, Lord of 
beings, the creator, abiding beyond the darkness, [35] the original 
source (pradh�na) di� erent from prak�ti, 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 tantra-s, [37] unborn, the syllable o�, 
not manifest, consisting of the m�la-mantra, auspicious, having the 
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form of m�y� and destroyer of m�y�, eternally satis� ed, the � nest 
[38] and also the most gross, unequalled, gentle, bright, shapeless, 
shaped, strong, nothing but consciousness, peaceful. [39]”78.

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 signi� cant among them will then be classi� ed 
so as to draw a coherent picture out of them. The discussion of the 
brahmalak�a�a passage that follows will touch on: a) the essential 
nature of the Supreme Being79; b) the de� nition 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-

78  P�dS, jp, 5, 28c-39: [brahm�] id�n�� devadeve�a br�hi me brahmalak�a�am || 
5.28cd [�r�bhagav�n] �nandalak�a�a� brahma n�dar�pam avikriyam | kle��dibhir 
asa�sp���a� ni�kriya� nirvikalpakam || 5.29 advandvam anavacchinna� 
svasa�vedya� nirañja nam | sus�k�ma� svava�a� svaira� svaya�jyotir an�dimat || 
5.30 anantam ak�aya� ��nta� ad����n tam av�ddhimat | dhruvam eka� sad�nanda� 
cidr�pa� sarvaga� param || 5.31 gat�gatavinirmukta� v�sudev�hvaya� 
*vibhum (em. vibhu) | prabhava� sarvabh�t�n�m ��vara� puru�ottamam || 5.32 
svabh�vanirmala� nitya� nistara�ga� nir�kulam | nirmary�da� *gu�at�ta� 
(em. gu��t�ta�) sagu�a� sarva k�ma dam || 5.33 h�navar�air asa�sevya� 
mok�am��air atarkitam | adhyeya� dhyeyam ��caryam av��manasagocaram 
|| 5.34 ��
gu�yavigraha� sarva�akti sv��rayam ��ritam | bh�te�a� bh�tak�d 
bh�ta� tamasa� parata� sthitam || 5.35 pradh�na� prak�ter anyad bhogya� 
bhokt�nira�ku�am | pram��apratyay�t�ta� sarvato‘k�i�iromukham || 5.36 sarvata� 
p��icara�a� sarvam �v�tya vi��hitam | bahiranta�sthita� vy�pi sarvatantr�ti-
��sanam || 5.37 ajam o�k�ram avyakta� m�lamantr�tmaka� �ivam | m�y�r�pa� 
ca m�y�bhin nityat�pta� a�or a�um || 5.38 mahato‘pi mah�sth�lam atula� m�du 
d�ptimat | am�rta� m�rtam ojasvi cidghana� nirupadravam || 5.39. 
79  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 P�dS, jp, 6, 1-29.

a) The essential nature of the Supreme Being. Some of the at-
tributes mentioned in the brahmalak�a�a 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” (cidr�pa). 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]”80. This simile highlights 
the e� ulgent 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” (svaya�jyoti) and “conscious of itself” (svasa�vedya) 
- and, at the same time, it illuminates other objects - as expressed 
by the attribute “bright” (d�ptimat) - 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 m�rtyutpatti (the aris-
ing of the divine � gures), where the Supreme Being in His transcend-
ent state is metaphorically represented as a Light81. 

To the nature of the Supreme Being pertains also Its being “char-
acterized by bliss” (�nandalak�a�a), or better, Its being Itself “perpet-
ual bliss” (sad�nanda)82. This essential feature - which is present in 
the well known Ved�ntic de� nition of brahman as sat, cit and �nanda 
- is mentioned also in the  de� nition of the supreme (para) form of 
the Lord, which is said to consist of “being, consciousness and bliss” 
(saccid�nanda, P�dS, jp, 6, 39c)83.

80  P�dS, jp, 6, 25: sva� para� c�pi vi�aya� prak��ayati cidghana� | yath� 
prad�pa� svasy�pi pa��de� ca prak��ak�t || 6.25.
81  See P�dS, jp, 2, 6c-7, quoted and commented below, pp. 80-81.
82  See also P�dS, jp, 7, 33cd, where the Supreme brahman is said to be characterized 
by happiness (para� brahma pr�pnoti sukhalak�a�am | 7.33cd).
83  Also in the JS the Supreme brahman is said to be characterized by cit, �nanda 
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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” (puru�ottama), “the 
Lord of all beings” (sarvabh�t�n�m ��vara, or bh�te�a), he who is 
“called V�sudeva” (v�sudev�hvaya). As one reads in R�m�nuja’ s 

r�bh��ya: “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.”84. As in R�m�nuja, so also in the P�dS, it is the brahman 
endowed with every auspicious quality in the highest degree that is 
regarded as the puru�ottama.  

c) 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” (an�dimat), being “un-
born” (aja) and “free from decay” (ak�aya), It is “eternal” (nitya), 
“permanent” (dhruva). As a consequence of Its being eternal, since 
It is “not growing” (av�ddhimat), “free from growth and decline” 
(gat�gatavinirmukta), It is “unchangeable” (avikriya), “free from 
change” (nirvikalpaka). The eternity and immutability of the Su-
preme Being is linked with Its in� nity, as well as with Its univer-
sal ubiquity and all-pervasiveness: It is “in� nite” (ananta), “[that] 
whose end is unseen” (ad����nta), “unlimited” (anavacchinna), “im-
measurable” (nirmary�da). Moreover, It is “all-pervading” (sarvaga, 
vy�pin) or “all-pervasive” (vibhu), “abiding outwards and inwards” 
(bahiranta�sthita). 

and light (see JS, 4, 2-3: yat sarvavy�paka� deva� parama� brahma ���vatam | 
cits�m�nya� jagaty asmin param�nandalak�a�am || 4.2 v�sudev�dibhinna� tu 
vahnyarkendu�ataprabham | sa v�sudevo bhagav��s taddharm� parame�vara� || 
4.3.) Moreover, the incipit of the brahmatattva passage of the JS, like that of the 
brahmalak�a�a passage of the P�dS, is: �nandalak�a�am brahma…4, 60a. 
84  
r�bh��ya, I, 1, 1: brahma�abdena svabh�vato  nirastanikhilado�o’navadhik�ti-
�ay�sa�khyeyakaly��agu�aga�ah puru�ottamobhidh�yate (See R�m�nuja 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, in� nity and all-pervasiveness are explicitly related to the 
Lord, thereby con� rming 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]”85, “because of His being simultaneously connected 
with di� erent places and times, the Lord has been previously de-
clared, by the Supreme Being, as omnipresent and eternal [3]”86 and 
“because of the connection of the Supreme �tman with the highest 
degree of greatness, the all-pervasiveness of Lord Vi��u is taught by 
the sages [11]”87. 

Furthermore, with regard to the quality of all-pervasiveness, it is 
stated: “as the wind which is di� used 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]”88 and “the � re [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]”89. By means of the image of the wind blowing 
through the atmosphere and, even more clearly, by the well known 
simile of the � re 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  P�dS, jp, 6, 12ab: an�ditvam ajatvena tathaiv�nantat� vibho� | 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“.
86  Ibidem, 3: de�ak�lavi�e�e�a sa�yukta� parame��hin� | yaugapadyena satata� 
sarvata� *p�t (em. ma pr�k) prabhu� sm�ta� || 6.3. See also JS, 4, 77c-78b in the 
table above.
87  Ibidem, 11: parame�a mahatvena sa�yog�t param�tmana� | vy�pitvam ucyate 
vi��or ��varasya man��ibhi� || 6.11.
88  Ibidem, 23: vitatya v�yur �k��a� yathaikas ti��hati prabhu� | tath� car�cara� 
vi�va� vy�pya ti��haty aja� svayam || 6.23. A similar image occurs also in JS, 4, 92 
(see the table above).
89  Ibidem, 8: bhinno vahnir aya�pi�
�d abhinna iva d��yate | tadvad vyakt�d bahir 
bh�to vyaktam �v�tya ti��hati || 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-di� erence between God and the world, is stressed in a 
simile which is meant to illustrate the expression “abiding outwards 
and inwards” (bahiranta�sthita), 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]”90. 

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‘k�i�iro-
mukham sarvata� p��icara�a� sarvam �v�tya vi��hitam). This locu-
tion is taken from a verse of the BhG91, which is itself taken verba-
tim from the 
vet��vatara Upani�ad (3, 16). It is noteworthy that the 
P�dS replaces the verb ti��hati, which, from the root sth�, means “it 
stands, it is present, it abides”, with vi��hita, which, from the same 
root sth�, but with the pre� x 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 �v�tya), He remains, 
in Himself, separated from the world (vi��hita). The transcendence of 
the Supreme Being is clearly expressed also by another verse of the 

vet��vatara Upani�ad: “the Puru�a has a thousand heads, a thousand 
eyes, a thousand feet; having surrounded the earth from all sides, He 
stands ten � ngers beyond it”92. This locution is considered to be so 
pregnant with meaning that the explanations of the brahmalak�a�a 
passage begin with a question concerning it; the locution is then illus-
trated by means of several similes93.

90  Ibidem, 14c-15b: antarbahir abhivy�pya ti��haty eko mah�r�ave || 6.14cd 
nimagnasyeva kumbhasya bahirantar ap�� sthiti� | 6.15ab. This simile occurs also 
in JS, 4, 87c-88b (see the table above).
91  See BhG, 13, 13: sarvata� p��ip�da� tat sarvato’k�i�iromukham sarvata� 
�rutimal loke sarvam �v�tya ti��hati.
92  �U, 3, 14: sahasra��r�� puru�a� sahasr�k�a� sahasrap�t sa bh�mi� vi�vato 
v�tv� aty ati��had da���gulam.
93  See P�dS, jp, 6, 1-2, 4-7: “[Brahm�:] 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” (svabh�vanirmala), “spotless” (nirañjana). To 
be perfect means not only to be “una� ected by defects and so on” 
(kle��dibhir asa�sp���a), i.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 gu�a-s” (��
gu�yavigraha).  

The latter locution (��
gu�yavigraha) needs some elucidation. 
The expression ��
gu�ya is used in relation to the Supreme brah-
man both in the AS and in the JS94. In the P�dS, as well as in the AS 

been described; [now] explain [to me] everything about it, in conformity with 
truth. [1] [�r� Bhagav�n:] Since all this world with its movable and immovable 
beings is produced by the Supreme �tman, 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. 
[7]” [brahm�] sarvata� p��ip�d�di brahma�o r�pam �ritam | ar�pasy�‘pi tat sarva� 
kathayasva yath�tatham || 6.1 [�r�bhagav�n] car�caram ida� k�tsnam �k�ipta� 
param�tman� | yatas tat sarvap��itva� tasya lak�a�am ucyate || 6.2 … tiryag �rdhvam 
adha� coccair gatv� bh�sayate jagat | ravir yath� tath� k�tv� vi�vata�cak�ur ucyate || 6.4 
sarva� pura�sthita� tasya vastuj�ta� yatas tata� | vi�vatomukhat� tasya brahma�a� 
kamal�sana || 6.5 jñ�nendriy��i sarv��i �rayante �ira uttamam | tath� jñ�n��rayatvena 
jñeya� sarva�ir�� prabhu� || 6.6 vid�ram avid�rastha� tath� vyavahitetare | ���oti 
�abdasa�gh�ta� ten�sau sarvata��rav�� || 6.7. 
This expression is also found in the JS (see JS, 4, 63c-64b: sarvatra karav�kp�da� 
sarvato’k�i�iromukham || 4.63cd sarvata��rutimad viddhi sarvam �v�tya ti��hati | 
4.64ab), where, as in the P�dS, it is commented through a series of similes. As for 
the parallels between the two texts, verse 6.1 of the P�dS is comparable with verse 
4.72 of the JS, then 6.2 with 76c-77b, 6.4 with 78c-79b, 6.5 with 81, 6.6 with 79c-80, 
6.7 with 82 (see the table above).
94  See AS, 2, 15ab, 28ab, 53cd, 62ab: ��
gu�ya� ki� para� brahma ki� 
prak�ra� ca tad bhavet | 2.15ab; ��
gu�yagu�ayogena bhagav�n parik�rtita� | 
2.28ab; ��
gu�ya� tat para� brahma sarvak�ra�ak�ra�am || 2.53cd; ��
gu�ya� 
tat para� brahma sva�aktiparib��hitam | 2.62ab. 
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and in the LT,  the quali� cation of being endowed with the six divine 
qualities is speci� cally ascribed to the vy�ha V�sudeva, in which 
all the six gu�a-s - namely: jñ�na (knowledge), �akti (power), bala 
(strength), ai�varya (sovereignty), v�rya (valour or vigour) and tejas 
(splendour)95 - are said to be fully manifest in the same degree and 
proportion96. To designate both the Supreme brahman and the vy�ha 

See JS, 4, 101ab: yukta� c�ntas sarva�akti� ��
gu�yamahim�nvita� |  4.101ab. 
See also P�dS, jp, 6, 26: “Hari, devoid of colours such as white and so on, shines 
because He is endowed with the six gu�a-s beginning with knowledge, [gu�a-s 
which] do not belong to anyone else. [26]” var�ai� sit�dibhir h�nas tadvad 
bh�sayate hari� | �a
bhir gu�air anvitatv�t jñ�n�dibhir ananyagai� || 6.26. Hari 
stands here for the Supreme God.
95  The P�dS does not explain what the six divine qualities consist of. Actually, the 
six gu�a-s have di� erent meanings in the P�ñcar�tra sa�hit�-s where this topic 
is discussed (for a detailed account of the de� nitions of the six gu�a-s given in 
several P�ñcar�tra sa�hit�-s, namely in the AS, LT, Pau�S and Vi�S, see Rastelli 
2006: 277-281). It is worth summarizing here the description of the six gu�a-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 P�dS took inspiration for their description of brah-
man, and because the de� nitions given there are especially clear and synthetic. So, 
according to the AS, jñ�na (knowledge), which is regarded as the highest among 
the six gu�a-s, consists of both self-knowledge, self-enlightenment, and knowl-
edge of all things; �akti is the power of becoming the material cause of the world; 
ai�varya (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 e� ort or fatigue; v�rya (valour or vigour) denotes the changelessness 
and � rmness of God, in spite of His being the material cause of the world; tejas 
(splendour) implies God’s self-su�  ciency, i.e. His having no need of any cooperat-
ing agent. (See AS, 2, 56-62: aja
a� sv�tmasa�bodhi nitya� sarv�vag�hanam | 
jñ�na� n�ma gu�a� pr�hu� prathama� gu�acintak�� || 2.56 svar�pa� brahma�as 
tac ca gu�a� ca parig�yate | jagatprak�tibh�vo ya� s� �akti� parik�rtit� || 2.57 
kart�tva� n�ma yat tasya sv�tantryaparib��hitam | ai�varya� n�ma tat prokta� 
gu�atattv�rthacintakai� || 2.58 �ramah�nis tu y� tasya satata� kurvato jagat | bala� 
n�ma gu�as tasya kathito gu�acintakai� || 2.59 tasyop�d�nabh�ve‘pi vik�raviraho 
hi ya� | v�rya� n�ma gu�a� so‘yam acyutatv�par�hvayam || 2.60 sahak�ryanapek�� 
y� tat teja� samud�h�tam | ete �akty�daya� pañca gu�� jñ�nasya k�rtit�� || 2.61 
jñ�nam eva para� r�pa� brahma�a� param�tmana� | ��
gu�ya� tat para� 
brahma sva�aktiparib��hitam | bahu sy�m iti sa�kalpa� bhajate tat sudar�anam 
|| 2.62).
96  As for the P�dS, see jp, 2, 19, quoted and commented below, pp. 90-91. 
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V�sudeva as ��
gu�ya, must then signify that the Supreme brahman, 
i.e. the Supreme God, manifesting Himself as vy�ha V�sudeva, pos-
sesses the six gu�a-s. Furthermore, the P�dS speci� es that the brah-
man has a “body” (vigraha) endowed with the six gu�a-s; the ex-
pression ��
gu�yavigraha, which does not occur in the JS, might have 
been taken by the author(s) of the P�dS from the AS, where it is used, 
in di� erent contexts, in relation both to the Supreme God97 and to the 
vy�ha-s98. Since the Supreme God has a heavenly bodily form, the 
de� nition of brahman as ��
gu�yavigraha means that the Supreme 
God, i.e. the para V�sudeva, by taking the bodily shape (vigraha99) 
of the vy�ha V�sudeva, possesses the six gu�a-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 brahmalak�a�a passage also highlights the relational as-

See AS, 5, 32c-34b: “The in� nite Bhagav�n, Vi��u, possessed of His �akti, the 
Supreme Person, � lled 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 in� nite Bhagav�n [becomes] the eter-
nal V�sudeva. [32c-34b]” ananto bhagav�n vi��u� �aktim�n puru�ottama� || 
5.32cd p�r�astimita��
gu�yo nistara�g�r�avopama� | �a���� yugapadunme��d 
gu��n�� svapracodit�t || 5.33 ananta eva bhagav�n v�sudeva� san�tana� | 5.34ab.
See  LT, 4, 12-13: “My � rst form, [arising] out of [my] wish to create, [is] 
V�sudeva, resembling a waveless sea, a sky without clouds. [12] When knowl-
edge (jñ�na), power (�akti), strength (bala), sovereignty (ai�varya), vigour (v�rya) 
and splendour (tejas) come forth [as] wholly and equally [manifest], that is called 
V�sudeva. [13]” atara�g�r�av�bh�sam *ast�mbhod�mbaropamam (em. E. I.  
anambhod�mbaropamam) | r�pa� sis�k�am���y� v�sudevo mam�dimam || 4.12 
jñ�na�aktibalai�varyav�ryatej��sya�e�ata� | unmi�anti yad� tulya� v�sudevas ta-
docyate || 4.13.
97  See AS, 33, 14c-15b: “Bhagav�n, 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.“ jñ�nasvar�po bhagav�n p�r�a��
gu�yavigraha� || 33.14cd 
sa eva sarvabh�t�n�� sra��� p�layit�ntaka� | 33.15ab.
98  See AS, 9, 32c: … ��
gu�yavigrahair vy�hai� …. 
99  Although the term vigraha might evoke the ideas developed in the late 
Vi�i�
�dvaita, namely that the divine body is composed by the substance called 
�uddhasattva, there is no trace of the in� uence of such a view in the P�dS.  
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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” (bh�tak�t) of the world, He is “all-powerful” 
(sarva�akti), that is to say, while creating, He resorts to His almighti-
ness, because He is both the e�  cient 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” (svava�a). The utter 
self-dependence of the Lord is correlated with His freedom from 
any necessity, urge or purpose to act: His being “eternally satis� ed” 
(nityat�pta) implies that all His activity, the creation of the world 
included, is an end in itself, is mere play (k�d�). This is explicitly 
expressed in a dialogue between Brahm� and Bhagav�n: “[Brahm�:] 
Who are you, o Puru�ottama, a being with a wonderful appearance. 
[Please] reveal yourself to me, who am eager to know [you]. [22] 
[�r� Bhagav�n:] 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] [Brahm�:] … 
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 � nd 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] [�r� 
Bhagav�n:] There is no reason, I merely play, o Brahm�, by creating, 
destroying and maintaining all the worlds. [27]”100.

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  P�dS, jp, 3, 22-27:  [brahm�] kas tvam atyadbhut�k�ra� puru�a� puru�ottama�| 
mahya� jijñ�sam�n�ya �tm�na� dar�ayasva me || 3.22 [�r�bhagav�n] sra���ra� 
sarvalok�n�� pur��a� puru�a� param | an�dimadhyanidhana� viddhi m�m 
acala� dhruvam || 3.23 k�ra�a� sarvalokasya … | 3.24a [brahm�] … ajñ�ta� 
n�sti te jñeya� kartavya� n�sti c�k�tam || 3.25cd n�nav�ptam av�ptavya� tri�u 
loke�u vidyate | kasya hetor jagat sra��u� jan�n prerayase vada || 3.26 [�r�bhagav�n] 
kr�
�mi kevala� s���isa�h�rap�lanai� | lok�n�m api sarve��m aha� ken�pi 
hetun� || 3.27.
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the whole world. [24]”101. 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 e� ect, the 
universe, is already present in a potential state in the cause, God. 
This view, which is basically in accordance with the satk�ryav�da 
(i.e. the S��khya theory of causation), is further expressed through 
a series of similes: “Bhagav�n is described by the sages as the Su-
preme �tman containing the whole world, [likewise] clari� ed 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]”102. These 
metaphors mean that, as clari� ed butter and sesame oil are mere 
modi� cations 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 � tting), likewise, the 
universe is a modi� cation of the param�tman, which constitutes its 
substratum. Moreover, even before taking shape and materializing as 
a modi� cation of the param�tman, the universe exists already, form-
less, not manifest, within the param�tman. This relationship between 
God and the universe in terms of substratum and modi� cation of the 
underlying substance is the same as that between the brahman and its 
a��a-s, as envisaged by Y�davaprak��a.

As for the manner in which the world is manifested out of the 
param�tman, some attributes mentioned in the brahmalak�a�a pas-
sage become intelligible in the light of the creation theory of the 
P�dS. Thus, in saying that the Supreme Being is “the original source 
di� erent from prak�ti” (pradh�na� prak�ter anyat), the text means 
that the Supreme Being, the param�tman, is the � rst, e�  cient cause 
giving impulse to the evolution of the prak�ti, out of which the world 

101  P�dS, jp, 6, 24: sra��u� sa�hartum ���no ra�m�n abhyudito ravi� | yath� tath� 
jagat sarva� sra��u� hartu� prabhur hari� || 6.24.
102  Ibidem, 27-28: bhagav�n kathita� sadbhi� param�tm� jaganmaya� | dadhni 
sarpis tile taila� m�dhurya� ca gu
�di�u || 6.27 abhinna� tatvato dravy�d am�rta� 
tatra ca sthita� | upalambhanas�marthy�d d��yate na tad �k�yate || 6.28.
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of living beings is then brought forth; the param�tman is said to be 
“di� erent” (anya) form prak�ti, on account of the di� erence-and-
non-di� erence which characterizes their relationship of r�pin and  
r�pa. The attributes of being “beyond the qualities” [of the prak�ti] 
(gu��t�ta), of being “not manifest” (avyakta) and of  “having quali-
ties” (sagu�a) 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 puru�a, the param�tman is regarded as being “beyond the 
qualities” (gu��t�ta), because the puru�a, the spiritual principle, is 
free from the three gu�a-s which characterize the phenomenal world 
of the prak�ti; in His prak�ti-r�pa, when the prak�ti is still in her not 
manifest (avyakta), undeveloped state, the param�tman Himself is 
regarded as the “not manifest” (avyakta); when the prak�ti is evolv-
ing as the phenomenal world marked by the three gu�a-s, then the 
param�tman too can be regarded as “having qualities” (sagu�a). 
Even if this apparently contradictory feature of the param�tman - 
namely His being devoid-of-yet-endowed-with the gu�a-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 gu�a-s of prak�ti: 
“Although He is not connected to the three gu�a-s, it is as if He were 
connected to them, as clear water lying on the lotus leaves. [13c-
14b]”103. Just as drops of water, because of the so-called lotus-e� ect, 
cannot penetrate the lotus leaves on which they lie, similarly the  im-
pression is given of God being connected with the  gu�a-s of prak�ti, 
but He is not really a� ected 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 speci� cally touched upon in the brahmalak�a�a 
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  P�dS, jp, 6, 13c-14b: tribhir gu�air abaddho‘pi baddhavat te�u ti��hati || 6.13cd 
yath� pu�karapar�e�u svaccham ambha� prati ��hitam | 6.14ab.



77

disposal of beings living in the phenomenal world: the Supreme 
Being is “surpassing the cognition acquired through the means of 
knowledge” (pram��apratyay�t�ta), “beyond the range of speech and 
thought” (av��manasagocara), “not rationally argued by those who 
are seeking deliverance” (mok�am��air atarkita). However, the igno-
rance which bewilders human beings on account of the power of the 
divine m�y�, 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 m�y�” is also “the destroyer of m�y� “ (m�y�r�pa� 
ca m�y�bhid). Hence, it is thanks to the gracious disposition of the 
Lord - expressed in the text by such attributes as “gentle” (m�du) and 
“granting all desires” (sarvak�mada) - 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” (am�rta) becomes “shaped” (m�rta), 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” (sus�k�ma) and “the � nest and also the most gross” (a�or 
a�um mahato‘pi mah�sth�lam) allude to the threefold form in which 
God reveals Himself and is accordingly meditated on and worshipped 
by the yogin-devotee, namely, His gross (sth�la), subtle (s�k�ma) and 
supreme (para) form104. 

Finally, the brahmalak�a�a 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 o�” (o�k�ra) - in 
accordance with the well known identi� cation of the brahman with 
the pra�ava - there are expressions, such as “consisting of the m�la-
mantra” (m�lamantr�tmaka) and “having the form of [undi� erenti-
ated] sound” (n�dar�pa), which allude to concrete and speci� c ways 
in which the devotee can approach God in His mantra-form, that is to 
say, to speci� c yogic-ritual-meditative practices. The m�lamantra is 

104  See Ibidem, 37-39, quoted and discussed below, pp. 274-277.
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the chief mantra of a particular divine � gure; the meditating devotee 
visualizes the m�lamantra, i.e. the deity in its mantra-form, progres-
sively reducing the mantra into its increasingly subtle components:  
� rst in its phonic seed, the b�ja, then in the phonic elements of the b�ja, 
bindu and n�da, until the deity of the mantra is contemplated as “hav-
ing the form of [undi� erentiated] sound” (n�dar�pa)105.

*          *          *

Analysis of the brahmalak�a�a passage provides a picture in which 
the main features of the concept of God of the P�dS are brought to-
gether: by brahman is meant the personal God, the puru�ottama, 
V�sudeva, who, being in Himself bright consciousness and bliss, is 
eternal, in� nite, all-pervading, transcendent yet immanent, pure and 
endowed with every perfection and divine quality; He is the e�  cient 
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 P�dS. 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 s���i of the P�dS and, speci� -
cally, it is essential for the elaboration of the threefold structure by 
which the P�dS represents the relation of the Supreme Being to His 
r�pa-s (V�sudeva, puru�a and prak�ti). The P�dS conceives both 
the appearance of V�sudeva together with the successive arising of 
the m�rti-s and the manifestation of the world as a dynamic process 
of self-di� erentiation 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 personi� cation of the �akti - 

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 P�ñcar�tra sa�hit�-s, which provide exam-
ples of di� erent visions of the role of the �akti, or of the �akti-s, in 
the process of creation106. 

In the AS the concept of �akti is highly elaborated: the Supreme 
brahman, Bhagav�n, possesses the �akti (�aktimat, AS, 3, 25a) and 
their relation to each other is compared to that of the moonlight to the 
moon (Ibidem, 5b), of the attribute (dharma) to its bearer (dharmin), 
of existence (bh�va) to the existing (bhavat) (Ibidem, 25d-26a), of 
the I-ness (aha�t�) to the I (aham) (Ibidem, 43b). The �akti is said 
to be Vi��u’s vibration in the form of the world (vi��o� prasphuratt� 
jaganmay�, Ibidem, 6b). She � ashes up, with an in� nitely small por-
tion of herself, in her dual aspect of kriy�-�akti and bh�ti-�akti: the 
kriy�-�akti is identical with the will (sa�kalpa) of Vi��u and is sym-
bolized by His Sudar�ana, the bh�ti-�akti  represents the material 
cause of the universe107. 

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

106  In the LT, the �akti plays a central role in setting in motion the process of 
creation. As Gupta observes, Lak�m�, the �akti of the Lord, the divine consort 
“actually replaces God by performing all his divine functions… every manifes-
tation of God is �akti’s manifestation, be it transcendental as in the case of the 
vy�ha-s, vibh�va-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 P�ñcar�tra 
sa�hit�-s, at least as far as the better known among them are concerned. 
A tantric outlook � nds expression in the account of s���i given in the ParS: God is 
not directly involved in creation, the process of evolution of the world can begin 
only when the � ve divine �akti-s, called pañcopani�ad, divide themselves into the 
� fteen sources (yoni) of the three gu�a-s which constitute the prak�ti. (See ParS, 2, 
28-106 and Czerniak-Dro�d�owicz 2003: 110-111).
107  See AS, 5, 6-9. The concept of �akti 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 (�uddhas���i). 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. 



80

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 �akti to ful� ll her creative function is the will, the desire 
(sa�kalpa) of God and His project of a world, on the other hand 
what gives rise to this divine sa�kalpa is indeed the �akti. 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 �akti 108.

Vice versa, in the P�dS the will and power which enables the self-
di� erentiation of the Supreme God into particular divine � gures, as 
well as His self-unfolding in the world, is not the expression of the 
�akti, 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 P�dS.

V�sudeva: r�pa of the Supreme Being

The account of creation (s���i), corresponding to what in other 
P�ñcar�tra sa�hit�-s is referred to as “pure creation” (�uddhas���i), 
in the P�dS relates the arising of the m�rti-s (m�rtyutpatti), that is 
to say, the self-di� erentiation of the Supreme God into particular, 
concrete, divine � gures, 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 s���i: “[There is] a Light 
which is without beginning, middle and end, without growth and 
decay, unshakeable, eternal, incomparable, eternally satis� ed, pure, 
having every form [and yet] having no form, beyond the darkness, 
imperishable. [6c-7]”109. 

108  For a discussion of this topic, see Rastelli 1999: 43-44.
109  P�dS, jp, 2, 6c-7: �dimadhy�ntarahitam av�ddhik�ayam acyutam || 2.6cd nitya� 
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Most of the attributes ascribed to this Light occur also in the de-
scription of brahman given in the brahmalak�ana passage110, 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 (sarv�k�ra nir�k�ra), there springs up, despite Its being 
ever-satis� ed, the seed of will and the power of causation, which 
provokes the appearance of  V�sudeva: 

“From that eternal one was manifested, caused by its will, [8ab] a 
� rst, eternal, auspicious form, with two hands and one face, resem-
bling pure crystal, radiant like the � re 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 V�sudeva and from 
Him, from His very essence, everything is to be brought into exist-
ence. [8c-11]”111.

nirupama� jyotir nityat�pta� nirañjanam | sarv�k�ra� nir�k�ra� tamasa� param 
avyayam || 2.7.
110  A comparison with the brahmalak�a�a passage shows that: �dimadhy�ntarahita, 
“without beginning, middle and end” is comparable to an�dimat, “having no be-
ginning” (5, 30d) and ananta, “in� nite” (5, 31a); av�ddhik�aya, “without growth 
and decay” corresponds to av�ddhimat, “not growing” (5, 31b) and ak�aya, “free 
from decay” (5, 31a); nitya, “eternal” is found also in 5, 33a; jyoti, “light” re-
calls svaya�jyoti, “light to himself” (5, 30d); nityat�pta, “eternally satis� ed” is 
found also in 5, 38d; nirañjana, “pure” is found also in 5, 30b; sarv�k�ra nir�k�ra, 
“having every form [and yet] having no form” is analogous to am�rta m�rta, 
“shapeless, shaped” (5, 39c); tamasa� para, “beyond the darkness” is equivalent to 
tamasa� parata� sthita, “abiding beyond the darkness” (5, 35d).
111  P�dS, jp, 2, 8-11: tatk�ra�ava��t tasm�d �vir�s�t san�tan�t | dvihastam 
ekavaktra� ca �uddhaspha�ikasannibham || 2.8 sahasraravivahn�ndulak�ako-
�isamaprabham | mar�cicakramadhyastha� cakr�dy�yudhal�ñchitam || 2.9 
�r�vatsakaustubhoraska� vanam�l�vir�jitam | kir��ah�rakey�ravalay�divibh��i-
tam || 2.10 p�t�mbaradhara� saumya� r�pam �dya� san�tanam | sa v�sudevo 
vijñeya� s�jya� sarva� ca tanmukh�t || 2.11.
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In the expression “k�ra�ava��t…�vir�s�t” (verse 8ab) the choice 
of the verb �vir �s�t (“was manifested”) to indicate the appearance of 
V�sudeva is noteworthy, especially given that the successive arising 
of the various divine � gures is instead repeatedly expressed by ver-
bal forms derived from the roots jan (to be born) or bh� (to arise)112. 
The use of this expression implies that, although the appearance of 
V�sudeva is caused by the will (k�ra�ava��t) 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. V�sudeva 
is the realization of the will inherent in the Supreme Being, He is 
the objecti� cation of this will appearing as the highest subject, the 
Supreme personal God. 

The text quali� es V�sudeva as eternal (san�tana), � rst (�dya) and 
auspicious (saumya) form (r�pa) of the Supreme Being, meaning 
that, insofar as He is a manifestation of the Supreme Being - Itself 
called san�tana - V�sudeva is eternally connected with It; moreover, 
since He is the � rst and the foremost manifestation of the Supreme 
Being at the divine level, He represents the ur-form (�dya r�pa) of 
God and, as such, He personi� es 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 V�sudeva who, in his majestic, glorious appearance, is viv-
idly described as a dazzling � gure, 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 s���i. Thus from Him a second V�sudeva is born, hold-
ing the insignia of the divine functions of creation, maintenance, 
destruction and liberation: 

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

112  In the account of the m�rtyutpatti the root jan occurs in the verses 13a, 21c, 
22b, 24d, 28b, 29b, 31a, 31d, 32b, 32c, 34a, 34d, 36c, 37d, 38d, 39d; sam jan in 
24a; pra jan in 25d; bh� in 27a, 33a; sam bh� 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 V�sudeva 
is j�ta, 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 � rst 
V�sudeva, 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 � rst and the second V�sudeva 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 locative114, thereby 
implying, as far as the father is concerned, that his causal relation 
to his o� spring is somehow more distant than that of the mother to 
the child: the o� spring 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 V�sudeva 
out of the the � rst must not be regarded as a true birth, but should 
be rather compared to the less direct, more distant causal relation 
between father and o� spring.

As regards His identity, the second V�sudeva must, like the � rst, 
be identi� ed with the Supreme God. The text itself justi� es this 
identi� cation, though in a di� erent context. In fact, in another point 
of the account of s���i, the Supreme God who appears to Brahm� 

113  P�dS, jp, 2, 13-15: v�sudev�t tato j�to v�sudev�hvayo‘para� | ekavaktra� 
caturb�hu� cakr�dy�yudhalak�a�a� || 2.13 sthityai cakra� sarasija� 
dadh�na� s���aye puna� | muktaye p�ñcajanya� ca gad�� sa�h�taye tath� || 
2.14 �r�vatsakaustubhorasko vanam�l�vibh��ita� | may�raka��havacchy�ma� 
p�tanaisargik�mbara� || 2.15.
114  See Speijer 1998: 73-74, 106.
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absorbed in meditation, is depicted as a shining four-armed � gure, 
in which the characteristics of the two V�sudeva-s are combined: 
“Thus, after having created this universe, the four-faced lotus-born 
indulged in the highest meditation, re� ecting 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 � gure 
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 � gure is removed 
by the following dialogue: “[Brahm�:] Who are you, o Puru�ottama, 
a being with a wonderful appearance? [Please] reveal yourself to 
me, who am eager to know [you]. [22] [�r� Bhagav�n:] 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.

115  P�dS, jp, 3, 16-24: eva� s���v� jagad ida� padmayoni� caturmukha� | dhy�na� 
paramam �tasthau k�ra�a� svasya cintayan || 3.16 dhy�yatas tasya purata� teja� 
puñjam iv�bhavat | div�karasahasr�bha� vidyutsa�gh�tasannibham || 3.17 
tanmadhye puru�a�re��ha� p�tanirmalav�sasam | �a�khacakragad�padma� 
dh�rayanta� caturbhujam || 3.18 �r�vats��ka� *prasann�sya (em. prasanna �sya�) 
kaustubhena vir�jitam | sphuratkir��ah�r�dyair bh��a�air upa�obhitam || 3.19 ta� 
d���v� puru�a�re��ha� padmayonir acintayat | e�a eva paro deva� sarvasya jagata� 
prabhu� || 3.20 n�sm�t paratara� ka�cid d��yate puru�a� sthita� | tam eva sa��ay�n 
pra��u� vividh�n upacakrame || 3.21 [brahm�] kas tvam atyadbhut�k�ra� puru�a� 
puru�ottama | mahya� jijñ�sam�n�ya �tm�na� dar�ayasva me || 3.22 [�r�bhagav�n] 
sra���ra� sarvalok�n�� pur��a� puru�a� param | an�dimadhyanidhana� viddhi 
m�m acala� dhruvam || 3.23 k�ra�a� sarvalokasya m� ca bh�t sa��ayas tava | 
sa��ayasya tvad�yasya chett�ra� m�m upasthitam || 3.24.
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Thus, insofar as they may both be identi� ed with the Supreme 
God, the two V�sudeva-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 � rst V�sudeva may be thus considered as the embodiment of the 
svar�pa of God, namely - according to the sense given to this term 
by R�m�nuja - the essential nature of God in the strict sense, the 
nature of God in Himself. The second V�sudeva instead incarnates 
the svabh�va of God, namely - and again according to R�m�nuja’s 
categories - the divine nature in a broader sense, including the quali-
ties pertaining to God in His relation to the world116. 

The two V�sudeva-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 � rst V�sudeva 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 P�dS - that Ve	ka
an�tha seems to refer in his 
Ny�yasiddh�ñjana117. Ve	ka
an�tha writes: “With regard to the body 
of God (��vara), we should know that there are such distinctions as 
subtle (s�k�ma [= para]), vy�ha, vibhava and so on, taught by the 
p�ñcar�trin-s. To sum up: the subtle has a body made out only of the 
six gu�a-s, this is the Supreme brahman, called V�sudeva, 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 
(��ntodita) and eternally manifest (nityodita).”118. 

116  For a discussion of R�m�nuja’s concepts of svar�pa and svabh�va see Carman 
1974: 88-97 and 254-256.
117  I am indebted for the suggestion of this working hypothesis to G. Oberhammer.
118  NyS 1976: 394-395: ��vara�ar�re ca s�k�mavy�havibhav�dibhed�� 
�r�matpañca r�tr�dibhi� prapañcit� avagantavy�� | sa�grahas tu – s�k�ma� 
kevala���gu�yavigraha� v�sudev�khya� para� brahma p�rvokta�  |  parasmin 
eva ��ntoditanityoditavibh�go’pi vibh�vya� |.
For a discussion of the concepts of nityodita and ��ntodita within the frame of the 
doctrine of God’s eternal vibh�ti in Ve	ka
an�tha, see Oberhammer 2000: 97� .
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As a matter of fact, the terms nityodita and ��ntodita do not oc-
cur in the text of the P�dS, neither here nor elsewhere119. However, 
the parallel between the theological ideas conveyed by the P�dS 
and those alluded to by Ve	ka
an�tha is so striking, that it may be 
assumed that, when Ve	ka
an�tha used these terms in speaking of 
a doctrine traceable in the P�ñcar�tra sa�hit�-s he was referring 
speci� cally to the P�dS, a work of which he certainly had direct 
knowledge, as is proved by his frequent quotations from it in the 
P�ñcar�trarak�� 120. 

Ve	ka
an�tha speaks of God in His supreme state in the same 
terms as the P�dS: the Supreme God is the Supreme brahman (para 
brahman), called V�sudeva (v�sudev�khya) and has a body made 
out of the six gu�a-s (���gu�yavigraha), an expression occurring 
also in the brahmalak�a�a passage of the P�dS121. Furthermore, it is 
possible to recognize in the nityodita (the “eternally manifest” form 
of God) the � rst V�sudeva of the P�dS and in the ��ntodita (the 
“periodically manifest” form of the Lord) the second V�sudeva, per-
former of the divine functions. The hypothesis that, by referring to 
the teachings of the P�ñcar�tra, Ve	ka
an�tha was alluding particu-
larly to the P�dS, is further corroborated by the fact that, whereas in 
most P�ñcar�tra sa�hit�-s there are only two V�sudeva-s, namely 
the para and the vy�ha,  Ve	ka
an�tha mentions three V�sudeva-s, 
namely the nityodita, the ��ntodita and the vy�ha. This corresponds 
exactly to the situation described in the P�dS. In fact, in the account 
of the earliest stage of the m�rtyutpatti, the second V�sudeva divides 

119  In a survey of the occurrence and meaning of  nityodita and ��ntodita in the 
P�ñcar�tra s��hit�-s and in the late Vi�i�
�dvaita literature, Rastelli shows, on the 
basis of an accurate scrutiny of the textual sources, that these technical terms do 
occur in a few P�ñcar�tra s��hit�-s (AS, JS, P�rS and Pau�S) - ��ntodita being 
less frequently used, in a relevant meaning, than nityodita - but the s��hit�-s do 
not provide de� nitions or explanations of these terms and it is only in the late 
Vi�i�
�dvaita literature that the ideas about nityodita and ��ntodita are developed. 
See Rastelli 2006: 312� .
120  For the numerous references to the P�dS in the P�ñcar�trarak��, see above, 
p. 30, note 22.
121  See P�dS, jp, 5, 35a.
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Himself in two parts, so that, as a result of this self-di� erentiation, 
a third V�sudeva arises out of Him. This third V�sudeva is the � rst 
of the four vy�ha-s and, beginning from him, the other three vy�ha-s 
successively arise, one from the other: 

“The venerable V�sudeva, who promotes creation, maintenance, 
destruction and liberation, for some reason divides himself again in 
two parts. [16] The � rst one, V�sudeva, has the splendour of pure 
crystal, but the second, N�r�ya�a, looks like a dark cloud. [17] From 
[that] V�sudeva arose Sa�kar�a�a, from the latter Pradyumna [and] 
from Pradyumna Aniruddha. All these have four arms. [18]”122.

The presence of three V�sudeva-s in the theology of the P�dS 
can be explained by the in� uence of the system of Y�davaprak��a: 
the � rst V�sudeva of the P�dS, � rst r�pa of the Supreme Being, 
corresponds to ��vara, the � rst a��a of brahman in Y�davaprak��a; 
the second and third V�sudeva-s of the P�dS correspond, respec-
tively, to the para and vy�ha V�sudeva-s of the older tradition fol-
lowed by other P�ñcar�tra sa�hit�-s. Hence, by adopting the model 
of Y�davaprak��a, the author(s) of the P�dS had to add the �dyar�pa 
V�sudeva to the traditional P�ñcar�tric pair of the para and vy�ha 
V�sudeva-s, thus producing the situation described by Ve	ka
an�tha. 

This is summarized in the table below:

P�ñcar�tra 
sa�hit�-s

Y�davaprak��a P�dS Ve�ka�an�tha

1 para V�sudeva

2 vy�ha V�sudeva

brahman
��vara (a��a)

brahman
1 para V�sudeva 
(r�pa)

2 para V�sudeva

3 vy�ha V�sudeva

nityodita

��ntodita

vy�ha

122  P�dS, jp, 2, 16-18: sa v�sudevo bhagav�n s���isthityantamuktida� | 
�tm�na� sa dvidh� cakre puna� ken�‘pi hetun� || 2.16 tayor eko v�sudeva� 
�uddhaspha�ikasannibha� | n�r�ya�o dvit�yas tu n�l�mbudasamaprabha� || 2.17 
sa�kar�a�o v�sudev�t tasm�t pradyumnasa�jñita� | pradyumn�d aniruddho‘bh�t 
sarva ete caturbhuj�� || 2.18
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By means of the concepts of nityodita and ��ntodita, in the sense 
in which Ve	ka
an�tha meant them, it is possible to recognize a 
categorization of the godhead that is implicitly introduced by the 
author(s) of the P�dS; according to this categorization, the relation-
ship between God and s���i is understood in terms of the relationship 
between God and Time. In fact, the distinction between nityodita 
and ��ntodita concerns the di� erence 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 m�rtyutpatti and in the pro-
cess of the evolution of the world. In order to explain how the para 
V�sudeva, r�pa 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 vy�ha V�sudeva, 
� rst of the m�rti-s, the theologian(s) of the P�dS 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 r�pa to the m�rti-s of God may be comprehended. 

The Arising of the Divine Figures (m�rtyutpatti)

The true m�rtyutpatti begins with the arising of the four vy�ha-s, 
who are the � rst deities explicitly called m�rti-s123. With regard to 
the earliest stage of the m�rtyutpatti, mention should be made of the 
� gure of N�r�ya�a, who arises, together with the vy�ha V�sudeva, 
out of the self-di� erentiation of the ��ntodita V�sudeva. In fact, 
N�r�ya�a does not have any role in the subsequent development of 
the m�rtyutpatti, so that it is di�  cult to explain the reason of his pres-
ence in this context. But his connection with the divine � gures men-
tioned so far (namely, the � rst two V�sudeva-s and the four vy�ha-s) 
is obviously regarded as important by the author(s) of the P�dS, as is 

123  See P�dS, jp, 2, 19d, quoted below, note 127.
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proved by the reassertion of the association of N�r�ya�a with these 
divine � gures in a di� erent 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 vy�ha-s. I will describe them according to rank: [the � rst one] is 
named after Aniruddha, the next one [50] after Pradyumna, after these 
[the one] named after Sa�kar�a�a, then, afterwards, [the one] named 
after the vy�ha V�sudeva, 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 V�sudeva and the V�sudeva existing from eter-
nity. [52] Then, nearby there is also the world of N�r�ya�a. [53ab]”124. 
These worlds and their respective Lords are mentioned in a hierar-
chical order, according to their progressive proximity to Vaiku�
ha, 
the realm of the Supreme God, Bhagav�n. As in the account of the 
m�rtyutpatti, three V�sudeva-s are also found here, in the same order: 
1. the an�di V�sudeva, corresponding to the nityodita V�sudeva; 2. the 
so-called vibhava V�sudeva, corresponding to the ��ntodita V�sudeva; 
3. the vy�ha V�sudeva, followed by the other three vy�ha-s. The fact 
that the world of N�r�ya�a is located near the worlds of the an�di- and 
vibhava-V�sudeva-s testi� es to the a�  nity among these three � gures, 
an a�  nity due to their belonging to the highest level of manifestation 
of the Supreme God, Bhagav�n. As a matter of fact, in the P�ñcar�tra 
tradition the Supreme God is called either V�sudeva or N�r�ya�a. 
The P�dS too states:  “Indeed the sole Supreme God fully endowed 
with various powers performs the creation and destruction of the 
universe and he is called N�r�ya�a. [42c-43b]”125. These circum-
stances can explain why N�r�ya�a is also mentioned in the account 
of the earliest stage of the divine emanation.

124  P�dS, jp, 12, 50-53b: catv�ra� krama�a� santi caturbhi� samadhi��hat�� | 
vy�hai� krame�a vak�ye t�n aniruddha� para� sm�ta� || 12.50 pradyumno‘nantara� 
te��� sa�kar�a�asam�hvaya� | v�sudevas tata� pa�c�d vy�h�khya� kamal�sana || 
12.51 vibhav�khyo v�sudevas tadanantaram �rita� | an�dir v�sudeva� ca tayor lok�v 
anukram�t || 12.52 tato n�r�ya�asy�pi lokas tannika�e sthita� | 12.53ab.
125  P�dS, jp, 6, 42c-43b: eka eva paro devo n�n��aktisamanvita� || 6.42cd karoti 
sargasa�h�rau sa ca n�r�ya�a� sm�ta� | 6.43ab. 
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The vy�ha V�sudeva - who is the � rst of the m�rti-s - stands out 
from the other three vy�ha-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 gu�a-s, or, according to the expres-
sion of the brahmalak�a�a passage, it is the Supreme Being who, as 
vy�ha V�sudeva, has “a body endowed with the six gu�a-s”126.

“V�sudeva is characterized by the full and balanced manifesta-
tion of the gu�a-s beginning with knowledge (jñ�na). The [other] 
divine � gures are characterized by a diverse manifestation of the six 
gu�a-s, according to order. [19] Then, o br�hman (= Sa�varta), the 
one who is called Sa�kar�a�a shall be mainly endowed with knowl-
edge (jñ�na), Pradyumna with strength (bala) and Aniruddha with 
sovereignty (ai�varya). [20]”127.

The idea that the six divine qualities do not manifest themselves 
in the same way in each of the three vy�ha-s, but either one or two 
gu�a-s are dominant in each deity, is also found in other P�ñcar�tra 
sa�hit�-s128. As Schrader has remarked: “This, however, does not 
mean that each vy�ha has only its two respective gu�a-s, but, as 
is repeatedly emphasized, each vy�ha is Vi��u himself with his 
six gu�a-s, of which, however, two only, in each case, become 
manifest.”129. Both in the AS and in the LT, for instance, the six 
gu�a-s are divided into three pairs, out of which jñ�na and bala are 
mainly connected with Sa�kar�a�a, ai�varya and v�rya with Pra-
dyumna and �akti and tejas with Aniruddha130. In the P�dS instead, 

126  P�dS, jp, 5, 35a: ��
gu�yavigraham.
127  P�dS, jp, 2, 19-20: jñ�n�digu�as�m�nye v�sudeva� prak�rtita� | �a���� 
gu��n�� vai�amye vak�yante m�rtaya� kram�t || 2.19 jñ�ne‘dhiko bhaved brahman 
sa�kar�a�asam�hvaya� | bale‘dhikas tu pradyumna� sy�d ai�varye‘niruddhaka� || 
2.20.
128  For a survey of how the six gu�a-s are distributed among the four vy�ha-s 
according to several sa�hit�-s, namely, the SS, AS, LT, Pau�S, P�dS, Vi�S, BBS 
and P�rS, see Rastelli 2006: 284-303.
129  Schrader 1916: 35.
130  See AS, 5, 17-18b: tatra jñ�nabaladvandv�d r�pa� s��kar�a�a� hare� | 
ai�varyav�ryasa�bhed�d r�pa� pr�dyumnam ucyate || 5.17 �aktiteja� samutkar��d 
�niruddh� tanur hare� | 5.18ab. 
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in each one of the three vy�ha-s only one of the divine qualities is 
said to be dominant, namely, jñ�na, bala and ai�varya respectively 

131. Unfortunately the P�dS does not provide an explanation - neither 
here nor elsewhere - for the predominance of any one of these three 
gu�a-s; there would appear not to be any association between the 
dominant gu�a and a speci� c function of the related vy�ha. 

The successive arising of the divine � gures who make their ap-
pearance, forming a chain of divine emanations from the four 
vy�ha-s, is described as follows: “And from [these] four divine 
� gures twenty-four [other] divine � gures are gradually born, o 
br�hman, 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 V�sudeva, the � rst, foremost god, were born 
Ke�ava, N�r�ya�a and M�dhava, o best among the br�hmans. [22c-
23b] From Sa�kar�a�a arose Govinda, Vi��u and Madhus�dana. 
From Pradyumna were born Trivikrama, V�mana and �r�dhara, o 
best among the sages. [23c-24] And from Aniruddha, o virtuous 
one, [came forth] H���ke�a, Padman�bha and D�modara. In this way 
twelve [divine] portions were produced. [25] And from V�sudeva, 
Sa�kar�a�a, Pradyumna and Aniruddha [arose four more beings] 
with their [same] names. [26] From these four gradually came into 
being Puru�ottama, Adhok�aja, N�si�ha and the fourth, the hon-
oured Acyuta. [27] Then from those four were successively born 
Jan�rdana, Upendra, Hari and K���a, duly named. [28]”132.

See also LT, 2, 53c-54b: ato jñ�nabale deva� sa�kar�a�a ud�ryate || 2.53cd 
ai�varyav�rye pradyumno‘niruddha� �aktitejas� | 2.54ab and LT, 4, 14ab, 15cd, 16cd: 
te��� jñ�nabalonme�e sa�kar�a�a ud�ryate | 4.14ab … v�ryai�varyasamunme�e 
pradyumna� parik�rtita� || 4.15cd  … �aktiteja�samunme�e hy aniruddha� sa �rita� 
|| 4.16cd. 
131  As Rastelli remarks, the attribution of jñ�na, bala and ai�varya as dominant 
gu�a to Sa�kar�a�a, Pradyumna and Aniruddha respectively, is also found in the 
Vi�v�mitrasa�hit� and B�hadbrahmasa�hit�, two late works probably based on 
the P�dS (see Rastelli 2006: 301-302 ; for the references related to Vi�S and BBS, 
see in particular p. 302, note 927).
132  P�dS, jp, 2, 21-28: m�rtibhya� ca caturbhya� ca caturvi��atim�rtaya� | 
j�yante krama�o brahman d�p�d d�p�ntara� yath� || 2.21 sarve caturbhuj�� 
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The fact that these m�rti-s are designated as am�a (“portion”, 
verse 25d) - a technical term which conveys the “idea not of frag-
mentation, but of participation, hence of kindred in nature, of 
a�  nity”133 - shows that, although they are particular, concrete and 
independent � gures, yet the m�rti-s share and participate in the na-
ture of the �dyar�pa V�sudeva who is their ultimate source.  The 
simile used to depict the mode of their emergence, “as one light 
arises from another light” (d�p�d d�p�ntaram yath�, verse 21d) sug-
gests the same idea of “participation”: like lamps kindled by the 
same fuel and blazing with the same � ame, similarly the m�rti-s 
shine with the same e� ulgent substance of V�sudeva. Moreover, this 
simile is a suitable illustration of the dynamics of the m�rtyutpatti: 
just as lamps are lit one by the other and,  hence, one after the other 
in temporal succession, similarly the m�rti-s arise from one another 
in a chain in which each divine � gure originates from the preceed-
ing one; in this way, their gradual progression has to be regarded as 
a temporal evolution. Thus, at this stage, s���i may be considered as 
a system of “m�rtization”, where the Supreme God, while over the 
course of time bringing about the manifestation of more and more 
divine � gures which are His own particular concretizations, remains 
unchanged in Himself, like a light source that remains unchanged 
while emitting its rays. 

These twenty-four m�rti-s are divided into two sets of twelve. 
Those belonging to the � rst set are then subdivided into four groups 

padma�a�khacakragad�dhar�� | v�sudev�d �didev�t pratham�t ke�avas 
tath� || 2.22 n�r�ya�o m�dhava� ca jajñire bh�surottama | sa�kar�a��c ca 
govindo vi��u� ca madhus�dana� || 2.23 trayas te samaj�yanta pradyumn�c ca 
trivikrama� | v�mana� �r�dhara� caite jajñire munisattama || 2.24 aniruddh�dd 
h���ke�a� padman�bha� ca suvrata | d�modara� ca tenettha� dv�da������ 
prajajñire || 2.25 v�sudev�c ca tann�mn� tath� sa�kar�a��d api | pradyumn�d api 
tann�mn� tann�mnaiv�niruddhak�t || 2.26 abh�van krama�as tebhya� caturbhya� 
*puru�ottam�� (em. puru�ottama�) | adhok�ajo n�si�ha� ca caturtha� c�cyuto mata� 
|| 2.27 caturbhya eva tebhyo‘m� jajñire ca yath�kramam | jan�rdanas tathopendro hari� 
k���a� sam�khyay� || 2.28.
133  TAK, I  2000: 73: “idée non pas de fragmentation, mais de participation, et 
donc de parenté de nature, d’a�  nité”.
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of three and the members of each group are said to arise, respec-
tively, out of one of the four vy�ha-s. This situation is found also in 
the accounts of s���i of several P�ñcar�tra sa�hit�-s, where these 
twelve deities, on account of their origin, are called vy�h�ntara (sec-
ondary or sub-vy�ha)134; this denomination, even if it is not traceable 
in the text of the P�dS, is also appropriate for the twelve m�rti-s of 
the P�dS. These divine � gures are mentioned - though not in the 
same order - in a di� erent context also, namely in the cp135, 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 P�dS the vy�h�ntara-s are 
identi� ed with the twelve gods of the months (m�sadevat�)136, who 
have a speci� c place in the ritual activities of the followers of the 
P�ñcar�tra as well as of other Hindu traditions137. 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 vy�ha-s are called vy�h�ntara-s; see AS, 5, 
46-48b: vy�h�ntara� da�a dve ca ke�av�dy�� prak�rtit�� | ke�av�ditraya� tatra 
v�sudev�d vibh�vyate || 5.46 sa�kar�a��c ca govindap�rva� tritayam adbhutam | 
trivikram�dya� tritaya� pradyumn�d udita� mune || 5.47 h���ke��dika� tattvam 
aniruddh�n mah�mune | 5.48ab.
In the LT too, the twelve gods arising out of the self-di� erentiation of the vy�ha-s 
are called vy�h�ntara-s; see LT, 4, 27-28: v�sudev�dayo dev�� pratyeka� tu tridh� 
tridh� | ke�av�disvar�pe�a vibhajanti svaka� vapu� || 4.27 etad vy�h�ntara� n�ma 
pañcar�tr�bhi�abditam | k�ryasya nayane dev� dv�da�aite vyavasthit� || 4.28. 
For further references concerning the occurrence of the vy�h�ntara-s in other 
P�ñcar�tra sa�hit�-s, see Rastelli 2006: 349 and note 1093.
135  See P�dS, cp, 15, 121c-124b: caitr�di�u dv�da�asu m�se�u dv�da��dhip�� || 
15.121cd arcan�y�� kram�d vi��us tathaiva madhus�dana� | trivikramo v�mana� 
ca �r�dharas tadanantaram || 15.122 h���ke�a� padman�bho d�modarasam�hvaya� 
| ke�avo n�madheyena tath� n�r�ya�a� sm�ta� || 15.123 m�dhavo‘nya� ca govindo 
dv�da�aite prak�rtit�� | 15.124ab. 
136  Gupta argues that the vy�h�ntara-s/m�sadevat�-s are to be identi� ed with the 
vedic �ditya-s and that “their worship re� ects the old identi� cation of Vi��u 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 
m�sadevat�-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 m�sadevat�-s 
that the P�ñcar�tra, taking these deities from other sources and traditions, has 
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that in every P�ñcar�tra sa�hit� the m�sadevat�-s derive from the 
vy�ha-s and are then identi� ed with the vy�h�ntara-s. In the account 
of s���i of the ParS, for instance, these twelve gods are mentioned in 
the same order as in the cp of the P�dS, and are similarly denomi-
nated as Lords of the months (m�s�nam adhipa), but instead of de-
riving from the vy�ha-s, they are said to arise out of twelve �akti-s of 
God138. To sum up, the twelve divine � gures which, in the account of 
s���i of the P�dS, are m�rti-s derived from the vy�ha-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 P�ñcar�tra 
sa�hit�-s are called either vy�h�ntara-s, or m�sadevat�-s.

A peculiarity of the P�dS is that the twelve vy�h�ntara-s/
m�sadevat�-s are associated with a second set of twelve deities, 
thereby forming a group of twenty-four139. These twenty-four 
m�rti-s are also mentioned in the kp, where their iconography is 
described in detail140. As Rao observes in his treatise on Hindu ico-
nography, the names of these twenty-four m�rti-s are regarded as 
the most important among the names of Vi��u and they “are daily 
repeated by many Br�hma�as in their daily prayers. Corresponding 
to these twenty-four names images of Vi��u are found sculptured 
in the Vai��ava temples situated in the old Hoysala Land, where 
indeed they are met with more frequently than elsewhere.”141. There-

included them in its own cosmology (see Rastelli 2006: 351 and 360).
138  See ParS, 2, 82-86: et�bhyo m�rtip�l�� ca dv�da�aiv�bhavan puna� | tath� 
tathaiva te �akty� vikhy�t� bhuvane�v iha || 2.82 m�s�n�m adhip��� c�pi viddhi 
t�n eva padmaja | vi��ur �dyo madhau jñeyo m�dhave madhus�dana� || 2.83 �ukre 
trivikrama� prokta� �ucau m�se tu v�mana� | nabhasi �r�dharo jñeyo h���ke�o 
nabhasyapa� || 2.84 padman�bha i�e brahman �rje d�modara� prabhu� | ke�avas 
sahasi prokta� sasye n�r�ya�a� prabhu� || 2.85 m�dhavas tapasi jñeyo govindas tu 
tapasyapa� | iti dv�da�a m�sendr� m�sim�si vyavasthit�� || 2.86. 
For further references concerning other P�ñcar�tra sa�hit�-s where the twelve 
Lords of the months are not arising out of the vy�ha-s, see Rastelli 2006: 351.
139  As remarked by Rastelli, this group of 24 m�rti-s is found also in the 

r�pra�nasa�hit� and in the B�hadbrahmasa�hit�, which are both based on the 
P�dS (for the relevant references, see Rastelli 2006: 350 and notes 1095, 1096).
140  See P�dS, kp, 14, 72c-79 and 16, 29b-47b.
141  Rao 1914, I: 227. For a detailed description of their iconography, see Ibidem: 



95

fore, the P�dS has incorporated both the broad Hindu tradition of 
the worship of the m�sadevat�-s - assimilating these deities to the 
vy�h�ntara-s of the P�ñcar�tra - and the tradition - present in the re-
gion of Mysore142 - of iconic representation and worship of a larger 
group of twenty-four deities143. 

The process of “m�rtization” continues with the arising, out of 
the vy�ha V�sudeva, of a group of female m�rti-s: “From the � rst 
god V�sudeva eight divine � gures were born: Brahm� - the � rst one 
- Pr�j�pat�, Vai��av�, [29] Divy�, �r��, M�nu��, �sur� - the seventh 
- and, last among these divine � gures, Pai�ac�. [30]”144. The respec-
tive meanings of the names of these female m�rti-s are: “relating to 
Brahm�, to Praj�pati, to Vi��u, to the gods, to the ��i-s, to the human 
beings, to the asura-s and to the pi��ca-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 Brahm�, Praj�pati, Vi��u 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, V�sudeva, is the ultimate source 
of every female being, including the divine consorts. 

The subservient position of the female counterpart of the god-
head is con� rmed also by the fact that, later on in the m�rtyutpatti, 
the goddesses, beginning with �r�, arise from the curl of hair on 
Vi��u’s chest (the �r�vatsa)145; this indicates that the divine consort 

227� .
142  The fact that the tradition of the 24 m�rti-s is documented in the region of 
Mysore might provide a clue for determining either the geographical origin of the 
P�dS or, at least, the area of its di� usion.
143  A possible explanation for the doubling of the twelve m�sadevat�-s might 
be that, since the lunar months are divided into two halfs (the �ukla- and k���a-
pak�a-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 P�dS is concerned.
144  P�dS, jp, 2, 29-30: v�sudev�d �didev�n m�rtya��akam aj�yata | br�hm� ca m�rti� 
pratham� pr�j�paty� ca vai��av� || 2.29 divy� c�r�� m�nu�� ca saptam� c�sur� mat� | 
pai��c� caram� t�s�� m�rt�n�m apar� …  || 2.30. 
145  See P�dS, 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 di� erent context, in the mythical narrative related to the creation 
of Brahm�146, there is a hint at an active role played by a goddess in 
the process of s���i: Durg� is the one who begets the banyan tree on 
which Padman�bha settles, from whose navel arises a golden egg, 
germ of a lotus from which Brahm� will be born; but even here - as 
was the case of �r� and, mutatis mutandis, of the eight female m�rti-s 
in the m�rtyutpatti - the goddess is said to originate from a portion 
of a male god, Aniruddha147. These circumstances constitute further 
proof that the idea of �akti, meant as a female, active, creative prin-
ciple personi� ed by a goddess, has no role in the vision of s���i of 
the P�dS. 

The m�rtyutpatti proceeds with the arising, again from the four 
vy�ha-s, of ten more m�rti-s: “From the four vy�ha-s, o sage, were 
produced in due succession the ten divine � gures beginning with 
the � sh: Matsya  (the � sh),  K�rma (the tortoise) and Var�ha (the 
boar) arose from V�sudeva; N�si�ha (the man-lion), V�mana (the 
dwarf) and R�ma J�madagnya (= Para�ur�ma) were born from 
Sa�kar�a�a; then from Pradyumna arose the descendent of Raghu 
(= R�ma) [and] Balar�ma; [and] from Aniruddha came forth K���a 
and Kalkin. [31-33b]”148. These m�rti-s are to be identi� ed with the 
ten classic avat�ra-s; in the di� erent parts and contexts of the work 
where these divine � gures are mentioned, they are called either 
avat�ra-s or pr�durbh�va-s (“manifestations”, “appearances”)149. 

146  This episode is related in P�dS, jp, 3, 1-8b (for the translation see below, 
p.
310).  
147  See P�dS, jp, 3, 2a: aniruddh���aj� durg�.
148  P�dS, jp, 2, 31-33b: m�n�dy� jajñire vipra caturvy�h�d yath�kramam | matsya� 
k�rmo var�ha� ca v�sudev�d aj�yata || 2.31 n�si�ho v�mano r�mo j�madagnyo‘py 
aj�yata | sa�kar�a��t tath� jajñe pradyumn�d r�ghavo bal� || 2.32 aniruddh�d abh�t 
k���a� kalk�ti da�a m�rtaya� | 2.33ab.
149  With regard to the mantra-s related to the avat�ra forms of the Lord, in the 
cp the ten m�rti-s beginning with the Fish are called avat�ra-s (see cp, 27, 1ab: 
matsy�dida�am�rt�n�m avat�rakram�n manu� | 27.1ab). With regard to the icons 
to be used for domestic worship, in the kp the divine � gures beginning with the 
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Several other sa�hit�-s - namely, the SS, AS, LT, �S and P�rS - 
provide a longer list of 38 pr�durbh�va-s, in which the ten classic 
avat�ra-s are included; in these sa�hit�-s the divine � gures forming 
this bigger group are also called vibhava-s150, a term which does not 
occur in the P�dS. Moreover, in the SS, as well as in the LT, these 
vibhava-s come into being out of the vi��khay�pa151, the column 
which is divided into four sections, each one presided by one of the 
four vy�ha-s, and representing the oneness of the godhead. Vice ver-
sa, in the P�dS, although the ten avat�ra-s/pr�durbh�va-s originate 
from the four vy�ha-s, there is no trace of the notion of vi��khay�pa . 

While the P�dS diverges from the sa�hit�-s mentioned above in 
so many details concerning this group of divine � gures, its enumera-
tion of the ten m�rti-s corresponds to the list of the pr�durbh�va-s oc-
curing in the adhy�ya 326 of the N�r�ya��yaparvan of the MBh, also 
with regard to their order: “�r� Bhagav�n said: Listen, o great sage 
N�rada, in truth these [are my] ten manifestations (pr�durbh�va): 
Matsya  (the � sh),  K�rma (the tortoise) and Var�ha (the boar), 
then N�rasi�ha (the man-lion), V�mana (the dwarf), R�ma (= 
Para�ur�ma), R�ma (= D��arathi R�ma) and R�ma (= Balar�ma), 
K���a and Kalkin.”152. 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 adhy�ya 326 of the N�r�ya��ya, Oberlies 
argues that the passage to which the variant refers belongs to a late 

Fish are called pr�durbh�va-s (see kp, 32, 9ab: pr�durbh�vai� ca m�n�dyais tath� 
divy�yudhair api | 32.9ab). 
150  For a detailed comparative analysis concerning the vibhava-s, their number 
and characteristics, in these sa�hit�-s, see Rastelli 2006: 361� . Rastelli shows 
that, as far as this topic is concerned, the AS, LT, �S and P�rS 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.
151  The origin of the vibhava-s in the SS and LT is extensively discussed in 
Rastelli 2006: 371-375. The notion of vi��khay�pa and its relation to the four 
vy�ha-s is discussed in Gupta 1971 (see in particular pp. 198� ). 
152  Mbh, 12, 326, Mss. Ds2 D7 T G1-3.6 Kumbh. ed. 12.326.71cd: 835*: 
�r�bhagav�n uv�ca ���u n�rada tattvena pr�durbh�v�n mah�mune | matsya� 
k�rmo var�ha� ca n�rasi�ho’tha v�mana� | r�mo r�ma� ca r�ma� ca k���a� kalk� 
ca te da�a.
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P�ñcar�tra interpolation153. It would be di�  cult to prove that the 
author(s) of the P�dS referred directly to such an ancient source as 
the N�r�ya��ya (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 in� uenced at least 
some of the contributing author(s) of the P�dS. 

Returning to the account of the m�rtyutpatti, three more m�rti-s 
- Puru�a, Satya and Acyuta - are said to arise from the vy�ha-s: 
“[Then] Puru�a arose from Sa�kar�a�a, Satya from Pradyumna, 
[33cd] Acyuta was born from Aniruddha…[34a]”154. Although they 
are mentioned in the kp - in a chapter dealing with the consecration 
of the icons of the di� erent m�rti-s of the Lord, where they form a 
group of three155 as well as a group of � ve together with V�sudeva 
and Ananta156 - Puru�a, Satya and Acyuta do not have any speci� c 
function in the theology of the P�dS. Their presence in the system of 
the m�rti-s seems to derive from a di� erent theological tradition, 
namely that expounded in the JS, where these three deities are the 
� rst manifestations of V�sudeva. According to the JS, at the earliest 
stage of pure creation the Supreme God V�sudeva emanates Acyuta 
who, in his turn, emits Satya, who then brings forth Puru�a157. As 
Rastelli remarks158, in the JS account of the �uddhasarga these three 
gods replace Sa�kar�a�a, Pradyumna and Aniruddha. Therefore, it 
must be on account of their importance in the JS, a source often 

153  See Oberlies 1997: 119-138.
154  P�dS, jp, 2, 33c-34a: sa�kar�a��c ca puru�a� satya� pradyumnasambhava� || 
2.33cd j�to‘cyuto‘niruddh�c ca …  |  2.34a.
155  See P�dS, kp, 18, 57ab: … trim�rtis tu satya� c�cyutap�ru�au | 18.57ab. 
156  See Ibidem, 66-68b: pañcam�rtiprati��h�nam adhun� samud�ryate | sth�payed 
v�sudev�bhy�� m�rti� garbhag�he sudh�� || 18.66 divye bh�ge‘thav� br�hme 
bahi� pr�g di�i *p�ru�am (em. puru�am)  | satyam�rti� dak�i�asy�� prat�cy�m 
acyuta� tath� || 18.67 anant�khyam ud�c�ne  cal�� v� yadi v�‘cal�m | 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 P�dS, that these three deities have been 
included in the account of the m�rtyutpatti. 

Up to this point, the dynamic process by which the Lord, di� er-
entiating Himself, becomes a plurality of divine � gures, has given 
rise to a system of m�rti-s including: the four vy�ha-s, the twenty-
four deities in which the twelve Lords of the months are comprised, 
the female m�rti-s, the ten avat�ra-s and the triad of Puru�a, Satya 
and Acyuta. This “pantheon”, formed by homogeneous groups of 
deities which are present also in other P�ñcar�tra sa�hit�-s, is en-
dowed with a certain internal coherence.

The harmonic progression of the m�rtyutpatti seems then to be 
broken by the introduction of further divine � gures, whose mutual 
relation and a�  liation to the preceding m�rti-s is di�  cult to com-
prehend. For this reason, it seems likely that the following passage, 
in which these new � gures are mentioned, is an interpolation: “Bud-
dha - the one who bewilders the three worlds -, D���rha, �auri and 
Anne�a were born from V�sudeva. [34] From Sa�kar�a�a [came 
forth] Hayagr�va, N�kesari (the man-lion) �a	khodara, the foremost 
divine � gure Vaiku�
ha, Mukunda and V���kapi [35] and, still there, 
�divar�ha; then, also from Sa�kar�a�a, was born Ananta, the pow-
erful serpent with a thousand hoods. [36]”159.

It is noticeable that this group of m�rti-s is heterogeneous, bring-
ing together: the Buddha; K���a, under the names of D���rha (epi-
thet derived from the name of a warrior tribe) and �auri (patronymic 
of K���a); Anne�a, a synonymous with Annam�rti, who “also 
called Annapati or Ann�dhipati, is the presiding deity of the temple 
kitchen”160; Vi��u, under the form of Hayagr�va and the name of 
Mukunda (the “giver of liberation”); the deity Vaiku�
ha; V���kapi, 

159  P�dS, jp, 2, 34b-36: buddhas trailokyamohana� | *da��rha� (em. �r�. ma. 
d���rha�) �aurir anne�o v�sudev�d aj�yata || 2.34bcd sa�kar�a��dd hayagr�va� 
�a�khodaran�kesar� | vaiku��ham�rtir �dy� tu mukunda� ca v���kapi� || 
2.35 tatraiv�divar�ha� ca tata� sa�kar�a��d api | ananta� pannago j�ta� 
sahasrapha�av�n bal� || 2.36.
160  TAK I 2000: 129. This deity is described, together with its mantra,  in P�dS, 
cp, 28, 7-23, where he is called Ann�dhipati (in verse 7a) and Annapati (in verse 
15a).
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a divine � gure identi� ed with the Sun; the avat�ra-s N�kesari 
(= N�si�ha, the man-lion)161 and Var�ha (the boar), both already 
mentioned within the ten avat�ra-s; and � nally the serpent Ananta. 
To the lack of internal coherence of this group of divine � gures, 
must be added the fact that these m�rti-s arise out of V�sudeva and 
Sa�kar�a�a, without being accompanied by other deities which 
would be expected to derive from the other two vy�ha-s. 

The inconsistency of the content of this passage is in contrast 
with the logical conclusion of the m�rtyutpatti, 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 � gures, at the time of the appear-
ance of these [� gures]. [37] In like manner the goddesses beginning 
with �r� (�riy�), having attained the condition of distinct divine � g-
ures, arose from the curl of hair [on Vi��u’s chest], the divine mark 
provided with limbs (sakala), [38] [as well as] Garu�a, lord of the 
birds, [divine] vehicle, the best among the powerful ones. The Ve-
dic hymns arose as m�rti-s from the divine � gures beginning with 
V�sudeva. [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 V�sudeva163 are the concretizations of his divine 
qualities or functions, these too may be considered as divine m�rti-s. 
Likewise, the divine consort �r�,  the vehicle of the Lord and the at-

161  N�si�ha �a	khodara is mentioned, in the kp, as the sixth in a group of six 
m�rti-s. See P�dS, kp, 18, 59-60a: �a�m�rtir ann�dhipati� �akt��a� k�lanemijit | 
trailokyamohano yajñavar�ha� ceti pañcama� || 18.59 �a�khodaro n�si�ha� ca … 
| 18.60a.
162  P�dS, jp, 2, 37-40: sudar�an�dy�yudh�ni kir���divibh��a�am | 
m�rty�virbh�vasamaye sahaivait�ni jajñire || 2.37 devya� �riy�dayas tadvat 
m�rtibheda� sam��rit�� | �r�vats�d eva sakal�j jajñire divyal�ñchan�t || 2.38 
garu
a� pak�i��m indro v�hana� balin�� vara� | v�sudev�dim�rtibhya� 
chandom�rtir aj�yata || 2.39 kumud�dy�� ca bh�te��� sarve p�ri�adai� saha | 
p�data� c�niruddhasya samabh�van sahasra�a� || 2.40.
163  For its description see P�dS, jp, 2, 8c-11a and 13-15, quoted above, pp. 81-83.
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tendants who form His retinue164, are also to be regarded as m�rti-s 
of God.

*          *          *

The account of the m�rtyutpatti illustrates the progressive trans-
formations of the �dyar�pa V�sudeva. By the repeated use of the 
term m�rti, which subsumes every type of divine � gure coming into 
being in this stage of s���i - vy�ha-s, vy�h�ntara-s, avat�ra-s and so 
on - the author(s) of the P�dS convey the idea that all these divine 
� gures belong to one and the same category: as m�rti-s, all these be-
ings, taken together, represent the actualization of the Supreme Be-
ing’s will to manifest Himself. Then, in the variety of their appear-
ing, each one with its own distinctive individual characteristics, the 
m�rti-s turn the power of self-di� erentiation of the para V�sudeva 
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 P�dS by considering all these m�rti-s 
as manifestations, particular concretizations of the para V�sudeva; 
as such their relation to Him is marked by a di� erence-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 P�dS provides a complete and consistent picture of the re-
ality of God and His world. The account of the m�rtyutpatti deals 
with the reality of the godhead from the point of view of its inner 
dynamics, retracing the manifestation of the m�rti-s in the temporal 
dimension of the process of s���i. 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 P�dS, 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 Bhagav�n, 
the Supreme Being, dwells in Vaiku�
ha165, the nityodita and the 
��ntodita V�sudeva-s, N�r�ya�a and the vy�ha-s preside over their 
own respective worlds, whose progressive proximity to the highest 
abode of Bhagav�n corresponds, in the spatial dimension, to the or-
der of the appearance of these deities in the earliest stage of s���i166. 

But, as may be inferred from the arising of the avat�ra-s in the 
course of the m�rtyutpatti, 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 avat�ra, 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 salvi� c 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 P�dS, jp, 12, 54c-58a: “In the world which is situated outside these [worlds, 
i.e. those of the vy�ha-s, the two V�sudeva-s and N�r�ya�a], abides the unborn 
Bhagav�n. [54cd] [He who] has no beginning, [who] is called V�sudeva, shines 
in a jewelled pavilion, sitting together with �r� and Bh� on a heavenly throne 
consisting of the serpent �e�a, [55] surrounded by the eight �akti-s beginning 
with Vy�pti, who carry chowries in their hands [and] are served by the attendants, 
Sene�a and so on, who are nearby. [V�sudeva] 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 bahi� sthito loke yatr�ste bhagav�n 
aja� || 12.54cd an�dir v�sudev�khya� �obhate ma�ima�
ape | �e�abhog�sane divye 
�r�bh�bhy�� samam �sthita� || 12.55 vy�pty�dibhis *tay����bhi� (em. tath����bhi� by 
Rastelli in Rastelli 2003: 436, note 35) �aktibhi� pariv�rita� | *b�lavyajanahast�bhi� 
(em. v�lavyajanahast�bhi� by Rastelli in Ibidem) sevyam�n�bhir antike || 12.56 
sene��dyai� p�ri�adai� cakr�dyair �yudhair api | pra�amadbhi� sevyam�na� … || 
12.57ac muktai� ca | 12.58a.
166  See P�dS, 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 m�rti-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 m�rti, is clearly expressed in a passage 
of the ParS. The ParS emphasizes the necessity of the m�rti, insofar 
as the m�rti 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 o� ered according to the rule known from the scriptures, 
it shall be [as if they were] o� ered 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]”167. 

167  ParS, 3, 5-10b: m�rtim�n eva p�jyo’s�v am�rter na tu p�janam | k�ry�rtha� 
m�rtayas tasya lok�nugrahahetava� || 3.5 ata� puru�ar�pe�a kalpayitv� tam 
acyutam | abhyarcya paray� bhakty� siddhi� gacchanti m�nav�� || 3.6 nir�k�re tu 
deve�e n�rcana� sa�bhaven n���m | na ca dhy�na� na ca stotra� tasm�t s�k�ram 
arcayet || 3.7 �k�re tu k�t� p�j� stutir v� dhy�nam eva v� | vidhin� ��strad���ena 
deva eva k�t� bhavet || 3.8 bhakty� paramay�’k���o devadevas sa yogibhi� | te��m 
anugrah�rth�ya r�pa� bheje caturbhujam || 3.9 tasm�t tenaiva r�pe�a devadeva� 
samarcayet | 3.10ab.
This passage is extensively discussed by Oberhammer in “L’expérience de la 
transcendance dans l’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 (m�rti) 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 kalpayitv� in verse 6b168) -  images of 
God (m�rti) in order to adore Him. As Padoux observes: “It is this 
invisible absolute that, by evolving, by condensing (as expressed by 
the verbal root m�rch, from which the word m�rti 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.”169. 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 (vidhin� ��strad���ena, as in verse 8c). Therefore one should 
properly speak of a “believing imagination”170, which enables the be-
lievers, who follow a particular religious tradition, to approach God 
through codi� ed forms; it is only through the m�rti-s conforming to 
the traditional canons that the devotees can have the salvi� c 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  Kalpayitv�, from the causative of the verbal root kl�p, which means “to prepare, 
to make, to form, to imagine”, indicates both the mental and the physical construction 
[of an image].
169  Padoux (ed.) 1990a: 1: “C’est cet absolu invisible qui, évoluant, se condensant, 
(ce qu’exprime la racine m�rch, à la quelle se rattache le mot m�rti désignant 
l’image divine), donne les formes qu’adorent les hommes: c’est à 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 m�rti, Oberhammer quotes this signi� cant 
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 
(tantre’smin) and not [one] imagined by [your] intellect (buddhivikalpitam).” (ParS, 
24, 5c-7b) tasm�d … pa�
ita� || 24.5cd para� devam up�s�ta muktayaiva phal�ya v� | 
svar�pa� c�sya tantre’ smin kathita� yan may� tava || 24.6  tad eva p�jayen nitya� na 
tu buddhivikalpitam | 24.7ab.
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individual, that the � gurative representation serves as mediation for 
the divine presence.”171. 

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 P�dS re-
interpret the terms and concepts of r�pa and m�rti, which acquire a 
di� erent shade of meaning from the sense given to them in the con-
text of s���i. In the yp one reads: “Indeed for the yogin who is prac-
tising meditation, seeing in the lotus of his heart any form (r�pa) 
whatsoever of the god endowed with all forms (vi�var�pa), the 
gross, the subtle or another one, the object [of meditation] becomes 
immediately manifest. [15-16b]”172. Here r�pa 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 m�rti-s173 - accord-
ing to the chosen object of meditation - is represented in the mind 
of the yogin-s in the progressive stages of meditation174: “It has a 
threefold form (r�pa): gross (sth�la), subtle (s�k�ma) [and] supreme 
(para). The gross one is to be known as having limbs (sakala), the sub-
tle one as having limbs-devoid of limbs (sakalani�kala) [37] and the 
supreme form shall be devoid of limbs (ni�kala), o lotus-born. [38ab] 

171  Oberhammer 1983: 28: “C’est seulement par la mémoire des traditions 
religieuses, qui est langagière et supra-individuelle, que la représentation � gurée sert 
de médiation à la présence divine.”
172  P�dS, yp, 5, 15-16b: vi�var�pasya devasya r�pa� yat ki�cid eva hi | sthav�ya� 
s�k�mam anyad v� pa�yan h�dayapa�kaje || 5.15 dhy�yato yogino vastu s�k��d eva 
prak��ate |  5.16ab.
173  The terms r�pa and m�rti assume di� erent meanings from those given in the 
account of s���i, also in terms of how they relate to each other: whereas in the 
account of s���i the r�pa of the Supreme Being (i.e. V�sudeva) was the source of 
the m�rti-s, in the yogic-ritual context each m�rti of God can be experienced in 
di� erent r�pa-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 �tman is endowed with a thousand 
heads and so on. [38cd] The sakalani�kala form appears like a mass 
of splendour. The primeval form, consisting of being, consciousness 
and bliss, is called ni�kala. [39]”175. The sth�la/sakala r�pa corre-
sponds to an inner image of God which is endowed with the con-
crete corporeal features traditionally codi� ed by iconography; the 
s�k�ma/sakalani�kala r�pa corresponds to the aniconic representa-
tion of the deity, perceived as a blazing light; the para/ni�kala r�pa 
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 sam�dhi176, 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 s���i. Accordingly, the para/ni�kala 
r�pa would correspond to the Supreme Being, i.e. God in His trans-
cendent state; the s�k�ma/sakalani�kala r�pa, “appearing like a mass 
of splendour”177, might be equated with the nityodita V�sudeva, “ra-
diant like the � re of a thousand suns and millions of moons”178; the 
sth�la/sakala r�pa would correspond to the m�rti 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  P�dS, jp, 6, 37-39: sth�la� s�k�ma� para� tasya trividha� r�pam �ritam | 
sth�la� tat sakala� jñeya� s�k�ma� sakalani�kalam || 6.37 para� ni�kalam eva 
sy�d r�pa� kamalasambhava | r�pa� sahasra��r��di sakala� param�tmana� || 
6.38 teja� puñjam iv�bh�ti r�pa� sakalani�kalam | saccid�nandar�p�dir�pa� 
ni�kalasa�jñitam || 6.39.
176  The experience of sam�dhi is discussed below, pp. 277-281.  
177  P�dS, jp, 6, 39a.
178  P�dS, jp, 2, 9ab.
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their progressive manifestation in the course of s���i; thus, the trans-
cendent Supreme Being, principle of the process of s���i, 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 s���i, 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.”179. 

Actually, this problem may be tackled from two di� erent 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 themselves180, testify the faith 

179  Oberhammer 1983: 27-28: “…la forme par laquelle il se manifeste pour 
l’adoration de ses � dèles, n’est pas sa réalité même, mais plutôt sa ‘presence 
mythique’, donnée par sa grace.”.
180  See the above quoted ParS, 3, 9, where the verb �-k�� 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 P�dS gives the follow-
ing general de� nition: “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]”181. Thus, 
the mantra-s are considered as e� ective instruments o� ered by God 
to human beings, in order to make it possible for them to experi-
ence the encounter with their Lord. Such is the salvi� c power of the 
mantra-s, and indeed this is their chief function, according to the 
de� nition of the P�dS. 

The mantra-s may furthermore be regarded as m�rti-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 m�rti-s which have corporeal, anthropomorphic fea-
tures can be meditated and worshipped, on account of being vis-
ibly perceivable and representable, similarly, the “mantra-m�rti-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 exempli� ed in the rituals of installation and consecration 
(prati��h�) of the cult-images (arc�) 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  P�dS, cp, 23, 98: mantre�a sth�pyate devo mantre�aiva vis�jyate | jñ�n�n�� 
tatpara� jñ�na� mantrajñ�na� vidur budh�h || 23.98. 
This de� nition 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 
�k��yate devo mantrair eva vis�jyate || 6.3cd.
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divinize it; when He enters the arc�, the latter, charged with the 
divine presence, ceases to be a physical icon and becomes a living 
manifestation of God, worthy of adoration and � t for ritual worship. 

Although the prati��h� ceremonies - extensively treated in the kp 
of the P�dS - are beyond the concern of this study, it is worth quoting 
the description of the meditation to be performed by the �c�rya dur-
ing the consecration of the chief icon (m�labera) 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] V�sudeva, 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 
(jñ�na), power (�akti), strength (bala), sovereignty (ai�varya), val-
our (v�rya), 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 m�lamantra, Vi��u in such a 
form as [being] eternal joy, consisting of the pra�ava. [57] Having 
impelled Him, he should let the venerable Great Vi��u enter Vi��u 
and, after having invited Vi��u into the lotus of [his] heart, he should 
worship Him according to the regular order. [58] Afterwards, having 
brought [Him] together with �r� to the throne within the añjali by 
means of the puru�amantra, the guru should then meditate with [the 
help of] the vi�vamantra. [59] After having uttered the niv�ttimantra 
he should make N�r�ya�a 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]”182.

The object of the meditation of the �c�rya is brahman, i.e. the 
Supreme Being, in His r�pa of nityodita V�sudeva (v�sudevam … 
santatoditam, verse 53ab), which is described with expressions that 
strongly recall those used in the brahmalak�a�a passage. Absorbed 
in the thought of God in His para form, the �c�rya “should let the 
venerable Great Vi��u enter Vi��u”: this expression means that the 
transcendent form of God (mah�vi��u) should “narrow” into the 
m�rti of Vi��u to become approachable by the meditating devotee. 
In fact, the �c�rya is supposed to attract God, in the form of Vi��u, 
and make Him present in the lotus of his heart, in order to worship 
Him183. Then, by means of particular mantra-s184, the �c�rya sum-
mons up God in the hollow of his hands and, � nally, he makes Him 
enter the cult-image. It is thanks to the power of the mantra-s that 

182  P�dS, kp, 28, 52-61: purato m�laberasya baddhapadm�sanasthita� | pr���n 
�yamya �uddh�tm� dhy�yed brahma san�tanam || 28.52 v�sudevam aja� ��ntam 
*ujvala� (em. ujjvala�) santatoditam | an�dimadhyanidhanam eka� c�py 
acala� sthiram || 28.53 cidghana� param�nanda� tamasa� param avyayam 
| jñ�na�aktibalai�varyav�ryateja�samanvitam || 28.54 �p�dap��im asp��yam 
*acak�u��rava��dikam (em. �cak�u��rava��dikam) | sarvatra karav�kp�da� 
sarvato‘k�i�iromukham || 28.55 gat�gatavinirmukta� raviko�isamaprabham | 
caitanya� sarvaga� nitya� vyom�t�ta� tad adbhutam || 28.56 cits�m�nya� 
jagaty asmin m�lamantr�tmaka� param | eva� vidha� sad� vi��um �hl�da� 
pra�av�tmakam || 28.57 ta� niyujya mah�vi��u� mata� vi��au nive�ayet | vi��u� 
ca *h�daye padme (em. h�dayapadme) sam�v�hy�rcayet kram�t || 28.58 sam�v�hya 
�riy� pa�c�n mantre�a puru��tman� | añjalisthe tata� p��he dhy�yed vi�v�tman� 
guru� || 28.59 tejonid�nam adhyeya� n�r�ya�am aja� vibhum | niv�ttimantram 
ucc�rya pratim�y�� nive�ayet || 28.60 brahmarandhre�a m�rge�a pravi��a� 
pratim�k�tau | vy�pya sthita� smaret *sarva� mantre�a (em. sarvamantre�a) 
kamal�sana || 28.61.
183  The text alludes to the practice of internal worship, the so-called antary�ga, 
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, puru�amantra, vi�vamantra and sarvamantra, belong 
to the group of the pañcopani�ad-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 
(avat�ra) of the Lord into the arc�, neither the term nor the concept 
of arc�vat�ra185 is traceable, as such, in the P�dS. On the basis of the 
teachings of the P�dS concerning the forms of God and the mode 
of their manifestation, the consecrated arc� ought rather to be un-
derstood as a speci� c type of divine m�rti. Such an interpretation is 
justi� ed not only by the fact that the vy�ha-s, avat�ra-s, goddesses 
and so on mentioned in the account of the m�rtyutpatti 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 m�rti-s during s���i 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 P�dS. 
But, what is even more important is that besides these correspond-
ences, the a�  nity between m�rti and arc� is substantial. As each 
and every m�rti is a manifestation of the Supreme God, so each and 
every arc� 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 V�sudeva, but every arc� is pervaded by God 
in His para form186. What distinguishes the m�rti from the arc� is 

185  The concept of arc�vat�ra is discussed in other P�ñcar�tra sa�hit�-s and has 
its place in the doctrine of the � ve forms of God (para, vy�ha, vibhava, antary�min 
and arc�) elaborated by some authors of Vi�i�
�dvaita Ved�nta. For a short excur-
sus about this doctrine in the P�ñcar�tra sa�hit�-s and in Vi�i�
�dvaita Ved�nta, 
see Rastelli 2006: 322� . Actually Rastelli shows that the concept of the � ve forms 
of God is not nearly as widespread as it is claimed, and is mentioned only in a few 
more recent sa�hit�-s.
186  See, for instance, P�dS, kp, 28, 34-38b, where the para V�sudeva is invoked and 
requested to imbue with his presence the cult-images of the subsidiary attendant 
deities (pariv�radevat�):  �v�hayet tato deva� tamasa� param avyayam | �nanda� 
sarvaga� nitya� vyom�t�ta� par�tparam || 28.34 mar�cicakramadhyastha� 
v�sudevam aja� vibhum | m�lamantre�a vi�ve�am �v�hya gurur �tmav�n || 
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the way in which the Supreme God concretizes Himself: whereas in 
the case of the m�rti there is a condensation of the godhead, a taking 
shape resulting in the arising of a particular divine � gure, in the case 
of the arc�, there is an impregnation, a pervasion by the godhead, of 
a material shape which is already given.

The multivalency of the concept of m�rti is further testi� ed by 
a crucial feature of the meditation under discussion. Unlike the 
meditations aiming at the experience of the identity - attained in 
sam�dhi - between individual soul and Supreme Soul, the purpose 
of the meditation of the �c�rya is the divinization of the cult-image. 
By meditating and by making use of the appropriate mantra-s, the 
�c�rya 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 �c�rya becomes 
the way leading God to his abode in the cult-image. God does not 
enter the arc� directly, but passes through the body of His devotee, 
thereby charging this too with His powerful presence. The human 
body made of � esh 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 m�rti of God.

28.35 brahmarandhre�a bimb�nta� pravi��a� paricintayet | kumbhastha� 
param�tm�na� pratim�y�� nive�ayet || 28.36 mantrany�sa� tata� kury�n 
m�lamantre�a de�ika� | y�ceta deva� s��nidhya� pariv�r�n prakalpayet || 28.37 
sam�r�dhya tato deva� p�yas�nna� nivedayet | 28.38ab.



2   THE INDIVIDUAL SOUL (J�VA)

 

Puru�a and prak�ti: r�pa-s of the Supreme Being

The teachings of the P�dS 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 P�dS adjust the S��khya-
derived notions of puru�a and prak�ti to their theological views and 
consider these two as r�pa-s of the Supreme God. 

“Prak�ti and puru�a, these two are my unfathomable forms. - says 
Bhagav�n - Having entered into this pair, I excite [them] according 
to my wish. [9]”187. Prak�ti and puru�a are the r�pa-s, respectively 
non-spiritual and spiritual188, by which God brings forth the creation 
of the world189. While pervading matter (prak�ti) and spirit (puru�a), 
which are His own manifestations, God stimulates them and, with the 
power of His will  (icchay�, jp, 5, 9d), gives the � rst impulse to the 
evolution of prak�ti. 

The prak�ti-r�pa of the P�dS is conceived, in the same way as 
the prak�ti of the classical S��khya, as primordial matter, eternal, 
one and active. Having no beginning, existing from eternity (an�di, 
jp, 5, 10b) and being imperishable (avin��in, Ibidem), prak�ti is eter-
nal (nitya, jp, 8, 16c), hence coeternal with the Supreme Being. Non-
spiritual (acetana, jp, 8, 16a), original matrix of all things, she remains 

187  P�dS, jp, 5, 9: prak�ti� puru�a� cobhe mama r�pe duratyaye | anupravi�ya 
dvitaya� k�obhay�my aham icchay� || 5.9.
188  See P�dS, jp, 7, 44ab: acetana� cetana� ca r�pa�. 
189  See Ibidem, 48cd: acetan�c cetan�c ca s���ir.
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undeveloped, that is to say in a condition of latency where her inher-
ent qualities, the three gu�a-s, are withdrawn into herself in a state of 
equilibrium, until, urged by the Supreme �tman, prak�ti begins to 
evolve, bringing forth from herself the world of living beings. As 
in the classical S��khya, so also in the P�dS the products of the 
evolution of prak�ti result from a transformation (pari��ma) of pri-
mordial matter, such as that by which clari� ed butter is produced out 
of coagulated milk (according to the simile occurring in the text)190.

In the passage which systematically outlines the unfolding of prak�ti 
through the principles/entities (tattva) constituting the phenomenal 
world (P�dS, jp, 5, 9-20b), it is said that, whereas the param�tman 
arouses puru�a and prak�ti, thereby setting in motion the evolution of 
the latter, puru�a - i.e. the puru�a-r�pa of the param�tman - superin-
tends the whole process of evolution: “O Brahm�, prak�ti, consist-
ing of the three gu�a-s, existing from eternity, imperishable, super-
intended by puru�a, produces the immovable and movable beings. 
[10]”191. After retracing the development of the tattva-s, the text 
maintains that puru�a too plays a part in it: “The tattva-s (vi�e�a) be-
ginning with the great principle are said [to arise because of] prak�ti 
and puru�a [20ab]”192. 

190  See P�dS, jp, 8, 15-17b: “[�r� Bhagav�n:] O four-faced one, by the sages 
prak�ti is said to be the complete contraction of the gu�a-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 �tman. [16] She 
is existing as non-di� erent and di� erent like clari� ed butter with regard to co-
agulated milk. [17ab]” [�r�bhagav�n] any�n�dhikar�p���� satv�d�n�� caturmukha 
| gu��n�� sa�h�tir y� s� prak�ti� sadbhir ucyate || 8.15 acetan� s� vi�vasya yonir 
avy�k�t� svayam | nity� s�te jagat sarva� niyog�t param�tmana� || 8.16  avibhakt� 
vibhakt� ca dadhni sarpir iva sthit� | 8.17ab. See also P�dS, jp, 7, 45: “The undi-
vided, one, undeveloped form of the Supreme �tman is existing as non-di� erent 
and di� erent like clari� ed butter with regard to coagulated milk. [45]” abhinnam 
ekam avyakta� r�pa� tat param�tmana� | avibhakta� vibhakta� ca dadhni sarpir 
iva sthitam || 7.45.
191  P�dS, jp, 5, 10: prak�tis trigu�� brahman an�dir avin��in� | puru��dhi��hit� 
s�te sth�var��i car��i ca || 5.10.
192  Ibidem, 20ab:  mahad�divi�e��s t�� pradh�napuru�erit�� | 5.20ab.
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Whereas in the text questions are asked and explicit de� nitions 
are given about the nature of prak�ti193, the notion of puru�a can 
be inferred only on the basis of the statements concerning the rela-
tion of puru�a with param�tman and prak�ti. Accordingly, puru�a 
is conceived as the consciousness (cetana), the spiritual principle 
which, insofar as it is a r�pa of the param�tman, is coeternal with 
Him, like the other two r�pa-s forming the threefold manifestation 
of the godhead, namely V�sudeva194 and prak�ti, both regarded as 
eternal. This puru�a rules over the activity of prak�ti, which is said 
to be “superintended by puru�a”195. As it is formulated in the text196, 
this expression signi� es that, in the dynamics of s���i, whereas it is 
the param�tman, i.e. God Himself, who provokes the conversion of 
prak�ti from her undeveloped to her developed state197, it is in His 

193  See, for instance, P�dS, jp, 8, 14� : “[Brahm�:] O God, what is the nature of 
prak�ti, how does she bring forth this world? Tell [me] everything, entirely, o 
Bhagav�n, o you causing the welfare of living beings. [14] …” [brahm�] ki� r�p� 
prak�tir deva s�te katham ida� jagat | br�hi sarvam a�e�e�a bhagavan bh�tabh�vana 
|| 8.14 (the answer, given in the verses that follow, is quoted above in note 190).
194  See P�dS, jp, 2, 11ac: … saumya� r�pam �dya� san�tanam | sa v�sudevo 
vijñeya�… “V�sudeva is to be known as the � rst, eternal, auspicious form [of 
brahman]”.
195  P�dS, jp, 5, 10c: puru��dhi��hit�. 
196  See P�dS, jp, 5, 9-10, quoted above in notes 187 and 191.
197  Likewise, it is always God who provokes the reabsorption of all the tattva-s into 
prak�ti at the time of the cyclic dissolution of the worlds. 
See P�dS, jp, 5, 21cd: “At the beginning of creation the whole world was produced 
in this way out of prak�ti [21cd] [and] at the end of a kalpa indeed it is reabsorbed 
into prak�ti, o you having the lotus as a seat.” sarg�dau prak�ter evam udbh�tam 
akhila� jagat || 5.21cd l�yate prak�t�v eva kalp�nte kamal�sana || . 
See also P�dS, jp, 8, 17c-19
 : “At the end of a day of Brahm�, the Lord called 
Sa�kar�a�a, as Rudra, according to his own will, withdraws the creatures within 
prak�ti. At the beginning of a day [of Brahm�], as Brahm� 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]” sa�kar�a��khyo bhagav�n prak�t�v eva 
t�� praj�� || 8.17cd rudra� sa�harati svaira� brahma�o divasak�aye | divas�dau 
jagat sarva� punar ev�s�jat praj�� || 8.18 lokakart� svaya� brahm� yath�p�rva� 
yath�kramam | ity eva� sargasa�h�rau may� samyag ud�ritau || 8.19.
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form (r�pa) of puru�a that God presides over the successive evolu-
tion and activity of prak�ti. 

By formulating this idea, the author(s) of the P�dS seem to have 
been inspired by the AS, where - at the beginning of the account of 
the so-called impure creation198 - one reads that prak�ti begins to 
evolve from her undeveloped state (avyakta), when she is impelled 
by God’s will (vi��usa�kalpacodita) and superintended by puru�a 
(puru��dhi��hita)199. But what is actually meant by adhi��hit�? The 
P�dS does not provide any further explanation as to the meaning of 
this expression; the AS simply says that puru�a, which is not sub-
ject to transformation, becomes the cause of the transformation of 
prak�ti, “because of his nearness (or: presence)” (sa�nidh�nena)200. 
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 lodestone201. To 

198  The theory of creation of the AS - where the �akti of Vi��u, in her twofold 
aspect of kriy�-�akti and bh�ti-�akti, plays a central role in setting the process 
of s���i in motion - is articulated in the so-called pure creation (�uddhas���i), 
concerning the divine emanations, and impure creation (�uddhetaras���i), 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: 29� .  
199  See AS, 7, 7-8b
 : puru��dhi��hit�t tasm�d vi��usa�kalpacodit�t | k�lena 
kalit�c caiva gu�as�my�n mah�mune || 7.7 mah�n n�ma mahattattvam avyakt�d 
udita� mune | 7.8ab.
200  See Ibidem, 5c-6b
:  payom�d�divat tatra prak�ti� pari��min� || 7.5cd pum�n 
apari��m� san sa�nidh�nena k�ra�am | 7.6ab.
201  See JS, 3, 13-15: “[N�rada:] 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] [�r� Bhagav�n:] The principle of the self, which exists in brahman 
as non-di� erent [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]” [n�rada�] acetanam ida� n�tha katha� 
sy�c cetana� puna� | etad gu��spada� tattva� yac caika� naikadh� sthitam 
|| 3.13 [�r�bhagav�n] cidr�pam �tmatattva� yad abhinna� brahma�i sthitam 
| tenaitac churita� bh�ti acic cinmayavad dvija || 3.14 yath�’yask�ntama�in� 
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explain the nature of this power exerted by puru�a towards prak��i 
- as it is speci� cally understood by the P�dS - it is necessary to eluci-
date the concept of puru�a-r�pa and in this the text of the AS proves 
useful. Indeed, reference to certain expressions and ideas occurring 
in the AS helps � ll in the gaps in the scanty illustration of the concept 
of puru�a provided in the text of the P�dS. It thus seems plausible to 
suggest that the author(s) of the P�dS were in� uenced 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 P�dS which are otherwise di�  cult to interpret.

In the AS puru�a is de� ned as “totality” (sama��i), “womb” (yoni), 
“highest, immovable” (k��astha)202. “Totality” is to be understood as 
the totality of the souls; in fact, in another part of the text, one reads 
that puru�a is traditionally known as the totality of the selves and as 
such is likened to a beehive 203. By “womb” is meant that puru�a is 
the source of the manifold individual souls204. This puru�a is quali-
� ed as k��astha 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-pervading205. 

In this regard, it is also worth mentioning the de� nition of k��astha 
puru�a given in the LT: “Puru�a [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]”206. This de� nition aids understanding of 

lohasy�dhi��hita� tu vai | d��yate valam�na� tu tadvad eva mayoditam || 3.15.
202  See AS, 7, 2cd
: sama��i� puru�o yoni� sa k��astha it�ryate || 7.2cd. 
203  See AS, 6, 33cd, 34b: sarv�tman�� sama��ir y� ko�o madhuk�t�m iva || 6.33cd 
… sa puru�a� sm�ta� | 6.34b. 
204  See AS, 10, 19bc: …  pum�n k��avat sthita� | n�n�j�vamah�yonis …  || 10.19bc.
205  See the de� nition of k��astha puru�a given in AS, 4, 56-57: sarv�tm� sarvata� 
�akti� puru�a� sarvatomukha� | sarvajña� sarvaga� sarva� sarvam �v�tya ti��hati 
|| 4.56 man�n�m e�a k��astha� puru�o dvicaturmaya� | k�tsnakarm�dhik�ro vai 
devadevasya vai hare� || 4.57.
206  LT, 7, 11-12b: puru�o bhokt�k��astha� sarvajña� sarvatomukha� | a��ata� 
prasaranty asm�t sarve j�v�� san�tan�� || 7.11 *pralaye tv api yanty ena� (em. A. 
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the simile of the beehive occurring in the AS: the j�va-s come forth 
and return to the k��astha puru�a, 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 (sama��i)207.

By considering these features of puru�a - as they are outlined 
in the AS - it is possible to substantiate the corresponding con-
cept in the P�dS. In the � rst place, just as in the AS the k��astha 
puru�a is one, so too for the P�dS there is one puru�a-r�pa of the 
param�tman; thus, while agreeing on this point, both the AS and 
the P�dS di� er from the classical S��khya, in which the puru�a-s 
are in� nite in number. Moreover, since in the P�dS prak�ti is the 
primordial matter, the root of the phenomenal world, the “womb of 
everything”208, puru�a, which represents the original consciousness, 
ought to be correspondingly regarded as the “womb” (yoni) of the 
manifold individual souls, as well as their “totality” (sama��i), in the 
sense that all the j�va-s are contained in their source, puru�a, like 
bees in a beehive.

Furthermore, there is a statement of the P�dS concerning the rela-
tionship between puru�a and prak�ti which becomes comprehensible 
if one considers puru�a as a “highest and immovable” (k��astha) rul-
ing principle: “Puru�a is called the Supreme �tman. The one which 
is composed of the three gu�a-s, superintended by Him, brings 
forth the whole world consisting of consciousness and by His com-
mand she also destroys all that. [41-42b]”209. This statement raises 
a question: how is it possible for insentient prak�ti to bring forth a 

pralaye tv api y�nty ena�) karm�tm�no nara� param | 7.12ab.
207  It is worth remarking that the concept of puru�a as sama��i is also found 
in Y�davaprak��a. Dealing with the bhoktr-a��a, N�r�ya��rya, in his N�tim�l�, 
writes: “There [is] one puru�a [which], endowed with the power of being an 
enjoyer [constitutes] the totality of the enjoyers.” (NM, 5: tatra bhokt�tva�aktiyukto 
bhokt�sama��ipuru�a eka� | ) .
208  P�dS, jp, 8, 16a: vi�vasya yoni�.
209  P�dS, jp, 6, 41-42b: puru�a� param�tm�khya� teneya� trigu��tmik� | adhi��hit� 
jagat sarva� pras�te cetan�tmakam || 6.41 sa�haraty api tat sarva� niyog�d eva tasya 
s� || 6.42ab.
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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?”210. By supplementing the text of the P�dS 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 (jagat) 
produced by the acetan� prak�ti is cetana because of the intervention 
of puru�a, by which living beings are endowed with consciousness. 
As a lodestone which, leading to move the inert iron211, itself remains 
immovable, likewise puru�a, making sentient the insentient products 
of the evolution of prak�ti, remains himself “immovable” (k��astha), 
that is to say unchanged, una� ected by the manifold activities of the 
variety of embodied souls of whom he is the ultimate source. Puru�a 
is rightly also called k��astha in the sense of “highest, supreme”, be-
cause it is the param�tman Himself who, in His puru�a-r�pa, i.e. as 
puru�a, gives rise to the j�va-s, by concretizing Himself in every par-
ticular individual soul. This explains why in the text of the P�dS 
puru�a could be equated with the param�tman; indeed he is “called 
the Supreme �tman”. 

The expression puru��dhi��hit�, which is used in P�dS, AS and 
JS212 to describe the relationship between prak�ti and puru�a and is 
variously interpreted as “control” in the P�dS, “presence or near-
ness” (sa�nidh�na) in the AS and “magnetic in� uence” (valam�na) 
in the JS, thus becomes understandable. On the one hand, it indicates 
the utter dependence of prak�ti on God who, in His form of puru�a, 
is supervising prak�ti in the progressive stages of her evolution, dur-
ing the whole process of s���i. On the other hand, at the level of the 
existence of the beings living in the world, this expression signi� es, 
more concretely, that for each and every living being the j�va, which 
is a particular concretization of the puru�a-r�pa 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 P�dS, 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 prak�ti; therefore it 
is said that prak�ti, actualized as a particular body, is ruled by puru�a, 
actualized as a particular soul.

In the light of the notions of prak�ti and puru�a in the P�dS elu-
cidated so far, and taking into account the suggested in� uence of the 
thought of Y�davaprak��a, it is now possible to clarify the respective 
relationships of puru�a and prak�ti to the param�tman. 

Just as, according to Y�davaprak��a, “…all the bodies are endowed 
with a soul by virtue of one and the same soul…”213, in the same 
way, for the P�dS, puru�a represents the ur-soul, the one and the same 
spiritual principle which, by relating itself to prak�ti, actualizes itself 
in every j�va. In accordance with Y�davaprak��a’s concept of a��a, 
the puru�a-r�pa is to be regarded as simultaneously non-di� erent 
and di� erent from the param�tman: puru�a is non-di� erent from the 
Supreme Being, which is “nothing but consciousness” (cidghana)214, 
because of his nature, namely, because of his being the original con-
sciousness, because of his being the direct emanation, as ur-�tman, of 
the Supreme �tman. But, on account of his speci� c function towards 
prak�ti, puru�a represents a di� erentiated form of the param�tman; in 
actual fact, the puru�a-r�pa can be de� ned as the concrete form as-
sumed by the param�tman in his relation to prak�ti. As such puru�a 
is di� erent from the param�tman because of his speci� c raison d’être, 
which consists in his narrowing in the individual souls.

The di� erence-and-non-di� erence with respect to the Supreme 
Being is even more conspicuous in the case of the prak�ti-r�pa. 
In fact, insentient prak�ti may be considered as di� erent from the 
Supreme Being, which, due to His being “nothing but conscious-
ness”, is actually said to be “other than prak�ti” (prak�ter anya)215. 

213  In his commentary 
rutaprak��ik� on R�m�nuja’s 
r�bh��ya, Sudar�anas�ri 
refers to this teaching of Y�davaprak��a, which is refuted by R�m�nuja: “and it 
is said that all the bodies are endowed with a soul by virtue of one and the same 
soul…” yac coktam – eken�tman� sarv��i �ar�r��y �tmavant�ti… (�ruP, II p. 245, 
12. For a German translation see Materialen N° 22 in Oberhammer 1997: 140-
141).
214  As stated in the brahmalak�a�a passage (see P�dS, jp, 5, 39d). 
215  As stated in the brahmalak�a�a passage (see P�dS, jp, 5, 36a).
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However the Supreme Being, with His power of becoming every-
thing (sarva�aktiyukta), can unfold also into something “other than” 
Himself, by suppressing His own qualities. Actually, as advocated 
by Y�davaprak��a, “prak�ti 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.”216.  
Hence prak�ti, as a manifestation of the Supreme Being coeternal 
with Him, is to be regarded as non-di� erent from Him. Neverthe-
less, on account of her speci� c 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 r�pa of the param�tman, prak�ti cannot be considered 
on a par with puru�a, 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 creatures217, prak�ti is superin-
tended by puru�a, 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 param�tman. In fact, whereas puru�a is not 
subject to transformation, the distinctive and chief characteristic of 
prak�ti is her transformation potential218: while evolving through her 
derivatives (vik�ti), she undergoes a “change” (pari��ma), which is 
likened to that of coagulated milk into clari� ed butter219. This is a 
peculiar feature of prak�ti, di� erentiating her from the other two 
r�pa-s of the param�tman: the process through which the �dya r�pa 
V�sudeva gives rise to the manifold m�rti-s is to be regarded as 
a self-di� erentiation of the Supreme God, rather than a “change”; 
likewise, the process through which the puru�a-r�pa gives rise to 
the manifold j�va-s is to be regarded as a narrowing of the ur-soul 

216  NM, 5: satatapari��mi prak�tidravya� bhogyam, tasmin brahmagu��� 
pr�ye�a tirohit�� | ata ev�cetanam ity ucyate | . 
217  See P�dS, jp, 5, 9cd: anupravi�ya dvitaya� k�obhay�my aham icchay� || 5.9cd.
218  As expressed by the AS (7, 5d-6a):  … prak�ti� pari��min� || 7.5d pum�n 
apari��m� … | 7.6a.
219  See P�dS, 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 r�pa-s, prak�ti is the only one which develops by 
means of true pari��ma-s220.  With regard to the respective rela-
tions of the three r�pa-s to the param�tman, a further peculiarity of 
the prak�ti-r�pa is evident. Whereas the param�tman appears in the 
form of V�sudeva, as well as in the form of puru�a, so that both of 
these are His own direct emanations, His relationship to prak�ti is 
not so evenly matched: by inducing her to develop into the phenom-
enal world, the param�tman - as stated explicitly in the text221 - has 
prak�ti at His command. 

Therefore, while applying to puru�a and to prak�ti the term and 
concept of r�pa - in the sense of the a��a of Y�davaprak��a -  these 
peculiarities of prak�ti should be given due consideration. 

Besides the in� uence of the ideas of Y�davaprak��a, it is the 
ParS222 which has to be considered as a direct literary source for the 
text of the P�dS, especially as regards the creation of living beings. 
According to the creation theory of the ParS223, God performs the cre-
ation of the world by means of his � ve �akti-s, called pañcopa�i�ad-s: 
these, being the sources of the gu�a-s of prak�ti, have a decisive role 
in bringing forth the evolution of the world of living beings. From the 
point of view of their function, the pañcopa�i�ad-s of the ParS can be 

220  In this regard see also the remark by Oberhammer about the di� erence 
between the concepts of a��a and k�rya in Y�davaprak��a’s teaching on the world 
(see Oberhammer 1997: 32).   
221  See P�dS, jp, 8, 16cd: nity� s�te jagat sarva� niyog�t param�tmana� || 8.16cd.
222  The numerous parallels between P�dS 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 � rst, S��khya-
derived account of the creation of the world is given in the � rst 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 P�dS. For an exposition and discussion of the 
creation theory of the ParS, see Czerniak-Dro�d�owicz 2003: 49-53 and 108-118.
For the explanation of the term and of the notion of pañcopani�ad see also the 
relevant entry in TAK III 2013: 370.
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compared to the r�pa-s of the P�dS: the �akti-s, like the r�pa-s, em-
body the dynamic aspect of the godhead, its inner power of transfor-
mation, its being sarva�aktiyukta. Therefore the concept of the P�dS 
of puru�a and prak�ti as divine r�pa-s setting in motion the process 
of s���i substitutes, functionally, the idea of the � ve �akti-s which, in 
the ParS, are at the basis of the evolution of the world. The P�dS re-
elaborates the idea of the creative function of the pañcopani�ad-s and 
replaces the �akti-s with the r�pa-s of God. It is worth mentioning 
that, even if the pañcopani�ad-s do not play any part in the creation 
theory of the P�dS, nevertheless, the numerous occurrences of the 
pañcopani�ad-mantra-s in the ritual prescriptions contained in the kp 
and cp224 testify that in the P�dS too the pañcopani�ad-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 di� er-
ent name (r�pa), but with a similar function.      

The Origination of the j�va-s

The in� uence of the ParS is certainly recognizable in the S��khya-
derived sequence of tattva-s by which the P�dS illustrates the emer-
gence of living beings within the process of s���i. In fact, in their re-
spective descriptions of the evolution of prak�ti, both P�dS and ParS 
di� er from the model of the classical S��khya and some of the rel-
evant di� erences concern, in both texts, the same points. 

The outline of the development of the material, psycho-physical 
organisms of the creatures begins, in the P�dS, as follows: “Now, 
from that one which possesses the equilibrium of the gu�a-s 
(= prak�ti), superintended by puru�a, came into existence the Great 

224  Compare, for instance, P�dS, cp, 33, 12: pañcopani�ad�n mantr�n atha te 
kathay�my aham  | parame��h� pum�n vi�vo niv�tta� sarva eva hi || 33.12 and ParS, 
2, 30: parame��h� pum�n vi�vo niv�tti� sarvasa�jñita� | �aktaya� pañca tasyokt�� 
pañcopani�ad �khyay� || 2.30.  
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Principle (mahat), threefold because of the three gu�a-s. [11]”225. 
In the ParS too the mahat, i.e. the intellect (buddhi), is said to be 
threefold on account of the in� uence of the three gu�a-s on its dif-
ferent states. Accordingly, merit (dharma), knowledge (jñ�na), pas-
sionlessness (vair�gya) and power (ai�v�rya) are conditioned by sat-
tva; passion (r�ga) is conditioned by rajas; demerit (adharma), igno-
rance  (ajñ�na) and powerlessness (anai�varya) are conditioned by 
tamas226. In the classical S��khya instead, the eight states (bh�va) 
of buddhi are classi� ed according to the predominance either of sat-
tva or of tamas; the sattvic states are dharma, jñ�na, vair�gya and 
ai�v�rya, whereas their opposite are regarded as tamasic. Therefore, 
although the P�dS 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 aha�k�ra, of which three kinds are mentioned: 
vaik�rika, taijasa and bh�t�di. [12] From the vaik�rika aha�k�ra, 
characterized by the quality of sattva, the � ve organs of sense 
(jñ�nendriya) came into existence; moreover, from the taijasa 
[aha�k�ra], characterized by the quality of rajas, the � ve [13] or-
gans of action (karmendriya) were produced; then from the bh�t�di 
[aha�k�ra], characterized by the quality of tamas, the subtle ele-
ment of sound (�abda-tanm�tra) came into existence and the latter 
produced the ether (�k��a). [14]”227. 

225  P�dS, jp, 5, 11: gu�as�my�tmanas tasm�t puru��dhi��hit�t puna� | aj�yata mahat 
tatva� trividha� trividhair gu�ai� || 5.11.
226  See ParS, 2, 41-44: buddhir a��avidh� j�t� gu�ebhyas trigu��tmik� | sattv�t 
sukh�tmik� j�t� rajaso du�khasa�yut� || 2.41 tamaso mohasa�s���� tatra bhed�n 
im�n �ru�u | s�ttvik�ni ca catv�ri r�pam eka� tu r�jasam || 2.42 t�mas�ni punas 
tr��i y�ni vak�y�mi n�mata� | dharma� jñ�na� ca vair�gyam ai�varyam iti 
s�ttvata� || 2.43 vair�gye vipar�ta� tu r�pa� r�jasam i�yate | dharm�di vipar�t�ni 
t�mas�n�ti dh�raya || 2.44.
227  P�dS, jp, 5, 12-14: aha�k�ras tato j�tas tasya tisro vidh�� sm�t�� | vaik�rikas 
taijasa� ca bh�t�di� ceti tat tridh� || 5.12 vaik�rik�d aha�k�r�t s�ttvik�t pañca jajñire 
| jñ�nendriy��i pañcaiva r�jas�t taijas�t puna� || 5.13 karmendriy��i j�t�ni bh�t�des 
t�mas�d atha | �abdatanm�tram abhavat tac c�k��am  aj�janat || 5.14.
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With regard to the unfolding of the aha�k�ra, the P�dS diverges 
from the classical S��khya, where the threefold aha�k�ra is the 
starting point of a twofold, not a threefold, development: from the 
vaik�rika aha�k�ra derive the mind (manas) and the ten organs of 
sense and action (jñ�nendriya-s and karmendriya-s) and from the 
bh�t�di aha�k�ra derive the subtle elements (tanm�tra); on the 
other hand, the taijasa aha�k�ra, which works together with the 
vaik�rika and bh�t�di aha�k�ra-s, does not generate, by itself, any 
tattva. As in the P�dS, so also in the ParS the threefold aha�k�ra 
gives rise to a threefold evolution: from the vaik�rika aha�k�ra arise 
the jñ�nendriya-s, from the taijasa aha�k�ra the karmendriya-s and 
from the bh�t�di aha�k�ra the tanm�tra-s; but, unlike the P�dS, the 
ParS adds to the evolutes of the taijasa aha�k�ra also mind (ma-
nas), time (k�la) and space (di�)228. Apart from the omission of k�la 
and di�, the P�dS seems then to have taken its outline of the evolu-
tion of the aha�k�ra 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 P�dS manas is missing. On the other hand, 
in the abridged account of the evolution of prak�ti, which is found 
in another passage of the jp, manas is duly mentioned229; further-
more, in the daily ritual of self-puri� cation (�tma�uddhi) - where the 

228  See ParS, 2, 45-50b: j�to buddher aha�k�ras trividhas trigu��tmaka� | 
yena jantur an�tm�nam �tm�nam iti manyate || 2.45 vaik�rika� s�ttvik�khy�t 
r�jas�t taijasa� sm�ta� | bh�t�dis t�mas�d r�p�d aha�k�ras tridh� bhavet || 
2.46 vaik�rik�d aha�k�r�t pañca buddh�ndriy��i tu | samutpann�ni yair jñ�na� 
puru�asyeha siddhyati || 2.47 karmendriy��i pañcaiva karm�ra�bh��i taijas�t | 
manoj�tadvir�pa�ca tatas sa�kalpas�dhanam || 2.48 k�la� ca taijas�d eva j�tas 
tu k�talak�a�a� | k�l�d di�a� ca sa�bh�t�� p�rv�dy�� krama�a� sthit�� || 2.49 
bh�t�d eva ca j�t�ni tanm�tr��i yath�kramam | 2.50ab.
229  See P�dS, jp, 7, 46-48b: “Sometimes the undeveloped is changed into the 
developed, due to the wish of puru�a. Then from the undeveloped arose the 
Great Principle and from the latter the aha�k�ra was produced. [46] From the 
aha�k�ra arose the mind, then the group of the � ve subtle elements and the ten 
organs of sense came into existence, o lotus-born, [47] [and] after that the ag-
gregate of the � ve great elements beginning with earth. [48ab]” avyakta� vyak-
tam �panna� kad�cit puru�ecchay� | mah�n j�tas tato‘vyakt�d aha�k�ras  tato‘jani 
|| 7.46 aha�k�r�n  mano j�ta� tanm�tr�pañcaka� tata� | indriy��i *da�aika� (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 s���i-order - manas has its place among the other 
tattva-s230. These items of textual evidence suggest that the absence 
of manas in the passage in question (P�dS, 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 bh�t�di aha�k�ra, the P�dS diverges not only 
from the outlook of the classical S��khya, according to which the 
subtle elements (tanm�tra) are the sources of the great elements 
(mah�bh�ta)231, but also from the interpretation of the classical 
sequence given in the Yuktid�pik�, according to which each subtle 
element produces the corresponding great element232. In the pecu-
liar sequence given in the P�dS, the tanm�tra-s alternate with the 
mah�bh�ta-s in the roles of producers and products of evolution: 

“… then from the bh�t�di [aha�k�ra], characterized by the qual-
ity of tamas, the subtle element of sound (�abda-tanm�tra) came 
into existence and the latter produced ether (�k��a). [14] Thus, from 
ether the subtle element of touch (spar�a-tanm�tra) [and] from the 
latter air (v�yu) came into existence; then from air the subtle element 
of form (r�pa-tanm�tra) [and] from the latter � re (agni) came into 
existence; [15] from � re was produced the subtle element of taste 
(rasa-tanm�tra) [and] from the latter sprang up water (�pas); from 

da�aka�) ca samaj�yata padmaja || 7.47 mah�bh�ta� p�thivy�dipañcaka� tadanan-
taram | 7.48ab.
230  See P�dS, cp, 3, 29c-51b, quoted and discussed in detail below, pp. 255-259. 
231  The ParS instead is in accordance with the classical model. See ParS, 2, 50-
51c, 54: bh�t�d eva ca j�t�ni tanm�tr��i yath�kramam | prathama� �abdatanm�tra� 
dvit�ya� spar�ap�rvakam || 2.50 r�pam�tra� t�t�ya� tu rasam�tra� caturthakam | 
pañcama� gandham�tra� 2.51ac … tanm�trebhyas tu bh�t�ni kram�d jat�ni pañca 
vai | kha� ca v�yu� ca teja� ca jalap�thv� ca pañcam� || 2.54.
232  See the commentary on the k�rik� 37, in YD, 118: tatra �abdatanm�tr�d 
�k��am, spar�atanm�tr�d v�yu�, r�patanm�tr�t teja�, rasatanm�tr�d �pa�, 
gandhatanm�tr�t p�thiv�  | . For a presentation of the Yuktid�pik�, see also Larson, 
Bhattacharya (eds.) 1987: 227� . With regard to the subtle and great elements, see 
Ibidem: 264.
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water the subtle element of smell (gandha-tanm�tra), then from the 
subtle element of smell, earth (mah�). [16]”233. 

A possible source of the P�dS might have been the LT, where the 
same pattern is found: “From the bh�t�di [aha�k�ra], 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 � rst form (= � re); 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]m�tra-s are the subtle elements and the other are the 
great elements. [41-42]”234. The hypothesis that the author(s) of the 
P�dS might have been inspired by the LT is corroborated by the 
fact that the LT, like the P�dS, maintains that the jñ�nendriya-s arise 
from the vaik�rika aha�k�ra and the karmendriya-s from the taijasa 
aha�k�ra235. 

The P�dS follows the so-called “accumulation theory”, advocated 
by the classical S��khya, according to which the great elements 

233  P�dS, jp, 5, 14b-16: …bh�t�des t�mas�d atha | �abdatanm�tram abhavat 
tac c�k��am  aj�janat || 5.14bcd spar�am�tra� tath�k���t tasm�d v�yur aj�yata | 
r�pam�tra� tato v�yos tasm�d agnir aj�yata || 5.15 rasam�tram ajany agnes tasm�d 
�pa� prajajñire | gandhatanm�tram adbhyo‘pi gandham�tr�t tath� mah� || 5.16.
234  LT, 5, 38c-42: bh�t�de� �abdatanm�tra� tanmatr�c chabdasa�bhava� || 5.38cd 
matprerit�c chabdam�tr�t spar�am�tra� babh�va ha | spar�as tu spar�atanm�tr�t 
tanm�tr�t prerit�n may� || 5.39 tad�s�d r�patanm�tra� tasm�c ca prerit�n may� | 
r�pam �virbabh�v�dya� rasam�tra� tata� param || 5.40 rasam�tr�n may� k�ipt�t 
tasm�j jajñe rasas tata� | gandhatanm�tram apy �s�t tasm�c ca prerit�n may� || 
5.41 �uddho gandha� samudbh�ta it�ya� bhautik� bhid� | m�tr��is�k�mabh�t�ni 
sth�labh�t�ni c�pare || 5.42.
235  See P�dS, jp, 5, 13-14a, quoted above (p. 124 and note 227), and LT, 5, 
50c-51b: vaik�rik�d aha�k�r�d �s�c chrotr�didh�ndriyam || 5.50cd  karmendriya� 
ca v�g�di taijas�t sa�pravartate | 5.51ab.
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possess the qualities pertaining to the subtle elements in increasing 
number236: “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 � re. [17]  Water is regarded as endowed 
with four qualities: sound, touch, form and taste. Earth has � ve qual-
ities: sound, touch, form, taste and smell. [18]”237.

The following table sums up the evolution of prak�ti, as outlined 
in the P�dS:

                                               prak�ti
                                               mahat or buddhi (intellect) (threefold)
                                               aha�k�ra (egoity) (threefold)
vaik�rika                                taijasa                                bh�t�di
[manas (mind)]
5 jñ�nendriya-s                     5 karmendriya-s                 5  tanm�tra-s
(sense-organs)                       (action-organs)                   (subtle elements)                                                    
                                                                                              5 mah�bh�ta-s

                                                                                               (great elements)      

	abda-tanm�tra (subtle element of sound)
�k�	a (ether)
spar	a-tanm�tra (subtle element of touch)
v�yu (air)
r�pa-tanm�tra (subtle element of form)
agni (� re)
rasa-tanm�tra (subtle element of taste)
�p (water)
gandha-tanm�tra (subtle element of smell)
mah
 (earth)

236  For a discussion of the “accumulation theory”, see Frauwallner 1993 (Reprint): 
280.
237  P�dS, jp, 5, 17-18: �abdaikagu�am �k��a� �abdaspar�agu�o‘nila� | 
�abdaspar�au tath� r�pa� tadvad agner ud�h�t�� || 5.17 �abdaspar�au *raso r�pa� 
(em. �r� r�parasau) c�turgu�yam ap�� sm�tam | �abdaspar�au r�parasau gandha� 
pañcagu�� mah� || 5.18.
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Thus, in the process of s���i, the material support of living be-
ings originates out of the evolution of prak�ti, which provides them 
with their psycho-physical organism, marked by the three gu�a-s 
and constituted by: the internal organ (anta�kara�a), formed by bud-
dhi, aha�k�ra and manas; the external organ (b�hyakara�a), formed 
by the � ve jñ�nendriya-s and the � ve karmendriya-s; and the body 
(deha), which is the aggregate of the mah�bh�ta-s endowed with the 
qualities of the tanm�tra-s. 

How this material organism is endowed with consciousness by 
puru�a is not explicitly illustrated in the text of the P�dS. Thus, 
for want of a direct explanation of the origination of the individual 
souls of living beings, the way of the arising of the j�va-s may be in-
ferred by analogy with the process of the m�rtyutpatti, through which 
the divine � gures appeared as particular concretizations of the para 
V�sudeva, �dyar�pa of the Supreme Being. In like manner, the j�va-s 
ought to arise as particular concretizations of the puru�a-r�pa 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 di� erent bodies. In the same passage, the 
identity between individual souls and Supreme Soul is asserted, on 
account of the evidence of the �ruti: 

“The identity of the two �tman-s, [namely] the Supreme Soul and 
the individual soul, is taught by the �ruti. [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 re� ected in [many] mirrors. [16] The body is the aggregate 
of the � ve [elements derived from] the bh�t�di [aha�k�ra]; the in-
dividual soul abides there. The sages know that this soul is called 
supreme.
[17]”238.

238  P�dS, jp, 6, 15c-17: parak�etrajñayor aikyam �tmano� �ruticoditam || 6.15cd 
k�etrajñasy�sya b�hulya� dehabhed�t prat�yate | ekasyaiva hi bimbasya darpa�e�u 
*yath� tath� (em. �r�. yath� bhid�) || 6.16 bh�t�dipañcasa�gh�ta� k�etra� tatra 
vyavasthita� | j�vo yas ta� vidu� pr�jñ�� k�etrajña� parasa�jñitam || 6.17.
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The assertion of the identity (aikya) between j�va and param�tman 
- 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 puru�a-r�pa of God in its concrete 
realization as a j�va. Thus, the individual souls are essentially non-
di� erent one from the other, because, ultimately, they are nothing but 
particular concretizations of the unique puru�a-r�pa of God, which 
is their common source. This idea harmonizes with the teaching of 
Y�davaprak��a according to which, like Vi��u N�r�ya�a who is the 
same in all his di� erent incarnations (avat�ra), in the same way the 
brahman, in its concretization (a��a) of enjoyer (bhokt�), is present 
as soul (j�va) in the bodies of living beings, a soul which is the same 
in all the di� erent bodies: “… indeed brahman is the individual soul. 
For it is the brahman that experiences [its] being an individual soul 
in all the bodies.” 239. Furthermore, according to Y�davaprak��a: 
“The individual souls are his (i.e. of the bhokt�/puru�a) manifesta-
tions, existing according to their respective bodies; and they [are] 
minute, in� nite and eternal; and [they are] self-luminous on account 
of [their] being particular concretizations of brahman; and in these 

239  This teaching of Y�davaprak��a is referred to in a quotation from R�m�nuja 
contained in Sudar�anas�ri’s commentary 
rutaprak��ik� on the 
r�bh��ya: “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 prapañcamithy�tvena j�vamithy�tvam ��a�kan�ya� brahma�a eva 
j�vabh�v�t. brahmaiva hi sarva�ar�re�u j�vabh�vam anubhavati (�ruP, II p. 237, 9f.). 
For a German translation see Oberhammer 1997: 50, fn. 113; for a discussion of 
this teaching of Y�davaprak��a, see Ibidem: 32-34.
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souls] some qualities of brahman become manifest, some [remain] 
concealed.”240 

The assertion of the ultimate sameness of nature of puru�a-r�pa 
and j�va-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 di� erentiation by which the puru�a-r�pa becomes a manifoldness 
of embodied souls. Such an elucidation, which is lacking in the P�dS, 
may be supplied by the ParS. 

In the  account of s���i of the ParS, where the �akti-s of God play 
a crucial function in the creation process, the individual souls are 
considered as �akti-s of the Supreme puru�a, i.e. God241. These �akti-s 
are evolving through stages of progressive concretization and limita-
tion, thereby acquiring material bodies and becoming embodied souls 
(j�va or dehin). Then, on account of their karman, they are involved 
in sa�s�ra and, as transmigrating souls, these �akti-s/j�va-s, due to the 
variety of their origins, names and nature, become more and more dif-
ferentiated. But although as sa�s�rin-s, on account  of their respective 
peculiar characteristics, the j�va-s appear as if (iva) they were di� erent 
from one another, indeed, with regard to their essential nature, they 
cannot be distinguished one from the other, because they are ultimate-
ly all �akti-s of God242.

240  NM, 5: … tatra bhokt�tva�aktiyukto bhokt�sama��ipuru�a eka� | tasya vy�h�� 
prati�ar�ram avasthit� j�v�� | te c��avo’nant� nity��; brahm���atvena svaprak���� 
ca | te�u ca brahmagu��� kecid �virbh�t��; kecit tirohit�� || .
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 j�va-s in terms of �akti-s it 
is not the pañcopani�ad-s which are meant. 
242  See ParS, 2, 58-59: “Indeed, the �akti-s of the Supreme puru�a become lower 
according to the sheaths; on account of the di� erence 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 sa�s�ra. 
These are the creatures wandering in sa�s�ra. [59]” parasya puru�asyaiva �aktaya� 
ko�a�o’par�� | j�tin�masvar�p���� bhed�dbhinn� iva sthit�� || 2.58 �ar�ra� 
bhautika� pr�pya karmabhi� svair *up�rjanai� (em. A; up�rjitai� GOS) | d�rgha� 
bhramanti sa�s�re te ca sa�s�ri�o jan�� || 2.59. 
The adverbial form ko�a�a� (verse 58b), which is used to indicate the way the 

.
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As already remarked with regard to the role of the �akti-s (speci� -
cally the pañcopani�ad-s) in the creation theory of the ParS, the P�dS 
notion of r�pa-s of the param�tman ful� ls the same function as the 
ParS notion of �akti-s of God243. Accordingly, the passage of the ParS 
(2, 58-59) may be read as an elucidation of the passage of the P�dS 
(jp, 6, 15c-17). The ParS passage may be considered as a descrip-
tion of the process through which the puru�a-r�pa of God, by taking 
lower, concrete forms, gives rise to the � nite souls, which then di� er 
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 P�dS statement that the multifariousness 
of the souls is due to the multifariousness of the bodies. On the other 
hand, the P�dS itself, by asserting the sameness of nature of j�va and 
param�tman244, makes explicit what is only implicit in the iva (verse 
58d) of the ParS.  

The parallel reading of these passages of P�dS and ParS has 
shown how the texts of the two sa�hit�-s complement each other. 

�akti-s of God are becoming increasingly concrete and limited, derives from ko�a, 
a technical term which literally means “sheath” and which occurs in several texts 
and traditions, beginning with the Taittir�ya Upani�ad. Within the P�ñcar�tra lit-
erature, the notion of ko�a is found, for instance, in the LT, where it indicates the 
stages of s���i through which the �akti unfolds in increasingly gross forms: “…
in each stage 
akti projects herself into various manifestations while yet remain-
ing the transcendental inner principle. These stages are the �aktiko�a, m�y�ko�a, 
pras�tiko�a, prak�tiko�a, brahm��
ako�a and j�vako�a.” (Gupta 1972: XXVIII). 
The �aktiko�a corresponds to the transcendent state of the godhead, to the so-
called pure creation, where the vy�ha-s make their appearance; beginning with 
the m�y�ko�a, through the pras�tiko�a, up to the prak�tiko�a, the �akti manifests 
herself in the material creation, marked by the three gu�a-s; the brahm��
ako�a 
corresponds to the evolution of the tattva-s and in the j�vako�a the �akti material-
izes in the bodies of living beings (For a description of the ko�a-s, see in particular 
chapter 6 of the LT). The author(s) of the ParS seem to use the term and concept 
of ko�a in a sense similar to that of the LT.
243  See above, pp. 122-123.
244  See also P�dS, jp, 6, 20cd: “actually there is no di� erence at all between the 
Supreme Soul and the individual soul.” … vastuto naiva bhedo‘sti paraj�vayo� || 
6.20cd.
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This is true also with regard to the metaphors respectively used to 
illustrate the origination of the j�va-s. In fact, the simile of the P�dS 
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 j�va-s, and their source, the puru�a-r�pa. On the other 
hand, the ParS provides a simile which aims speci� cally at explain-
ing the diversity of the individual souls: “As the colour of a crystal-
gem seems to change according to the di� erent colours of the objects 
which are its support, similarly the Supreme puru�a, who is indeed 
one, takes di� erent forms according to the nature of living beings 
consisting of the gu�a-s [of prak�ti] and becomes, in this world, the 
bound and the emancipated. [88c-90b]”245. Hence, by each of these 
two similes each sa�hit� expresses one aspect of the polarity of the 
di� erence-and-non-di� erence, which characterizes the relationship 
between j�va-s and param�tman.

The Transmigrating Soul (sa�s�rin)

The Causes of Bondage

The P�dS deals extensively with what separates the original iden-
tity between individual souls and Supreme Soul and the � nal reali-
zation of this identity in liberation, that is to say, the peregrinations 
of the j�va-s within the circuit of worldly existence and their striving 
after emancipation. The descriptions given in the P�dS 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 sa�s�ra, prove to be chie� y based on the ParS. With regard to 

245  ParS, 2, 88c-90b: yathaiva bhinnavar��n�� dravy���m ��raye sati || 2.88cd 
sph��ikasya ma�e  r�pam anyac c�nyac ca lak�yate | tath� gu�amayair bh�vair eko 
hi puru�a� para� || 2.89 bhinnar�po jagaty asmin baddho mukta� ca j�yate | 2.90ab.
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these topics the two sa�hit�-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 
a� ected by the qualities of matter, the three gu�a-s of prak�ti. These 
gu�a-s do not pertain to the j�va 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 body246. As a result of his 
connection with the trigu�� prak�ti, the j�va becomes a sa�s�rin and 
lives in the world as if he were plunged into a deceitful sleep, which 
makes him take his gu�a-determined nature for his true self247. In-

246  See P�dS, jp, 4, 21-24: “[Brahm�:] How is the connection of man with these 
gu�a-s? And [how] should the man who is seeking deliverance be released from 
the bonds of [his] karman? [21] [�r� Bhagav�n:] The gu�a-s of man are following 
the law of the body. These [gu�a-s] occur and do not occur due to the power of 
the object [of the senses]. [22] [Brahm�:] O great Lord, what is this so-called 
object [of the senses] for men, through the contact of which these gu�a-s occur 
and do not occur? [23] [�r� Bhagav�n:] O Brahm�, the object [of the senses] for 
the embodied soul is told to be prak�ti, consisting of the three gu�a-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 � nd the same ideas, 
sometimes even expressed by the same words: “[Brahm�:] The connection of man 
with the three gu�a-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 gu�a-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] [Brahm�:] O best of 
the gods, what is this so-called object [of the senses] for men, through the contact 
of which these gu�a-s occur and do not occur? [75] [Parama:] Prak�ti consisting 
of the three gu�a-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 P�dS, jp, 4, 25-26c: “The [individual] puru�a is always aware of the prak�ti 
composed of the  three gu�a-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] puru�a is always aware 
of the trigu�� prak�ti and she constantly produces his manifold sleep. [77] The 
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volved in the world, man performs acts which are in� uenced by the 
various combinations of the three gu�a-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 karman248. The 
ultimate cause, which induces the j�va to the false identi� cation of his 
true self with his material substratum constituted by the products of 
prak�ti, is the deluding power of m�y�249. M�y� is established by God 
Himself and her power on human beings is the result of the working 
of their own karman.250.

The causes of bondage are further discussed in chapter 7 of the jp, 
which provides a synthesis of the views of the P�dS on the subject, as 
well as another instance of reference to the ParS. The text reasserts 
that the ultimate cause of sa�s�ra is m�y�,  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 gu�a-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 sa�s�ra. Thus avidy�, 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 P�dS, jp, 4, 19-20b: “Truly a threefold action is produced out of the three 
distinct gu�a-s combined, [the ones] mentioned before, sattva and so on. [19] By 
the e� ect 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 P�dS, jp, 5, 1-2: “[Brahm�:] Which is the reason of the connection of 
man with prak�ti? O Bhagav�n, disclose this mystery, [which is] di�  cult to be 
grasped for me. [1] [�r� Bhagav�n:] O Brahm�, this m�y�, existing from eternity, 
imperishable, is the cause which connects man with the prak�ti formed by the 
gu�a-s. [2]”. For the Sanskrit text see the table below.
250  See ParS, 1, 79-80: “[Brahm�:] Which is the reason of the connection of 
man with prak�ti? O God, teach me this, which is regarded as a great secret. [79] 
[Parama:] The cause of that is only m�y�, [which] has been determined by me 
since the beginning. Only due to karman [man] remains sunk into m�y�. [80]”. 
For the Sanskrit text see the table below. 
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the power of m�y�, is the cause of karman and karman is the direct 
cause of sa�s�ra251. 

The parallel passages of P�dS and ParS quoted in the previous 

251  See P�dS, jp, 7, 8c-10, 13-17b, 31-32b, 34-36: “[�r� Bhagav�n:] … Now, o four-
faced one, I will explain the cause of sa�s�ra. [8cd]. [Men] fallen into the power 
of m�y� 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 sa�s�ra, o four-faced one; indeed karman is the cause of it. [10] 
... Sa�s�ra 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 m�y� 
by the best among the learned ones. [15] From sattva [arises] a sleep full of joy and 
pleasure, from rajas a [sleep] � lled with actions, from tamas a [sleep] called the 
deluding one. By these man is bewildered. [16] Being powerless due to sa�s�ra, 
[man] performs karman [which is] the cause of rebirth. [17ab]… Thus man, fallen 
into the power of m�y�, connected with the three gu�a-s, performs manifold acts; 
getting a body according to these acts, being [immersed] in sa�s�ra, he � nds birth 
and death. [31-32b]. … [Brahm�:] Now, how might there be connection with or 
disjunction from these gu�a-s? [34ab] [�r� Bhagav�n:] O you having the lotus as 
a seat, these three gu�a-s occur and do not occur for man due to [his] connection 
with and disjunction from m�y�. M�y�, never ceasing, eternal, constant, is based 
upon myself. [34c-35]. All beings, even the gods beginning with Brahm�, fallen 
into the power of m�y�, roam about, bewildered by ignorance, o you having the 
lotus as a seat. [36]” [�r�bhagav�n] ... sa�s�rahetum adhun� kathay�mi caturmukha 
|| 7.8cd �ubh��ubh�tmaka� karma k�tv� m�y�va�a� gat�� | bhog�yatanam �sth�ya 
tattatkarma prav�hajam || 7.9 du�kha� sukha� va puru�� *bhuñjate niyatendriy�� 
(em. �r�. ma. bhuñjante hetuyantrit��) | sa�s�ti� s� caturvaktra tasy�� karmaiva 
k�ra�am || 7.10 … kalpate sa�s�ti� karmahetur ukt� vini�cit� | karoti karma 
c�vidy�viva�a� puru�a� svayam  || 7.13 ga�� eva *trayo vidy� (em. trayo’vidy�) 
sam�savy�sav�ttaya� | tair eva kurute karma �ubha� v� yadi v�‘�ubham || 7.14 
tais tribhir vividh� nidr� j�yate karmak�ra�am | sai��‘vidy� ca m�y� ca kathyate 
kovidottamai� || 7.15 satv�t sukhamay� nidr� rajasa� karmasa�kul� | tamaso mohin� 
n�ma t�bhir nirgalita� pum�n || 7.16 sa�s�rato‘va�a� karma karoti janik�ra�am | 
7.17ab. … eva� bahuvidha� karma pum�n m�y�va�a�gata� | karoti trigu�air yukta� 
karmabhis tai� pum�layam || 7.31 sa�s�re‘pi gato janman��a� ca pratipadyate | 
7.32ab … [brahm�] ebhir gu�ais tath� yogo viyogo v� katha� bhavet | [�r�bhagav�n] 
puru�asya gu�� ete trayo‘pi kamal�sana || 7.34 m�y�yogaviyog�bhy�� bhavanti na 
bhavanti ca | m�y�nap�yin� nity� mayi ti��hati ���vat� || 7.35 m�y�va�a� gat�� sarve 
bhramanty ajñ�namohit�� | brahm�dayo‘pi kimuta dev�dy�� kamal�sana || 7.36.
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pages are shown in the table below:
The parallel passages of P�dS and  ParS quoted in the  previous

pages are shown in the table below:

------ P�dS, jp, 4, 19-20b 

tribhir eva gu�air vyastai� 
samastai� p�rvam �ritai� | 
satv�dibhi� kriy� c�pi trividh� 
sa�pravartate || 4.19 
tay� sa�s�ram �cchanti 
puru��� p�rvav�ttaya� | 4.20ab.

ParS, 1, 71-72

[parama�] tribhir eva gu�air 
brahman sam�savy�sav�ttibhi��| 
tri dvidh� kriyate nidr� 
badhyante puru��s tay� || 1.71 
satv� sukhamay� nidr� rajasa� 
karmasa�kulam | tamasa� 
sambh�t�k�r� sa�bandhas 
trividha� sm�ta� || 1.72.  

P�dS, jp, 7, 15-16 

tais tribhir vividh� nidr� j�yate 
karmak�ra�am | sai��‘vidy� ca 
m�y� ca kathyate kovidottamai� 
|| 7.15 
satv�t sukhamay� nidr� rajasa� 
karmasa�kul� | tamaso mohin� 
n�ma t�bhir nirgalita� pum�n || 
7.16

The text of the P�dS 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 
m�y�, P�dS, 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, P�dS, jp, 7, 15-16 corresponds to ParS, 1, 71-72: “ [Parama:] 
O Brahm�, a three-twofold sleep is produced by the three gu�a-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] � lled with actions, from tamas 
[a sleep] � lled with [deceitful] appearances. [This] is regarded as the threefold 
bondage. [72]”. For the Sanskrit text see the table below.

ParS, 1, 73-76

[brahm�] tribhir eva gu�air 
yoga� puru�asy�vati��hate | 
katha� v� viprayoga� sy�t 
muktik�masya yogina� || 1.73 
[parama�] puru�asya gu�� 
naite trayo’pi kamal�sana | 

P�dS, jp, 4, 21-24

[brahm�] katham ebhir gu�air 
yoga� puru�asyopaj�yate�| 
karmap��air vimucyeta 
mok�yam��a� ca puru�a� || 4.21 
[�r�bhagav�n] puru�asya gu�� ye 
te dehadharm�nuvartina� |  



138

vi�ayasya va	�d ete bhavanti 
na bhavanti ca || 1.74 
[brahm�] ko’sau vi�aya ity 
ukta� puru����� surottama | 
yasya yog�d bhavanty ete na 
bhavanti ca gu��� || 1.75 
[parama�] prak�tis trigu�� 
jñey� dehino vi�ayasthit� | tay� 
yukt�s tu badhyante mucyante 
rahit�s tay� || 1.76.

vi�ayasya va	�d ete bhavanti 
na bhavanti ca || 4.22 
[brahm�] ko'sau vi�aya ity 
ukta� puru����� mahe�vara | 
yasya yog�d bhavanty ete na 
bhavanti ca te gu��� || 4.23 
[�r�bhagav�n] trigu�� prak�tir 
brahman vi�ayo dehina� sm�ta��| 
tadyog�d badhyate jantus 
*tadayog�d (em. �r�. tadviyog�t) 
vimucyate || 4.24.

ParS, 1, 77-78 

j�n�ti puru�o nitya� trigu��� 
prak�tisthit�m | s� ca pras�te 
satata� nidr�m asya 
p�thagvidh�m || 1.77 

k�nt�m eva bhaj�n nidr�� 
svatantram iva sa�sthit�m�| 
suruca� vismaraty e�a 
sa�bandha� pu�sa i�yate || 
1.78. 

P�dS, jp, 4, 25-26c 

j�n�ti puru�o nitya� prak�ti� 
trigu��tmik�m | s� ca pras�te 
satata� *nidr�lasya� (em. ma. 
nidr�m asya) *p�thagvidham 
(em. ma. p�thagvidh�m) || 4.25 
svar�pa� vismaraty e�a nidray� 
viva�a� svayam | sa bandha 
i�yate pu�s��… || 4.26ac.

ParS, 1. 79-80 

[brahm�] prak�ty� tasya 
sa�yogo j�yate kena hetun� | 
etad �cak�va me deva guhyam 
etat para� matam || 1.79 
[parama�] m�yaiva k�ra�a� 
tasya purast�d vihit� may��| 
bh�ya� karmava��d eva 
m�y�magneva ti��hati || 1.80.

P�dS, jp, 5, 1-2

[brahm�] prak�ty� tasya 
sa�yogo j�yate kena hetun��| 
etad �cak�va bhagavan 
rahasya� durlabha� mama 
|| 5.1 [�r�bhagav�n] yan m�y� 
k�ra�a� brahmann an�dir 
avin��in� | yunakti puru�a� sai�� 
prak�ty� gu�ar�pay� || 5.2.
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Sattvic, Rajasic and Tamasic Beings

Within the condition of sa�s�rin-s, the nature of  the j�va-s is de-
termined by the gu�a-s of prak�ti which, according to their various 
proportions and combinations, a� ect the proclivity either to knowl-
edge and goodness, or to passion and activity, or to ignorance and 
inertia; thus the three gu�a-s in� uence human beings and turn them 
into either sattvic, or rajasic, or tamasic creatures. The P�dS pro-
vides a thoroughgoing classi� cation of the gu�a-determined types 
of men, specifying their respective characteristics, virtues, activities, 
modes of worship and destinies after death. This classi� cation, par-
ticularly with regard to the moral aspect of the in� uence exerted by 
the predominance of any one of the three gu�a-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 mumuk�u, worthy of the divine 
grace.

With regard to the origin of the three categories of beings, one 
reads: “Thus, on account of these three gu�a-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 chie� y in� uenced by [the quality of] 
rajas, a middle one; when [the quality of] tamas is prevalent, [there 
shall be] the worst [kind of man]. [50]”252. 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]”253. Up to here the 
text limits itself to the commonplace of a threefold gu�a-determined 

252  P�dS, jp, 7, 49-50: tribhir eva� gu�air etair uttam�dhamamadhyam�� | j�yante 
k�ra�ava��t t�n brav�mi kram�d aham || 7.49 bh�ve�u te�u bh�yi��ha� satva� 
�rey��� caturmukha | bh�yi��har�jaso madhyo jaghanyas tamas�dhika� || 7.50.
253  P�dS, jp, 7, 61: satvasthasyordhvagamana� sthitir madhye rajodhike | adhogatis 
t�mas�n�� trividh�n�� tridh� gati� || 7.61.
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classi� cation254. What is more signi� cant is the description of how 
the gu�a-determined characters of men can a� ect 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 a� ected 
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]”255. 
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 yak�a-s, bh�ta-s, pi��ca-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]”256.

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-

254  The author(s) of the P�dS 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 chie� y endowed with the qualities of sattva, rajas or tamas 
and its dealing, in turn, with each of the � ve elements: earth, water, � re, air and 
ether (see P�dS, 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, 57c-60, for 
the English translation see below, p. 324). 
255  Ibidem, 64b-65b:… t�masasya tu kathyate | pai�unya� paranind� ca 
nidr�lasya� n��a�sat� || 7.64bd  ity�dayas tamodh�n� gu��� prokt�� caturmukha 
| 7.65ab.
256  Ibidem, 53b-54, 68c-69b
: …yajante ye tamodhik�� | te��� bhuva�sthale v�sa� 
k�aye bh�lokasa�s�ti� || 7.53bd yak�abh�tapi��c�di yajante tamas�dhik�� | u�itv� 
narake ghore janma sy�j ja�gam�di�u || 7.54 … pralaye tamasi sthasya puru�asya 
caturmukha || 7.68cd m�
hayoni�u janma sy�n nik����su puna� puna� | 7.69ab.
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ger and deceit [63cd]: these are the qualities of the rajas gu�a. [64a] 
… Those twice born who worship with a disposition mainly in� u-
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]”257. 

Whereas both tamasic and rajasic people cannot escape the fet-
ters of sa�s�ra, the condition of the sattvic beings is quite di� erent: 
“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 chie� y endowed with [the quality of] sattva, who pay a homage 
(arcan�) by which I am pleased, will get as a fruit [of their devotion] 
either worldly enjoyment or � nal beatitude, according to their wish. 
[51]”258. The P�dS 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 (arcan�) of God with 
a sattvic disposition shall be released from sa�s�ra. With regard to 
the suitable way of worship, it is said: “being restless, those who are 
wholly engaged in the sacri� cial rites (yajñakarman) will be born 
again; [but] those who are devoted to my adoration (�r�dhana), 
henceforth will not be born again. [55]”259. By opposing �r�dhana 

257  Ibidem, 63c-64a, 52, 68ab
: aha�k�ras tridh� darpa� krodho dambha it�rita� 
|| 7.63cd  gu�� rajogu�asyaite…7.64a … rajas�dhikabh�vena yajante ye dvij�taya� 
| te��� trivi��ape v�sa� punar �v�ttilak�a�a� || 7.52 … rajassthasya pral�nasya 
janmam�tra� mah�kule | 7.68ab.
258  Ibidem, 62-63b, 51: tatra satva� nirmalatv�t prak��akam an�v�tam | satya� 
jñ�na� tapo mauna� dh�ti� �auca� �ama� k�am� || 7.62 ity�daya� satvani��he 
gu��� kaly��ak�ri�a� | 7.63ab … tatra satv�dhikair bh�vair arcan� mama to�i�� | 
bhogo v�py apavargo v� phala� te��� yathepsitam || 7.51.
259  Ibidem, 55: gatv� gatv� nivartante yajña*dharmapar�ya��� (em. ma 
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(as well as arcan�) - both technical terms indicating the tantric way 
of worship260 - to the orthodox Vedic-derived term yajñakarman, the 
author(s) of the P�dS mean that it is only through the P�ñcar�tric 
way of ritual worship taught in the sa�hit�-s that liberation may be 
attained. But the mere performance of the prescribed ritual is not 
enough to change the condition of man from sa�s�rin to mukta; an 
essential prerequisite is the inner, sattvic disposition accompanying 
the ritual practice. In a de� nition of sa�s�rin 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]”261. By 
contrasting the ritual performed in conformity with the orthodox 
Vedic prescriptions and aiming at a fruit - i.e. the yajñakarman - 
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 P�ñcar�tric �r�dhana.

In addition to moral virtues, to be possessed of knowledge is an 
essential quality distinguishing the sattvic man: “When the other 
two lower gu�a-s have disappeared and sattva is fully developed, 
then arises the highest knowledge by which one reaches the su-
preme abode, di�  cult to be attained within prak�ti; [65c-66] having 
reached that [abode, men] are not born again in sa�s�ra, which is 
a source of sorrow. [Hence, those who are] devoted to sattva, when 
they die, enter the eternal worlds. [67]” 262. 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 

karmapar�ya���) | ady�pi na nivartante ye mam�r�dhane sthit�� || 7.55.
260  For a de� nition of arcan�, see TAK  I  2000: 142-143; for �r�dhana, see 
Ibidem: 203.
261  P�dS, jp, 4, 14
: phalak�manay� karma vihita� vaidika� bhajan | badhyate 
ni�sp�ha� karma bhajam�no na badhyate || 4.14.
262  P�dS, jp, 7, 65c-67: pral�nayor itarayor gu�ayo� ca jaghanyayo� || 7.65cd  satve 
prav�ddhe vijñ�nam utk���a� j�yate‘dhikam | tena pr�pnoti parama� sth�na� 
prak�tidurlabham || 7.66 yat pr�pya na nivartante sa�s�re du�khasambhave | 
deha� tyajanta� satvasth�� lok�n y�nti san�tan�n || 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 Vi��u, Vaiku�
ha, 
which is de� ned as prak�tidurlabha (verse 66d) because the world 
of God is above and beyond the realm of prak�ti. 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 � eld of his religious and spiritual life. 

The causal relation between sattvic nature and knowledge is 
highlighted also with regard to the practice of asceticism (tapas): 
“[Everything which is] duly performed by men having faith and not 
looking for bene� cial consequences, is to be known as asceticism 
characterized by sattva, on account of its [being] a source of knowl-
edge. [5c-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. 
[6cd] But what [is performed] for the destruction of others and so 
on, shall be [known as] asceticism characterized by tamas. These 
two kinds of activities shall never be sources of knowledge. [7]”263. 

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 salvi� c function, 
insofar as it prevents the further development of karman. In fact, 
“knowledge being preponderant, there shall be liberation of the self 
from sa�s�ra; karman being preponderant, [sa�s�ra], being unre-
strained, arises again. [11] Karman, which is the cause of sa�s�ra, 
comes to nothing on account of knowledge; when karman as cause 
of sa�s�ra is destroyed, immediately after [follows] liberation. 
[12]”264. 

263  P�dS, jp, 8, 5c-7: �raddadh�nai� k�ta� samyak aphal�k��k�ibhir narai� || 8.5cd 
s�tvika� tat tapo jñeya� taddhi vijñ�nak�rakam | satk�ram�nap�j�di*sidhyartha� 
(em. siddhyartha�) r�jasa� tapa� || 8.6 t�masa� tu tapas tat sy�t yat 
parots�dan�dikam | karma tad dvividha� naiva vijñ�notpattik�ra�am || 8.7. 
264  P�dS, jp, 7, 11-12
 : muktir *jñ�n�dhike (em. jñ�n�dhikye) tasy�� sa�s�ter 
�tmano bhavet | *karm�dhike (em. ma. karm�dhikye) puna� saiva j�yate niravagrah� 
|| 7.11 sa�s�rahetubh�ta� tat karmajñ�nena na�yati | k���e karma�i sa�s�rahetau 
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 de� nition of s��s�rin 
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]”265. Here the knowledge 
based on the sense perceptions, and hence limited to the phenom-
enal world of prak�ti, is opposed to the salvi� c 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 pro� ciency in ritual and yoga: “A pure knowledge, free 
from the in� uence 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 Bhagav�n 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]”266. 

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 

265  P�dS, jp, 4, 15: jñ�na� vai�ayika� yasya cak�ur�dinibandhanam | badhyate 
sa pare deve yasya jñ�na� sa mucyate || 4.15. The verse 14 is quoted above (see p. 
142 and note 261).
266  P�dS, jp, 7, 2-3b, 7-8b: b�hyopar�garahita� nirmala� tasya j�yate | vijñ�na� 
yasya bhagavatsam�r�dhanakarmabhi� || 7.2 an�dyavidy�vilayo yog��gai� ca 
yam�dibhi� | 7.3ab … jñ�na� pratya�mukha� j�ta� tena j�nanti tat padam 
| yat pr�pya na nivartante janmam�tyuvivarjit�� || 7.7 puru��� karmanirat� 
jñ�naviñ�najanmani | 7. 8ab. 
The whole passage (jp, 7, 2-8b) is discussed in detail below, pp. 199� ; with regard 
to the discussion of the so-called sattvajñ�na, see in particular pp. 206� .
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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 S��khya-derived account of s���i, creatures 
are classi� ed as best, middle and worst according to their respective 
association with the three gu�a-s of prak�ti. The gu�a-s also a� ect 
their behaviour (cary�) and mode of worship (arcan�): the worship 
of the sattvic beings pleases the Lord and grants His grace (pras�da), 
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 disposition267. 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 
animals268. Since the ParS introduces only a few slight variants, with 
respect to the P�dS, in the well known gu�a-determined classi� cation, 
a detailed comparison with the latter would contribute little to a better 
understanding of the teachings of the P�dS on this subject.

267  See ParS, 2, 7-10:  tribhir eva gu�air ete prak�tisthais samanvit�� | sarve 
bh�v� bhavanty ete �re��h� madhy�s tath�’dham�� || 2.7 �re��h�s tu sattvabh�yi��h� 
madhyam�s tu rajomay�� | adham�s t�mas� jñey�� te��� cary�su t�d���� || 2.8 
tatra sattvamayair bh�vair arcan� matpras�din� | r�jasair bhogasiddhi� sy�t 
t�masair mohak�ra�am || 2.9 tasm�n m�� praty *up�s�na� (em. up�s�na�) 
sarvabh�v�nukram�t | kurv�ta s�ttvikenaiva n��ayitv� rajastama� || 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 gu�a and, 
accordingly, bestows a threefold fruit: “The sattvic [worship] grants liberation, 
the rajasic the ful� llment of wishes, the tamasic harm to others…”. … s�ttvik� 
muktihetos tu r�jas� k�masiddhaye || 3.28cd t�mas� parap�
�rtha� … 3.29a.
268  See ParS, 2, 63-64: gu��n�� tu samudrek�t karmabhi� svai� �ubh��ubhai� | 
uttam�m atham�� madhy�� gati� gacchanti dehina� || 2.63 te��� sattvagu�odreke 
gatir devatvam i�yate | m�nu�ya� r�jas�t prokta� tiryaktva� tamasas tath� || 2.64.
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The mumuk�u

Notwithstanding his being permeated by the gu�a-s of prak�ti, 
thanks to the e� ect of the sattva gu�a, 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 (pras�da), which, by means of the reve-
lation, bestows on him the salvi� c knowledge. The idea that pras�da, 
the highest of the divine functions, has an essential role in the � nal 
emancipation of the j�va is duly emphasized in the P�dS: “Without my 
favour - says Bhagav�n - there cannot be cessation of that [m�y�] 
for anyone; until I become pleased, m�y� will be unfathomable and 
insurmountable. [3] … Therefore know, o you having the lotus as 
a seat, that anywhere, nothing except my favour can confer � nal 
emancipation to the transmigratory beings. [6]”269. Further on it is 
said: “This m�y�, which is depending on myself, indeed vanishes by 
the e� ect of [my] favour. Those who are bound on account of  m�y� 
are liberated when they adore me. [37]”270. The same statements are 
found in the ParS, which claims that m�y�, 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 favour271. The similarities between the two sa�hit�-s are evi-
dent: both mention the contradictory yet complementary divine func-
tions of veiling and unveiling, bewildering the j�va-s by means of the 

269  P�dS, jp, 5, 3, 6: matpras�da� vin� tasya na vir�mo‘sti kasyacit | y�van n�ha� 
pras�d�mi t�van m�y� duratyay� || 5.3 … tasm�t sa�s�ri��� pu�s�� matpras�da� 
vin� kvacit | ni��reyasakara� n�nyad budhyasva kamal�sana || 5.6. 
270  P�dS, jp, 7, 37: *matpras�d�vas�n� (em. ma. pras�d�d eva s� m�y�) y� madadh�n� 
vina�yati | m�y�yogena badhyante *mucyate (em. mucyante) *t�� jayanti (em. ma. 
m�� bhajanti) ye || 7.37.
271  See ParS, 1, 81-82, 86: matk�t�y�s tu m�y�y� matpras�d�d vin�  kvacit 
| na vir�mosti loke ’ smin n�tra k�ry� vic�ra�� || 1.81 y�vad eva na m�yeya� 
matpras�dena h�yate | t�vat pu�sas tu sa�s�ro muktir asya viparyaye || 1.82. 
… tasm�t sa�s�ri��� pu�s�� matpras�d�d vin� kvacit | ni��reyasakara� 
*n�nyat datve��avya� (em. n�nyad anve��avya�) pit�maha || 1.86. The verse 86 is 
reproduced, almost verbatim, in P�dS, jp, 5, 6, quoted above, note 269.
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illusory power of the divine m�y� and revealing the salvi� c teaching 
which shows the path towards liberation; furthermore both emphasize 
the crucial function of divine grace for the attainment of mukti. 

The agreement between P�dS and ParS also concerns the quali� -
cations required for deserving divine favour. Indeed, besides por-
taying the gu�a-determined categories of men, both sa�hit�-s pay 
special attention to the characteristics distinguishing the mumuk�u, 
characteristics which, to some extent, are already delineated in the 
descriptions of the sattvic devotee. Thus, the ParS indicates faith, 
devotion and meditation (�raddh�, bhakti and sam�dhi) 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 scriptures272. 

In the P�dS 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]”273. 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 �raddh�, bhakti and 
sam�dhi: “After having known my avat�ra 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]”274. In this 

272  See ParS, 1, 84-85: �raddh� bhakti sam�dhi� ca mayi pra�ihit� janai� | �ubham 
eva vivicyante tat pras�dam avaihi me || 1.84 ��str�gamavih�n� ca bhaktir mayi 
samarpit� | �ubham ev�vahet pu�so m�rkhasy�pi na sa��aya� || 1.85.
273  P�dS, jp, 7, 39: �raddh� bhakti� sam�dhi� ca mayi samyak samarpit� | k�ra�a� 
��strad���ena vidhin� n�nyath� bhavet || 7.39. 
274  P�dS, jp, 7, 41-42b: mam�vat�rar�p��i budhv� s����ni manmukh�t | 
adharmasyopa��ntyartha� dharmak�maprav�ddhaye || 7.41 bah�ni boddhu� 
yogy�ni traya� tatra sam�caret | 7.42ab.
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context, avat�ra has to be understood as m�rti, in the sense of any 
particular, concrete divine � gure. In fact, further on it is said: “The 
form of the Supreme �tman, which is devoid of any concrete shape, 
di�  cult to be known, is not within the range of these, i.e. faith and 
so on. [42c-43b]”275. 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 m�rti God becomes a possible object of adoration. Thus the sense 
of the whole passage is that �raddh�, bhakti and sam�dhi, directed to 
a m�rti of God according to the rules of the authoritative scriptures, 
are the virtues which make the mumuk�u worthy of divine grace276.

By specifying the nature of the object of �raddh�, bhakti and 
sam�dhi, the author(s) of the P�dS may be seen to refer to a pas-
sage of the ParS which provides a clear and synthetic de� nition of 
the function of the m�rti, namely ParS, 3, 5-10b277. Parallels may be 
drawn between the stotra, p�j� and dhy�na mentioned in this pas-
sage of the ParS and the �raddh�, bhakti and sam�dhi mentioned in 
the passages in question of both ParS and P�dS: praise of God (sto-
tra) can be considered as the verbal expression of the faith (�raddh�) 
of the devotee, the acts of ritual worship (p�j�) can be regarded as 
the practical expression of his devotion (bhakti) and sam�dhi, as the 
� nal stage and crowning of meditation, stands for dhy�na. 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 P�dS had associ-

275  Ibidem, 42c-43b: sarv�k�ravinirmukta� r�pa� yat param�tmana� || 7.42cd 
durvijñ�na� tad ete��� �raddh�d�n�m agocaram | 7.43ab.
276  The whole passage P�dS, jp, 7, 38-43b is based, for its content, on ParS, 1, 83-
85. Both passages are introduced by the same question of Brahm�, who wonders 
what could ever induce a god that is completely pleased and satis� ed to show 
an attentive concern for the destiny of living beings. Compare: P�dS, jp, 7, 38: 
[brahm�] parip�r�asya bhagavan pras�das tava ki�kuta� | na vedmi k�ra�a� tatra 
tan me br�hi yath�tatham || 7.38 and ParS, 1, 83: [brahm�] parip�r�asya te deva 
pras�da� ki� nibandhana� | na j�ne k�ra�a� tasya tad br�hi puru�ottama || 1.83.
277  This passage is quoted and discussed above, pp. 103� .  
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ated these two passages of the ParS, combining the ideas expressed 
therein in order to formulate their own views278. 

Accordingly, the statement in the P�dS that the object of �raddh�, 
bhakti and sam�dhi cannot be the param�tman devoid of form, but 
must instead be the avat�ra 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 m�rti, this does not mean that worship 
of the m�rti is not directed to the Supreme God; on the contrary, 
for human beings, worship of the m�rti 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 m�rti is not only a con-
crete manifestation of God, but also the tangible expression of His 
wish to bestow grace, is highlighted in the P�dS by the choice of 
the term avat�ra, 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 devotion279, for 
the P�dS 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 
� nal goal. “When the eternal, Supreme �tman is inclined to grace, 
then, liberated from m�y�, 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. [32c-33]”280. Thus, 

278  Both P�dS and ParS assert - by using the same expression (��strad���ena 
vidhin� in P�dS, jp, 7, 39cd and vidhin� ��strad���ena in ParS, 3, 8c) - that the worship 
of the m�rti has to be performed only according to the rules of the ��stra-s. This 
parallel corroborates the hypothesis that the author(s) of the P�dS had referred to 
this passage of the ParS. 
279  See ParS, 1, 85, quoted above, p. 147, note 272.
280  P�dS, jp, 7, 32c-33: yad� pras�dasumukha� param�tm� san�tana� || 7.32cd  
tad� m�y�vimukta� ca yogayukto jitendriya� | vijñ�nena para� brahma pr�pnoti 
sukhalak�a�am | 7.33.
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to be a jñ�nin and a yogin are necessary quali� cations which, com-
plementing that of being a faithful devotee, contribute to making the 
mumuk�u worthy of divine grace.



3   THE DOCTRINE OF LIBERATION

The Concept of mukti as s�yujya

The simile of the mirrors281, meant to illustrate the origination 
of the j�va-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 m�y� and avidy�, is realized in liberation: 
“What [is] the di� erence - asks Brahm� - between your lordship, o 
Puru�ottama, and a liberated soul? Tell [me] this, o Lord Bhagav�n, 
if it is not too secret. [16]”. The Lord answers: “Indeed they are me, 
there is no di� erence at all. In whatever way I enjoy my existence, 
so, in the same way do the liberated souls. [17]”282. The latter state-
ment corresponds, word for word, to a verse of the ParS283.  Be-
sides this instance of textual correspondence, in the ParS too, the 
j�va-s originally partake of divine nature, insofar as they are �akti-s 
of God; these �akti-s  then become lower284 and, as embodied souls 
(dehin), wander in sa�s�ra, until, upon their release, as emancipated 
souls, they resume their original condition of non-di� erence from 
God: “For the non-liberated there is di� erence between individual 

281  See P�dS, jp, 6, 16 quoted above, p. 129 and note 238.
282  P�dS, jp, 4, 16-17: [brahm�] mukt�tmana� ca bhavato bheda� ka� puru�ottama 
| etad �cak�va bhagavan n�tiguhya� yadi prabho || 4.16 [�r�bhagav�n] aham eva 
bhavanty ete na bhedas tatra ka�cana | yath�ha� vihar�my eva� tath� mukt�� ca 
dehina� || 4.17.
283  See ParS, 1, 69: [paramah]  aham eva bhavanty ete na bhedas tatra ka�cana | 
yath�’ha� vihar�my eva tath� mukt�� ca dehina� || 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 di� erence, be-
cause the cause of di� erence ceases to exist. [65]”285.

The expression na bheda can be understood, and indeed should 
be understood as having a twofold meaning, both in the P�dS and 
in the ParS. If it is understood as “non-di� erence”, it refers to the 
ontological state of the j�va-s: once liberated of all the conditioning 
factors linked to their condition of sa�s�rin-s, the j�va-s, as mukta-
s, resume and realize their original sameness of nature with their 
source, the puru�a-r�pa of God (in the P�dS), or they become once 
more �akti-s of God (in the ParS286). 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-di� erence” 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 di� erence between the liberated 
souls and the Lord, what remains of the j�va-s, of their individual-
ity, in liberation? Actually both P�dS 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 Vaiku�
ha. Hence, al-
though once emancipated, the j�va-s all become substantially like 
the param�tman, 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 sy�t j�vasya ca 
parasya ca | muktasya tu na bhedo’sti bhedahetor abh�vata� || 12.65. See also ParS, 
30, 96cd: sa�s�ragocar�t�t� nirvi�e��� sad� mama || 30.96cd. For a discussion of 
the idea of non-di� erence between j�va-s and para in the ParS, see also Czerniak-
Dro�d�owicz 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 de� nition of the k��astha puru�a of the 
LT (see above, p. 117 and note 206) � t very well with the idea of the j�va-s who, 
when released, go back to the Lord, returning to their original condition of �akti-s.
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sion refers to the situation of the mukta-s in Vaiku�
ha, 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-di� erence” and “non-
separation”, is also implied by two similes which, in the P�dS, 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 � ow 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 di� er 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]”287. While the non-di� erence is viv-
idly expressed by the image of the rivers which, � owing into the 
ocean, blend their waters with the waters of the ocean, so that any 
di� erence 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 (s�lokya). 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 

287  P�dS, jp, 6, 50-52: var�adh�r�� p�thagbh�t�� patantyo divi meghata� | bh�m�v 
aikya� yath� y�nti tadvad brahma�i yogina� || 6.50 ar�o nad�n�� bahudh� tat 
svar�p�di bhedavat | pravi��a� v�ridher v�ri no dak�d vyatiricyate || 6.51 tathaiva 
brahma�i pare mukt�tm�na� caturmukha | ek�bh�vena ti��hanti tats�lokya� yath� 
bhavet || 6.52.
The simile of the rains (verse 50) is found also in JS, 4, 121: megh�d dh�r�ga�enaiva 
p�thag ambugata� k�itau | pr�pnoty aikya� tath� sarve bhavaty api yogina� || 
4.121. The simile of the rivers (verse 51) is found also in JS, 4, 123:  saritsa�gh�d 
yath� toya� sa�pravi��a� mahodadhau |  alak�ya� codake bheda� parasmin 
yogin�� tath� || 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]”288. 

The doctrine of liberation taught by the P�dS, making explicit 
and elaborating these metaphorical expressions, conceives the be-
coming one (ekibh�va) of individual souls and Supreme Soul as a 
union (s�yujya) consisting in an intersubjective relationship. In a 
passage of the jp, which is important because it constitutes the � rst 
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 (mi�ra). 
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 Vaiku�
ha the liberated souls, who are living 
in the world of God, the Supreme �tman, 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]: “I 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] 
(mi�ra), [taught] in the siddh�nta, he who is in a state of di� erence, 
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 �tman, pure consciousness, ob-
tains the identity (aikya). That liberation is said to be characterized 
by union (s�yujya). [34]”289.

288  P�dS, jp, 6, 43c-44: *n�n�dikkai� (em. ma. n�n�digbhih) puradv�rair yath� 
puraniv�sina� || 6.43cd antarvi�anti yadvac ca puru��� puru�a� param | up�sak� 
vi�anty antar vidyay� paray� sad� || 6.44.
289  P�dS, jp, 8, 28c-34: bhedena c�py abhedena mi�re�a ca caturmukha || 8.28cd 
tridhaiva muktir udit� bhede kai�karyalak�a�� | muktir yatheha loke�u haricary� 
par� nar�� || 8.29 devasya tadvad evaite vaiku��he param�tmana� | loke tasya 
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The text discusses three di� erent concepts and, accordingly, three 
di� erent 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 Pur��ic, 
Vai��ava view of Vaiku�
ha, the situation of the liberated souls, who 
are dwelling in the abode of Vi��u, 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 (kai�karya) 
of God, by abiding in His world, near Him. The means of attaining 
the bheda mukti is said to be the observance of the haricary�, i.e. the 
way of life prescribed by Hari, the Vai��ava dharma. “My favour 
- says Bhagav�n - is great to those who conform to the law of the 
classes and stages of life, which has been established by me. [5]”290. 
Besides the ful� lment of the obligations related to the var���rama 
order, the conduct (cary�) prescribed by Bhagav�n 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 kai�karya 
of the mukta-s in Vaiku�
ha. 

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

sam�pasth� mukt�tm�na� sam�hit�� || 8.30 vasanti ki�kar�� santa� tatpras�dapar�� 
sad� | abhedamuktir atyantam aikya� sy�t paraj�vayo� || 8.31 �tmano bh�van� 
caikye so‘ham ity evam �tmik� | yasya tasyaikat�pattir muktir j�vapar�tmano� || 
8.32 siddh�nte mi�rar�pe tu bhede sthitv�‘rcan�dibhi� | to�ayitv� para� deva� 
tato yukta� sam�hita� || 8.33 vijñ�nenaikat�nena param�tmani cidghane | aikya� 
pr�pnoti s� muktir ukt� s�yujyalak�a�� || 8.34.
290  P�dS, jp, 5, 5: var��n�m ��ram���� ca mary�d� y� may� k�t� | t�� ye 
samanuvartante pras�das te�u me mah�n || 5.5.
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also for the individual soul, one with brahman”291. The LT, dealing 
with the ha�sa-mantra, calls its reverted form, that is to say so’ham, 
the mantra of the Supreme Soul (param�tma-mantra)292. 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 siddh�nta, the text implies that, among the three concepts of 
mukti, the mi�ra is the very one advocated by the P�dS. This kind of 
mukti consists in s�yujya, i.e. the union of j�va-s and param�tman, 
where the term s�yujya complements the expression na bheda of 
the statement quoted and discussed above293. For the j�va, this union 
entails the realization of his true nature, of his ultimate identity with 
the puru�a-r�pa of the param�tman, as well as his encounter with 
God; hence s�yujya can be de� ned as a “becoming one” (ekibh�va) 
between liberated souls and Supreme Soul, which is continuously 
intensi� ed through a dynamic mutual relationship between the muk-
ta-s and God.

This kind of mukti is called mi�ra 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 s�yujya, one should 
practice both worship and meditation: after having pleased God with 
the prescribed ritual acts of homage and adoration (arcan�), the dev-
otee should dedicate himself to the discipline of yoga, particularly to 
the meditation exclusively focused on the param�tman, until, having 
reached the highest stage of meditation, in sam�dhi he experiences 
his identity (aikya) with God. The arcan� may be regarded as stand-
ing for the ritual worship enjoined by the haricary� associated with 
the bheda mukti and the concentration on the param�tman, granting 
aikya, as taking the place of the bh�van� related to the abheda mukti. 
The P�dS concept of mukti as s�yujya thus represents a synthesis 
between, on the one hand, the orthodox Vai��ava idea of liberation 

291  Padoux 1990: 140.
292  See LT, 24, 66ab: ayam eva viparyas ta� param�tmamanu� sm�ta� | 24.66ab.
293  See P�dS, 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 j�va and param�tman. 

With regard to the correspondence between means and goal - 
which has been remarked for the other two kinds of liberation - in 
the condition of s�yujya, the mukta-s continue, in Vaiku�
ha, 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 sam�dhi. 

This discussion about the three kinds of mukti is placed within a 
longer passage (P�dS, 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 P�dS, 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 P�dS this reads as: “[Brahm�:] What is the eightfold superhu-
man power (ai�varya) which is obtained by a man endowed with 
devotion? Of what kind is the union (s�yujya) of a wise yogin [with 
the Lord]? [20] And, having got all [that] superhuman power, what 
is the reason he desists from [it]?”294. In the ParS the correspond-
ing questions are: “[Brahm�:] What is the eightfold supernatural 
power (ai�varya) which a devotee of Vi��u 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 (s�yujya) mentioned [by you]? [82-83]”295. In their respective 
� rst replies, both texts provide similar descriptions of the various 

294  P�dS, jp, 8, 20: [brahm�] ai�varyam a��agu�avat ki� tad yad bhaktim�n pum�n 
| �pnoti k�d�k s�yujya� yuñj�nasya sumedhasa� || 8.20 labdhv� cai�varyam akhila� 
kena pratinivartate | . 
295  ParS, 30, 82-83: [brahm�] kim a��agu�am ai�varya� vi��ubhakto yad a�nute | 
kim etad adhigamy�pi deh� pratinivartate || 30.82 niv�tter asya ko bheda� s�yujya� 
k�rtita� bhavet || 30.83.
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siddhi-s and of the bene� ts which can be obtained by means of these 
supernatural powers296.

Then, whereas for the P�dS the problem of a de� nition 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-s297. 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 (ki�kara) 
of the Lord, they might make the experience of the union (s�yujya) 
with Him even during their lifetime and, eventually, they will escape 
sa�s�ra; 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 (niv�tta) 
and, their devotion to the Lord being devoid of any negligence, they 
will be released from sa�s�ra sooner and granted the highest reward. 
The nature of liberation, which is regarded as the supreme achieve-
ment (par�siddhi), or the supreme condition (par�gati) and is indif-
ferently called vai��ava pada, apavarga, mukti or nirv��a298, is not 
elucidated in this passage of the ParS.

Returning to the P�dS, 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 
Bhagav�n - [as] confused by a pleasant sleep (i.e. m�y�), because 
of the waning of devotion for me, [they become] similar to rivers 

296  See P�dS, jp, 8, 21-25 and ParS, 30, 84-87.
297  See ParS, 30, 88-107. For a discussion of this portion of the passage of the 
ParS, see also Czerniak-Dro�d�owicz 2003: 92.
298  See ParS, 30, 97c-98: ved�ntair idam evokta� vai��ava� parama� padam || 
30.97cd  apavarga� ca mukti� ca nirv��a� caiva dehin�m | etad eva par�siddhir 
gat�n�� param� gati� || 30.98.
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� owing up the stream. [26]”299. The situation of those who neglect 
bhakti is likened to that of rivers � owing upstream, thus reversing 
the image previously used to describe the condition of the mukta-s, 
who were compared to rivers � owing into the ocean as their natural 
� nal receptacle300. Then, echoing the ParS, the P�dS 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]”301. 

With these verses, the topic of the siddhi-s - which is extensively 
discussed in the passage of the ParS - is dropped and the P�dS 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 
P�dS passage reproduce the meaning of the � nal statements of the 
ParS passage: “The eightfold supernatural power, that of becoming 
as small as an atom and so on, which is very di�  cult to obtain, or 
else the liberation consisting of the attainment of the highest bliss: 
the devotion to the Supreme �tman produces them both, according 
to the wish of men [35-36b].”302. The ParS says: “In this way this 
twofold condition (i.e. ai�varya and mok�a) [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]”303. These closing lines harmonize with the fervent devotion-

299  P�dS, jp, 8, 26: yadi m�� vismareyus te sukhanidr�vimohit�� | madbhaktik�ara��d 
eva pratisrotovah� jan�� || 8.26. Verse 26ab reproduces, almost word for word, verse 
90ab of the ParS (see the table below).
300  See P�dS, jp, 6, 51 quoted above, p. 153 and note 287.
301   P�dS, jp, 8, 27-28b: j�yante punar utk���ava��e�u mahat�� sat�m | *punar 
bhajeyur m�m eva yajante (em. �r�. punar yajeyu� m�m eva yadi te) siddhik�myay� || 
8.27 mucyante matpras�dena janmano‘sm�d vigarhit�t | 8.28ab. Verse 27 corresponds 
to verse 92 of the ParS (see the table below).
302  P�dS, jp, 8, 35-36b: ai�varyam a�im�dya��agu��v�pti� sudurlabh� | muktir v� 
param�nandapr�ptir�p� yad�psitam || 8.35 pu�s�� tadubhaya� *mukti� (em. �r�. 
bhakti�) pras�te param�tmani | 8.36ab. 
303  ParS, 30, 106b-107: … ity e�� dvividh� gati� | tasm�t tu gatim anvicchan 
madbhakta� sarvad� bhavet || 30.106bd  bhakty�� ca vartam�n�y�� bhavaty 
evepsit� gati� || 30.107.
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alism which pervades the whole chapter 30 of the ParS304. 
The table below shows the parallels between the two passages of 

P�dS and ParS:

P�dS, jp, 8, 20-36b ParS, 30, 82-107

[brahm�]
ai�varyam a��agu�avat ki� tad 
yad bhaktim�n pum�n |
�pnoti k�d�k s�yujya� 
yuñj�nasya sumedhasa� || 8.20
labdhv� cai�varyam akhila� 
kena pratinivartate |

[brahm�]
kim a��agu�am ai�varya� 
vi��ubhakto yad a�nute |
kim etad adhigamy�pi deh� 
pratinivartate || 30.82
niv�tter asya ko bheda� 
s�yujya� k�rtita� bhavet || 
30.83

P�dS, jp, 8, 21-25: description 
of the siddhi-s

ParS, 30, 84-87: description 
of the siddhi-s

yadi m�� vismareyus te 
sukhanidr�vimohit�� | 
madbhaktik�ara��d eva 
pratisrotovah� jan�� || 8.26
j�yante punar utk���ava��e�u 
mahat�� sat�m |
*punar bhajeyur m�m eva yajante 
(em. �r�. punar yajeyu� m�m eva 
yadi te) siddhik�myay� || 8.27
mucyante matpras�dena janmano 
‘sm�d vigarhit�t | 8.28ab

ParS, 30, 88-107: discussion 
about rajasic and sattvic 
yogin-s
…
yadi m�� vismaranty ete 
sukhanidr�vimohit�� | 30.90ab
…

labhante tatra te janmava��e 
�re��he mah�tman�m |
bhajante tatra m�m eva te 
puna� siddhik�myay� || 30.92
…

304  See ParS, 30, 80c-81b: “Devoted to me, meditating on me, depending on me, 
having me as his � nal aim and last refuge and having thought of me in the last 
moments [of his life], he attains union  (s�yujya) with me.” madbhakto madanudhy�y� 
manni��ho matpar�ya�a� || 30.80cd antyak�le ca m�� sm�tv� mama s�yujyam a�nute 
| 30.81ab.
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P�dS, jp, 8, 28c-34: discussion 
of the three kinds of mukti

--------

ai�varyam a�im�dya��agu��v 
�pti� sudurlabh� |
muktir v� 
param�nandapr�ptir�p� 
yad�psitam || 8.35
pu�s�� tadubhaya� *mukti� 
(em. �r�. bhakti�) pras�te 
param�tmani | 8. 36ab

… ity e�� dvividh� gati� |

tasm�t tu gatim anvicchan 
madbhakta� sarvad� bhavet || 
30.106bd
bhakty�� ca vartam�n�y�� 
bhavaty evepsit� gati� || 30.107

Reference to this passage of the ParS is pertinent to the matter in 
question because in this way the author(s) of the P�dS introduce a 
crucial issue concerning the � gure of the s�dhaka, namely, whether 
the acquisition and enjoyment of the siddhi-s could hinder the pur-
suit of his � nal emancipation. 

The historically testi� ed presence and social role of the � gure 
of the siddhi-seeking s�dhaka305, together with the descriptions of 
his extraordinary powers found in the old tantric-oriented tradition 
of the mantra��stra, have left important traces in the P�ñcar�tra 
sa�hit�-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 sa�hit�-s or in the di� erent layers of one and the same 

305  As explained by Brunner, in the older �aiva tantric sources the term s�dhaka 
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 s�dhaka has become a “personnage oublié” in South India, and 
she indicates the causes of the progressive disappearance of this � gure: on the 
one hand, the s�dhaka-s have been replaced, in certain of their traditional social 
functions, either by the magicians or by the �c�rya-s; on the other hand, the pursuit 
of the siddhi-s has been devalued because it serves sel� sh and worldly purposes 
and it has been blamed for diverting the s�dhaka from striving exclusively after 
liberation (See Brunner 1975).
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sa�hit� - give expression to di� erent outlooks, or at least emphasize 
diverse standpoints306. 

In this regard, both P�dS and ParS express the opinion that, dur-
ing his lifetime, the s�dhaka 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 � nal emancipation. While upholding the 
idea that bhakti and pras�da grant the s�dhaka-s both siddhi-s and 
mukti “according to the wish of men”307, the P�dS speci� es that the 
pursuit of these di� erent boons pertains to progressive stages of the 
s�dhaka’s spiritual “career”. In fact, in a passage of the cp which 
concludes the explanation of the bene� ts acquired through the pro� -
cient use of the twelve syllable mantra308, it is recommended that the 

306  For instance, in the SS, which represents an old, mostly tantric-oriented stage 
of the P�ñcar�tra tradition, there are three possible initiations (d�k��), which 
grant, respectively, either mukti, or mukti and bhukti, or bhukti only; the candidate 
can choose the type of d�k��, according to his wish and bhukti is considered as a 
legitimate aim in itself. See SS, 19, 3-4: ek�nekasvar�p�� vai d�k��� sa�s�ri��� 
���u | �s�dya y�� sam�y�nti deh�nte‘bhimata� padam || 19.3 kaivalyaphalad�‘py 
ek� bhogakaivalyad� par� | bhogadaiva t�t�y� ca prabuddh�n�� sadaiva hi || 19.4.
With regard to this problem, the JS shows evidence of di� erent orientations: in 
chapter 5 of the work, the aim of the mantras�dhan� is the attainment of the 
emancipating knowledge, rather than the acquisition and enjoyment of the 
siddhi-s; in other parts of the sa�hit� instead, both siddhi-s and mukti are regarded 
as valid aims for the s�dhaka (see Rastelli 2000 and, particularly, p. 372, note 11) 
307  P�dS, jp, 8, 35d-36a: yad�psitam pu�s��.
308  See P�dS, cp, 24, 85-86: “By means of the acts of muttering mantra-s (japa) 
and o� ering oblations with � re (homa) the s�dhaka should make manifest for 
himself manifold fruits, the � rst 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 di�  cult 
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 Puru�ottama. [86]” va�y�kar�a�amukhy�ni 
japahom�dikarmabhi� | phal�ni citrar�p��i dar�ayet s�dhaka� svayam || 
24.85 p�t�le divi v� bh�mau ye bhog� bhuvi durlabh�� | t�n av�pnoti puru�a� 
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mantrin, after prolonged practice of the mantras�dhan�, which has 
granted him manifold fruits, i.e. manifold siddhi-s, should become 
indi� erent to the advantages of the powers bestowed by the man-
tra309. In such a way, by developing the virtue of vair�gya, in the sense 
of detachment from worldly objects and freedom from all desires - or, 
according to the expression of the ParS, by becoming a niv�tta310 - the 
s�dhaka will turn the power acquired through his mantra-mastering 
ability into a power whose unique fruit will be liberation 311.

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 P�dS introduce the idea of a fourfold liberation con-
sisting of s�loky�di (“being in the same world and so on”)312, where 
by �di are meant s�m�pya (“nearness”), s�r�pya (“likeness”) and 

s�yujya (“union”)313. Although this passage is not speci� cally 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 s�yujya discussed in the jp. 

This passage (P�dS, cp, 24, 87c-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 

puru�ottamap�jay� || 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. [87ab]” 

k�mopabhogavaimukhya� mantri�a� k�ryam ucyate | 24.87ab.
310  See ParS, 30, 96: nirv�tt�s tu vi�i�yante sarvebhya� puru�ottam�� | sa�s�rago-
car�t�t� nirvi�e��� sad� mama || 30.96.
311  As will be discussed in detail below (see pp. 281�  ), 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 P�dS, cp, 24, 89cd: s�loky�dicaturbhed�� muktim.
313  See Ibidem, 90 and 108-109, quoted below, pp. 164-165 and notes 315, 316.
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with yoga, and speci� cally, within the context of the yoga-permeated 
rituals314; B) the indication of the places where this yogic suicide 
can be performed, namely, di� erent sorts of holy places connected, 
respectively, with the four states (s�lokya and so on) experienced in 
liberation (verses 87c-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 (siddh�yatana), 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 (r�pa) of the enemy of Madhu (= Vi��u) - [namely]: [the 
forms] made by men, by ��i-s, by gods and the self-manifested one 
- the man desiring liberation, well concentrated, obtains the four-
fold liberation consisting of  s�lokya and so on. There is no doubt 
about it [88b-89]. He obtains, in due order, the being in the same 
world (s�lokya) by means of [the form made by] men, the nearness 
(s�mipya) by means of the [one] made by ��i-s, the likeness (s�r�pya) 
by means of the [one] made by gods [and]  the fourth (= s�yujya) 
by means of the self-manifested [form] [90]. [One measures] the 
vai��ava 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] ��i-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].”315.

314  See below, pp. 281� .
315  P�dS, cp, 24, 87c-92: mok�aikaphalada� dh�ma dak�i�adv�ram uttamam 
|| 24.87cd siddh�yatanam �s�dya tatra daiva� caturvidham | manu�yanirmita� 
c�r�a� daiva� r�pa� madhudvi�a� || 24.88 svaya�vyakta� sam�r�dhya 
mok�ak�ma� sam�hita� | s�loky�dicaturbhed�� muktim �pnoty asa��ayam || 
24.89 s�lokya� m�nu��d �r��t s�m�pya� devanirmit�t | s�r�pya� *tulyam (em. 
turyam) �pnoti svaya�vyakt�d anukram�t || 24.90 pr�s�dadv�ri c�dhm�te �a�khe 
tasya mah�dhvani� | �r�yate yatra ta� de�a� vai��ava� m�nu��laye || 24.91 tato 
dvigu�am �r�e tu trigu�a� devanirmite | caturgu�a� svaya�vyakte de�e �ddhir 
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C) “This one reaches the Supreme brahman called V�sudeva, the 
imperishable. [105ab] As sesame oil with regard to sesame seed, 
clari� ed butter with regard to fat, milk with regard to milk [and] 
water with regard to water, likewise no di� erence can be grasped be-
tween individual soul (j�v�tman) and Supreme Soul (param�tman) 
[105c-106b]. As water which has vanished in [contact with] glow-
ing iron never springs [again], as seeds roasted by � re do not grow 
again, likewise the individual soul is not born again, o you having 
the lotus as a seat [106c-107]. The attainment of the Venerable’s na-
ture is called ‘likeness’ (s�r�pya) by the wise ones. The service with 
devotion near God is ‘nearness’ (s�m�pya). Dwelling forever in His 
world called Vaiku�
ha, which is free from rebirth, this is called ‘be-
ing in the same world’ (s�lokya). [108-109]”316.

In extract B) the text speaks of a fourfold liberation, but explicitly 
mentions three states only, namely s�lokya, s�m�pya and s�r�pya. 
Since the P�dS advocates the concept of a liberation characterized 
by “union” (s�yujya), one is induced to believe that the unmentioned 
“fourth” element of the tetrad should be s�yujya317. The four states 
of the caturbhed� mukti are hierarchically ordered (as expressed by 
anukram�t, in verse 90d), so that s�yujya is considered as the highest 
one. But, since the union with God represents the ultimate goal for 
the individual soul, s�yujya designates by itself the essential feature 
of liberation; hence, it cannot be considered as one element of the 

anukram�t || 24.92. I 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  
12th December 2007).
316  P�dS, cp, 24, 105-109: sa brahma param abhyeti v�sudev�khyam avyayam | 
tile taila� gh�te sarpi� k��re k��ra� jale jalam || 24.105 tadvan na bhedo g�hyeta 
j�v�tmaparam�tmano� | taptalohe yath� toya� l�na� naiva praj�yate || 24.106 
agnidagdh�ni b�j�ni na rohanti yath� puna� | tadvan na j�yate bh�yo j�v�tm� 
kamal�sana || 24.107 s�r�pya� bhagavadr�papr�pti� sadbhir ud�h�t� | s�m�pya� 
sannidhau sev� devasya paricaryay� || 24.108  s�lokya� ca tad �khy�ta� loke 
vaiku��hasa�jñite | tad�ye nityav�so‘ya� punar�v�ttivarjite || 24.109.
317  By emending tulyam (“the same”) - which does not make much sense in this 
context - to turyam, the more � tting term “the fourth” is obtained (see P�dS, 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 s�lokya, 
s�m�pya, s�r�pya, which designate speci� c states characterizing the 
condition of the emancipated souls, must be held to be subsumed 
under s�yujya.

The terms s�lokya, s�m�pya, s�r�pya and s�yujya are not specif-
ic to the P�dS. They occur in authoritative scriptures, such as the 
Ch�ndogya Upani�ad318 and the Bh�gavatapur��a319. Moreover, as 
mentioned by Colas, references to s�lokya etc. may be found also 
in Vaikh�nasa texts, such as the Mar�cisa�hit�, the Atrisa�hit� and 
the K��yapajñ�nak��
a320. With regard to the P�ñcar�tra sa�hit�-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 P�dS. They occur instead in the 
SS, in a passage (SS, 7, 105-120b) that the extract B) of the P�dS 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 caturbhed� 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, II, 20, 2: “Thus he who knows this [chant] R�jana, woven on the 
deities, attains the same world (salokat�), the equality of condition (s�r��it�) and 
the union (s�yujya) with these deities…” sa ya evam etad r�jana� devat�su prota� 
vedait�s�m eva devat�n�� salokat�� s�r��it�� s�yujya� gacchati…
319  See BhP, 3, 29, 13: “Without serving me people do not obtain s�lokya, 
s�r��i, s�m�pya, s�r�pya and also identity (ekatva) [with me] after death” 
s�lokyas�r��is�m�pya s�r�pyaikatvam apy uta | d�yam�na� na g�h�anti vin� 
matsevana� jan��.
320  For detailed references see Colas 1986: 84.  
As far as the Mar�cisa�hit� is concerned, Colas remarks that the title Vim�-
n�rcanakalpa seems more appropriate than Mar�cisa�hit� (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 Mar�cisa�hit� 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 V�sudeva” is to be recog-
nized as the union (s�yujya) with the Lord, which includes s�r�pya, 
s�m�pya and s�lokya. S�r�pya - to which allude, most probably, the 
similes contained in verses 105c-106b - means having the same na-
ture (r�pa) as God. In the light of the theological views of the P�dS, 
this “likeness” must refer to the puru�a-r�pa of God: by discarding 
his body after death, the j�va - who is a particular concretization of 
the puru�a-r�pa, 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 
puru�a-r�pa, which is the source of every individual soul. Thus, the 
experience of s�r�pya means that, when released, the j�va returns to 
the form (r�pa) assumed by the Lord in order to give rise to the par-
ticular spiritual portion (a��a) of Himself, which are the individual 
souls; as mukta, the j�va realizes his true nature, which is the same as 
that of the puru�a-r�pa of the Lord. 

S�m�pya and s�lokya denote the essentially relational feature of 
the union with God. In fact, to abide in Vaiku�
ha, enjoying the prox-
imity of Bhagav�n and worshipping Him, means that, even upon 
release, the j�va-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 � ow 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 p�ñcar�trin-s: “…[V�sudeva] is continually 
revered by the emancipated [beings] who are in the states of near-
ness and so on (s�m�py�di), and who know the � ve 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 Bhagav�n, 
who know the truth and the aim of P�ñcar�tra, always satis� ed, stand-
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ing beside [the Lord], suitably intent on the [ever]lasting worship of 
Bhagav�n, the high-souled ones. [59-60b]”321. 

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 s�dhaka, who intends to put an end to his life in order to 
hasten the achievement of his � nal 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 s�lokya etc. The 
text also speci� es what reward is to be expected, that is to say what 
state shall be experienced in liberation by attending the respective 
temples, which are classi� ed according to their founders or builders. 

At this point it is opportune to make a digression about temple 
classi� cation. The categorization of temples and images according 
to their origin, as well as the idea that the power and bene� cial in-
� uence of a temple is commensurate with the status of its founder 
or builder, is to be found in several Vai��ava and �aiva texts and 
traditions322. As far as the P�dS is concerned, besides the classi� -
cation provided in extract B) of the cp, in a di� erent context - in a 
passage of the kp - the temples are assigned to two categories: the 
divine abodes (siddhasth�na), which are believed to be built by the 
gods in a natural setting and, respectively, the non-divine abodes 
(asiddhasth�na), which are built by men in a human environment323. 

321  P�dS, jp, 12, 57d-60b: … s�m�py�dipadasthitai� || 12.57d muktai� ca 
pañcak�lajñai� siddhai� ki�karat�� gatai� | up�syam�na� satata� dv�da-
��k�aracintakai� || 12.58 a����gayogasa�siddhair bahubhir bhagavanmayai� | 
*pañcar�tr�rthatatvajñair (em. p�ñcar�tr�rthatattvajñair) nityat�ptai� sam�pagai� 
|| 12.59 yath�rha� bhagavacche�akarmani��hair mah�tmabhi� | 60ab. 
322  For a discussion of the diverse categories of temples, particularly according to 
the Vaikh�nasa sources, see Colas 1996: 189-192 and Colas 1997: 242-245.
323  See P�dS, kp, 1, 12-15b
 : “The abode is said to be twofold on account of 
the subdivision as divine and non-divine (siddh�siddha). At the basis and on the 
top of hills, on the bank and at the con� uence of rivers, on the sea-shore, on a 
small island in a lake, by a bathing place (t�rtha) 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 classi� cations, which are based on the same 
criteria, it may be seen that the temples and images made by men 
and ��i-s, mentioned in extract B) of the cp, can be subsumed under 
the category of asiddhasth�na of the kp, just as the abodes made by 
gods mentioned in the cp coincide with the siddhasth�na of the kp; in 
addition to these, extract B) of the cp mentions the svaya�vyakta324 
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 speci� cally 
and in detail with the methods of classi� cation of the temples325, 

and so on,) know it as a non-divine abode, due to its staying in villages and so 
on. [14c-15b]” dvividha� sth�nam �khy�ta� siddh�siddhaprabhedata� | m�le 
m�rdhani �ail�n�� nady�s t�re ca sa�game || 1.12 samudrat�re puline hrade t�rthe 
ca k�nane | ete�u nirmita� sth�na� siddh�khya� vi�vakarma�� || 1.13 dev�dibhir 
aha� tatra sth�pita� ced yath�vidhi | manu�yair nirmita� sth�na� *nagar�di 
k�ta� (em. sa. ma. nagar�dau g�ha�) mama (or, em. by Smith, in Smith 1963: 5: 
manu�yair nirmita� gr�managar�dik�tam mama) || 1.14 asiddh�yatana� viddhi 
gr�m�disthitihetukam | 15ab. 
The translation of the expression siddh�siddha sth�na (verse 12ab) is problematic: 
by understanding the siddha-s as the great adepts who possess the siddhi-s and 
every perfection, then siddha sth�na should be rendered as “abode [built] by the 
siddha-s” (as in SS, 7, 111-114, quoted below, pp. 170-171 and note 326).  However 
by siddha sth�na the text indicates a locus of divine presence founded by the 
gods and by asiddha sth�na 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 siddhasth�na 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, “svaya�vyakta, 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 prati��h� rites to make worship valid.” (Smith 1980: 
123).
325  In his critical edition of the � rst ten chapters of the kp, Smith observes that in 
this section of the P�dS the types of temples are classi� ed with di� erent 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 classi� cation that is more di� erentiated than that of 
the kp and an account of the relation between the di� erent types of 
temples and the extent of their respective bene� cial in� uence, 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 S�tvatasa�hit�:

“Thus, [after having] at � rst [accomplished] the perfect puri� -
cation of the mind, [which is] connected with the [ritual of] self-
puri� cation, the one who is strenuously determined shall go to the 
divine abode (divy�yatana) [105] for the complete and immediate 
ful� llment of a vow, or to an abode of the siddha-s (siddh�yatana), 
or else to a beautiful abode near a town and so on, [106] so that the 
vow of those who undertake it might be ful� lled 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 Bhagav�n, not wor-
shipping any other god, having his gaze � xed on any form [of the 
Lord], vibhava or vy�ha, [that one] shall become very wise through 
the explanation of the �gama-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 (divy�yatana). [109c-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 
is 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, 
� owers and so on, that [place] is named the abode of the siddha-s 
(siddh�yatana). [114]  
But [where] the image of Bhagav�n is installed by br�hmans 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 Vai��ava 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 a�  icted with moral stains on account of 
their corrupted senses, at the time of death it undergoes a perfect 
puri� cation in the abode of N�r�ya�a; [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 (s�lokyat�). [118-120b]“326.

326  SS, 7, 105-120b: pr�g eva� cittasa��uddhi� bh�va�uddhisamanvit�m | 
ni�cay�k�tya yatnena divyam �yatana� vrajet || 7.105 vratasa�siddhaye n�na� 
siddh�yatanam eva v� | athav�'yatana� ramyam �sannanagar�dikam || 7.106 
nirvighnena vrata� yasm�n ni�padyet�tra karmi��m | karmav��m�nasai� �uddhas 
taponi��ha� kriy�para� || 7.107 yo n�nyadevat�y�j� tattvato bhagavanmaya� 
| kasmi��cid vaibhave r�pe vy�h�ye v� subuddhim�n || 7.108 baddhalak�yo 
bhaved bhakty� tv �pt�gamanidar�an�t | tasy�pi t�d���n�� ca bhavin�m 
anukampay� || 7.109 vyaktat�m agamad deva� svayam eva dhar�tman� | yatra 
mok�aprada� viddhi divyam �yatana� hi tat || 7.110 mantrasiddhai� ca vibudhair 
munimukhyais tath�malai� | ��ntaye de�aj�n�� tv apy �tmana� c�pi k�rtaye || 7.111 
mantr�k�timaya� dhy�tv� p����a� vasudh�tale | p�vana� v� tata� v�k�a� jñ�tv� 
v� devat��rayam || 7.112 k�tv� tacchaktisa�ruddha� vis�jya ca tad ��ritam | viddhi 
sarve�varasyaiva� sthita� nilayalak�a�am || 7.113 svamantrasannidhi� tatra k�tv� 
tadvigrah�nvitam | p�jita� patrapu�p�dyais tat siddh�yatana� sm�tam || 7.114 
phal�ptaye tu vipr�dyai� svakuloddh�ra��ya ca | sth�pita� bhagavad bimba� 
jñeyam �yatana� hi tat || 7.115 kriy��gabh�ga� y�tasya sarvagasya ca vai vibho� 
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Comparing the threefold classi� cation of holy places present-
ed in this passage of the SS with the fourfold classi� cation given 
in extract B) of the cp of the P�dS, several similarities and diver-
gences may be ramarked. The divine abode (divy�yatana) 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 P�dS, not to the daiva, which is an abode 
or image fashioned by the gods, but to the svaya�vyakta, because 
there the Lord manifests Himself directly. The abode of the siddha-s 
(siddh�yatana), 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 ��i-s in the P�dS. The abode (�yatana) of the SS, 
which is consecrated by the br�hmans, corresponds to the temple or 
image made by men in the P�dS. The correspondences are shown in 
the table below:

P�dS, cp, 24, 87c-92 SS, 7, 105-120b

manu�y�yatana
(abode built by men)

�yatana
(abode built by men)

�r��yatana
(abode built by ��i-s)

siddh�yatana
(abode consecrated by siddha-s)

daiv�yatana
(abode built by gods)
svaya�vyakt�yatana
(self-manifested abode)

divy�yatana
(self-manifested abode)

| viddhi sarve�varasyaiva� sthita� niyatalak�a�am || 7.116 pr�s�dadv�rade��c ca 
yatra �a�khadhvanik�aya� | p�rv�di sarvadik t�vat k�etra� bhavati vai��avam || 
7.117 siddh�vat�rit�d dev�t tad etad dvigu�a� sm�tam | trigu�a� ca svaya�vyakt�d 
deh�nte bh�vit�tman�m || 7.118 phala� s�lokyat�p�rva� parijñeya� kram�d 
yata� | du��endriyava��c citta� n���� yat kalma�air v�tam || 7.119 tad antak�le 
sa��uddhi� y�ti n�r�ya��laye | 7.120ab.



173

Setting aside the variances in their respective classi� cations, there 
are several reasons why the passage of the P�dS may be shown to 
derive from the SS. In the � rst place, the SS details (in verses 107c-
115) the characteristics of types of  sanctuaries which are simply 
enumerated in the P�dS. In the second place, while reasserting the 
belief that the temple and the divine image worshipped therein have 
a bene� cial in� uence and grant prosperity over the area sourround-
ing the divine abode, the P�dS 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 Vai��ava region, the P�dS 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 (antak�le, 
verse 120a), it is necessary to go to a holy place or a temple 
(n�r�ya��laye, verse 120b). In the context of the P�dS 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 � t for the perfor-
mance of this last ritual. The SS then says that the attendance in the 
abode of God grants, after death (deh�nte, verse 118d), the attain-
ment of the states of s�lokya etc., according to order (kram�t, verse 
119b). The P�dS elaborates what is stated by the SS, showing how 
the enhancing power of the di� erent 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 (anukram�t, 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 prati��h� 
ceremonies) performed by the priests, the devotee, once released, 
will reach the world of God (s�lokya). By worshipping an image 
whose origin, not historically traceable, is ascribed to legendary 
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� gures such as the ��i-s, the devotee will experience, as mukta, a 
true nearness (s�m�pya) 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 (sar�pya). 
Finally, by being in a locus of spontaneous self-manifestation of the 
godhead, the devotee will enjoy union with God (s�yujya).

But what is meant in the SS and P�dS by the expressions kram�t 
and, respectively, anukram�t? What does it signify that the four 
states are experienced “according to order”? The necessity of clari-
fying this point was noted by Ala�i	ga Bha

a (XIX cent.) who, in 
his commentary on this passage of the SS, illustrates two possible, 
di� erent interpretations of the idea of the fourfold mukti.

In commenting the verses 118-119 of the SS327, Ala�i	ga Bha

a 
explains that, in the  expression s�lokyat�p�rvam (“beginning with 
s�lokya”) by p�rvam are meant s�m�pya, s�r�pya and s�yujya; kram�t 
- he says - indicates a distinction among human beings according to 
their rank328. This explanation implies that the four states are experi-
enced by di� erent sorts of liberated souls, according to a hierarchy. 
Ala�i	ga Bha

a himself raises the question whether this teaching 
might not contradict the statements of �ruti and sm�ti (and he quotes 
from the Mu�
aka Upani�ad, Bhagavad G�t� and Brahma S�tra), as-
serting that liberation is one and the same for every mukta329. In 
order to answer this question, Ala�i	ga Bha

a quotes Ve	ka
an�tha, 
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. Ve	ka
an�tha writes: 
“In reaching the Venerable in the worlds of Vi��u and so on, there 
is such a distinction as in the case of the door-keepers and so on; the 
speci� cation is meant to explain the di� erence of what is attainable 

327  See SS, 7, 118-119, quoted above, p. 171-172 and note 326.
328  See Ala�i	ga Bha

a’s comm. in SS 1982: 139, 6-7: s�lokyat�p�rvam ity atra 
p�rvapadena s�m�pyas�r�pyas�yujy�ni g�hyante |  kram�d m�nu��dikrame�ety 
artha� | . 
329  See Ibidem.
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for those who are looking for [liberation]. As it is said: some dwell 
in the worlds of Vi��u and some desire [His] nearness, but others 
partake of the same nature [as God] and others [attain] union [with 
Him]. This is called liberation.”330.

For the P�dS, this interpretation of the idea of the fourfold lib-
eration would signify that the s�dhaka, 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 var�a. Actually the idea that the social 
order of this world is reproduced also in liberation is explicitly ex-
pressed in the Vaikh�nasa Mar�cisa�hit�, where it is said that, in 
liberation, the br�hman attains the s�yujya-pada, i.e. the [highest] 
abode in union with Vi��u, the k�atriya obtains the s�r�pya-pada, 
the vai�ya the s�m�pya-pada and the �udra the s�lokya-pada331. It 
is therefore possible that, in the P�dS 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 s�yujya as expounded in the jp.

But Ala�i	ga Bha

a also gives another, di� erent explanation of 
the verses 118-119 of the SS. He writes: “Or else, kram�t means 
s�lokya, s�m�pya 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, s�lokya and so on.”332. 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 

330  Ibidem, 13-16: tath�hi – “bhagavatpr�pt�v api vi��ulok�di�u dv�rap�l�di�v 
iva tath�vidhabhedo’st�ti tad apek�i��� pr�pyabhedadyotan�ya p�tha� nirde�a� | 
yath�hu� – loke�u vi��or nivasanti kecit sam�pam icchanti ca kecid anye | anye tu 
r�pa� sad��a� bhajante s�yujyam anye sa tu mok�a ukta� ||  iti”.
331  See Colas 1986: 84.
332  Ala�i	ga Bha

a’s comm. in SS 1982: 140, 1-2: yadv� kram�d ity atra s�lokya-
s�m�py�dikrame�etyarthavar�ane n�sty etad ��a�k�y� ev�vak��a� sarvasy�pi 
k�etrasya s�loky�diphalacatu��ayapradatvasambhav�t || 118-119 || .
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a progressive and hierarchical order, s�yujya, which is the highest, 
should subsume the other three, so that the one who attains s�yujya, 
experiences the other three as well. 

With regard to the P�dS, 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 s�yujya 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 s�yujya would appear to be elucidated by the description given in 
the cp of the states of s�lokya, s�m�pya and s�r�pya, regarded as the 
diverse and successive stages leading to the full experience of the 
union between j�va and param�tman. 

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 P�dS. However, it seems hardly 
convincing for the following reasons: � rst of all, if every type of 
sanctuary “has the opportunity of granting the fourfold fruit, s�lokya 
and so on” - as stated by Ala�i	ga Bha

a - then, for what reason 
and according to what criterion should the s�dhaka choose to attend 
a particular kind of temple rather than another one? Moreover, it 
is di�  cult 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 � rst interpretation seems to be more co-
gent, not only because it is the very one advocated by Ve	ka
an�tha, 
at least as far as the SS is concerned.  In fact, the P�dS manifests 
a conservative outlook with regard to social distinctions on several 
occasions333. To quote just few examples, in the jp one reads that the 

333  With regard to the P�dS 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 P�dma, 
despite its heavy emphasis on the grace of God, there is an exclusiveness main-
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var���rama order was established by God Himself and, by comply-
ing with it, one obtains divine favour334; with regard to the eligible 
person to whom the content of the sa�hit� can be revealed, it is 
said: “This secret, salvi� c doctrine should not be revealed … to an 
outcaste person … and never to one non-initiated by the investiture 
with the sacred thread …”335 but “it should be communicated to a 
pure, accomplished brahmac�rin … pro� cient in the Veda with all 
its supplements, well born, ascetic, member of the � rst three var�a-
s.”336; in the instructions about the performance of pr���y�na given 
in the yp, it is clear that the the practice of yoga is a prerogative of the 
members of the � rst three classes337.  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 testi� ed 
in the P�dS. It is thus plausible that the relevant teachings of jp and 
cp belong to di� erent layers of the text and give voice to the ways of 
thinking of di� erent groups within the P�ñcar�tra community.

tained with regard to social origins of the faithful.” (Smith 1975: 198).
334  See P�dS, jp, 5, 5: “[�r� Bhagav�n:] 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]” 
var��n�m ��ram���� ca mary�d� y� may� k�t� | t�� ye samanuvartante pras�das 
te�u me mah�n || 5.5.
335  P�dS, jp, 12, 67ab, 69a, 69c: naitad guhyatara� jñ�nam �khyeyam…12.67ab 
… na h�navar�ine … 69a … naiva c�nupan�t�ya … 69c.
336  Ibidem, 70cd, 73ac: vaktavya� ca vin�t�ya �uddh�ya brahmac�ri�e || 70cd …  
chand��syadh�tine s��ga� kul�n�ya tapasvine | traivar�ik�ya …73ac.
337  See P�dS, yp, 3, 1, 6cd: “A member of the � rst 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 V�sudeva [1] 
… should practise the regulation of breath by means of the prescribed method. 
[6cd]” traivar�ika� svavar�oktair ��ram�nugu�ais tath� | �c�rair �caran yuktair 
v�sudev�rcane rata� || 3.1 … yathoktavidhin� pr���y�ma� sam�caret ||  3.6cd



 


