CHAPTER 1

INTRODUCTION

Consciousness is a gift for humanity. The human being uses it
to know the things around him to understand their nature. The nature
of the object cannot be easily grasped nor defined in accuracy to its
details. Reality, truth, actuality and other such terms are frequently
used in philosophical speculations. These denote the object. They
convey their sense, which is different from one another while using
them. But the difference between them is o(rerlooked so much so that
one finds one or two of these terms is used to refer to the object
making it impossible to have a correct picture of that object. Reality
means what is present before us with its own form. The nyaya
system would call it as rattva, which is defined as anaropitam ripam,
that is, a form which does not have another object super-imposed
upon it. For instance, shell and silver may both look alike when the

shell is exposed to broad daylight. The shell appears like silver



because the brilliance of silver is super-imposed (dropita) on the
shell, and shell therefore does not have its own form of appearance.
It is the knowledge of the brilliance of silver, which is super-imposed
on the shell. Thus the knowledge of the shell as having this form is
not correét. Truth is of an unerring nature and holds good for all
times and places. Actuality is conditioned by time and space. When
such terms are used, the real nature of the object cannot be
comprehended. These terms can be applied to describe the self,
world, God and others. The result in this will not be necessary at all

for obtaining correct knowledge.

As the term, reality and others are evasive in their import
while they are applied to understand the subject, one is required to
use some standard of learning or measuring or ascertaining the limit
which these objects could be subjected to so as to arrive at knowing
the precise nature of the objects. Ancient Indians hold that the
pramana are the means to be used here. pramdnas are described

as that with which an object whose nature is required to be known is
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correctly assessed. Knowledge (Sruti) is called ‘pra’ and knowledge
that is of eminent kind is called prama. Eminence here lies in the
ascertainment of the object as it is. That which leads most efficiently
to its (objects) knowledge is called pramdna’. An object of
knowledge becomes then known through the pramadna. The
Paricaratra Agama admits three pramands namely, perception,
inference and verbal testimony.” The word pramana here stands for
pratyaksa, anumdna and Sabda®. The Paficardtra Agama is theistic
in character and so does not reveal any interest in epistemology. The

Yajur veda is the most important pramana and the only one to treat
topics on God, soul and others. Hence, texts like Ahirbudhnya
Samhita treats verbal knowledge in chapter 11,12, 13 which
comprises of all important sastras and lay stress on the Vaisnavite

character of many of the topics dealt with in them.

1. AhS vol.I ch.. XIII 5b-6b
Vide the dictum “mdnadina meyasiddhih”— the knowable is established
through pramana.
2. Vide LT VIIL6a,b. pramanantarayasarbadhyar bhavabhavasvalaksanam.
3 istapraptyanista pariharayor alaukikamupayam yo grantho vedah l” — veda
bhasya bhiamika of Sayana krsnauakirvedantargatyah Taittiriya samhita
bhasya bhiamika p.2



1.1 VEDAS AND AGAMAS

The vedas contain information on many matters such as God,
man, world, and indicate the ways in which what is desired may be
attained and the undesirables may be avoided. They are
beginningless, impersonal and are valid by themselves. The language
used there may appear as classical Sanskrit but their language
contain expressions, which do yield their sense only for the vedic
topics'. Yaska, the author of Nirukta, offers, while explainiﬁg some
of these words and suggests alternative explanations®. It is not proper

to hold that the vedas are simple and could be explained as they are.

This view is arrived at, because words of classical Sanskrit and
some Vedic language appear phonetically similar, but there is a vast
difference when these words are sought to be explained. It is a pity

that there is no reliable commentary on the vedas.

L. Example: anaksblind RV 2:15.7; updsakiio follow closely RV 1:190.2;
heman- impulse RV 9:97.

2. Example: hiranyam kasmat? hriyata ayamyamanam iti va, hriyate
Jaiajjanamiti va, hitaramanam bhavatiti va, harvater va syat. Nirukta ILiii
kapah kasmat ? kapanam bhavati ,kupyater va. (Nirukta lLiv.p.153).
mrgo na bhimah kucaro giristhah .



For instance, though the sense of the word mrga is understood in the
sense of an animal but, what exactly the animal is, is not clear. It is at
this juncture the Tantra or Agama, steps in. That God is stated to
have revealed the Agama,is admitted for holding the validity of the
Agamas. The words are of the nature of classical Sanskrit and hence
are easily understandable. The fourth class among castes and women
are allowed to use the expressions here with the admixture of tantric

syllabic words' they deal with in the temple and worship of God.

Agama in its broad sense denotes quintessence of the vedas
and traditional literature handed down through generations. The word
Agama is derived from the root ‘gam’ and with the preposition ‘G’ it

means ‘to come’. This may also mean moving (mentally) towards

L. * Stri Sadranam na Sarvesamaupandyanikakriya |
Diksopanayanam karma krtva samyagyathavidhi.”||
SKS Brahmaratra ch.IV.V.70



an object, which is to be obtained. Therefore, the word ‘dgama’ is
taken to imply the handing down of knowledge from teacher to pupil,

that is, the traditional (sampradaya) knowledge or literature which
has been taught and developed by a particular tradition and which is

being handed down through generations.

Agamas are also known as Tantras. The word fantra suggests two
meanings. Thus the word, when it is derived from the root ‘tan’ (to
expand) with its suffix ‘stran 'l it means the spreading of the cosmic
energy to the person practising it. When it is split as ‘fan’ and ‘tra’,
that is to protect and spread, it means explanation of the highest
matter leading to supreme knowledge and also to protect the person
from bondage who has an absolute faith in it. This has been

explained in the Kamikagama'

1. “sarvadhatubhyah stran” - ASIV 1982 p.10
Vide p.10 Agamas and South Indian Vaisnavism.
“Tanoti Vipulanarthan tantramantra samanvitan
tranan ca kurute yasmattantramityabhidhiyate.”



Though the Vedas and Agamas are understood by the word
Agama, yet the word Agama, in practice is used to convey only a
particular literature and not the Vedas. The Vedas, on the other hand,
are denoted by words like sruti, nigama etc. The reason could be
that, the Vedas, according to convention, are not of human origin and
hence they are impersonal (apauruseya). On the contrary the Agamas
though treated on par with the Vedas, are not treated as impersonal
(apauruseyad). In order to distinguish this particular aspect, the word
Agama has been coined to denote a particular literature while tﬁe
word nigama is used to convey only the Vedas. Both Agama
and nigama are considered to be the most sacred and the most
authoritative texts in Hindu scriptures as they enshrine and teach the

supreme value of human endeavour.

Vide also
“ajna vastu samantdcca gamyata iryagamo matal
tanute trayate nitvam tantramittham vidurbudhah”

pingalamata quoted in Tantras,
re-quoted in studies in their Religion and Literature p.2
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Agamas are the means of self realisation (sadhanasdstra) and to that
effect they recommend a particular way of life and teach the practical
method and discipline for attaining self-realisation. It is theoretical
and practical and this teaching agrees with cosmological and
philosophical thought of human life. It also governs the particular
method of worship in temples and rituals and religious function

celebrated at home.

1.2 CLASSIFICATION OF AGAMAS

The leading schools of religion are the Saiva, Sikta and
Vaisnava sects. Every religion and its literature has its own
sub-division. For instance, the sub-division of Saivagamas are:
PaSupata, Karunikasiddhanta and Kapalika. In another list

Kalamukha replaces Karunikasiddhanta." The Sakta Agama is of
two kinds, namely Daksindcara and Vamdcara. The latter enjoys

disrespectful position as it treats objectionable practice.

“mahesvarah catvarah - Saivah, pasupatah, karunikasiddhantinah kapalikas ceti.
catvarah apyami mahesSvara pranitasiddhanta anuyayitaya mahe$varah”

Bhamati on BSB. II. II 37 p. 488.
Also cf. “patyuh asamanjasyat .............c.ccovenennnn, idanim pasupatimatasya
vedavirodhasimanjasyacca anadaraniyata ucyate. tanmatanusarinah caturvidhah.
kapalah, kalamukhah, pasupatah, §aivas ca iti” - SBILii. 35
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The Vaisnava Agamas are Paricardtra and Vaikhdnasa.

AGAMA

Saiva Sakta Vaisnava

Saiva Kapalika Kalamukha Paricaratra  Vaikhanasa

Daksinacara Vamacara

9



The general content of the Agama texts are brought under

four broad heads.

1.  JAdnapada : Knowledge of God as the Creator of the
Universe.
2. Kriyapada - The method adopted to build a temple,

preparing image and installing them etc.

3.  Caryapada - Rules for the daily ritual routine of the
aspirant; instructions for the worship of the
deity in the temple and at home; regulations
for the performance of public and private
festivals.

4, Yogapada : Using yogic method to do the meditation.

One chief feature of the Agamas is the introduction of sakti (power)
as an associated being, playing the role of the spouse of God. It is an

animate female principle.

Of the two schools of Vaisnava Agamas namely Pajicaratra and
Vaikhanasa, the latter is believed to be older than the former. This
tradition was promulgated by sage Vikhdnas a who taught it to his

disciples. This is the Vaikhanasa tradition.
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The Paiicardtra system is believed to have evolved from Visnu.

Tradition believes that it has been preached by the Lord himself'.
1.3 THE NAME PANCARATRA

The name Paricardtra is explained in many ways. The word
appears in the Satapathabrahmana of the Suklayajurveda®. Here the
name Paiicaratra is referred 7t0 as a sacrifice. Narayana performed
this sacrifice and transcended all the other beings and became

supreme.

The Paricaratra texts themselves contain explanation of the
name paricaratra. Most of them are fanciful and do not favour
the acceptance of the name Pasicardtra to the system’. (The word
meaning five and ratra one full day (day and night put together -

ahoratra). These two parts may be taken to yield ahoratra.

"Pdiicaratrakytsnasya vakta narayanah svavam” .
MBh. Santiparvan 111 59.68a.

Satapatha Brahmana XII1-6.1.1.

Vis§S 1. iii.8
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Another explanation is that other systems of thought became dark',
that is insignificant by the contents of Paficardatra.) According to
Vihagendra Samhita the doctrine of this system was taught to five
persons Ananta, Visvaksena, Garuda, Brahma and Rudra®. Another
text mentions that the Sankhya, Yoga, Buddhism, Jainism and
Pasupata systems are referred’ in the Pafcaratra. The name tattva,
mukti, bhakti, yoga and visaya are taught in this system according to
Naradiya Sarihita. All the above explanations for the name

paricaratra have no real bearing and thus are not acceptable.

The likely acceptable explanations for the name pdficaratra
are

(i)  the division of the daily routine of a Srivaisnava into five
parts as abhigamana, upddana, ijya, svadhyaya and yoga

and

1. PadS. 1. 72-74
2. Vihagendra Sarhita Ch. 1. 31-34
3. cf Dr.Raghavan 1965, JAOS p.76.



(ii) Sandilya, Aupagavyana, Maurijvayana, Kausika and
Bharadvaja were the five sages who were taught the

Paicaratra doctrine by Visnu in five nights'.

1.4 HOME OF PANCARATRA

Birch bark was used in Kashmir to draw diagrams and to
record mantras. This practice is mentioned in the LT and the Ah.S.”

From the above evidences Kashmir is believed to be the home of

Paricaratra.

The Pauskara Sarmhita® mentions Sattvata, Pauskara,
Jayakhya, Laksmi Tantra and Ahirbudhnya Sarmhita were compiled
in Kashmir. Other texts like the [svara Samhitd (mentioning
Yadavadri at Melkote in Karnataka), the Paramesvara sarmhita

(glorifying Srirangam) and Padma Sarnhita which was available to

I. For a more detailed cxplanation of the word Pdiicardtra ref. ASIV pp.119-
132,

2. LT.Ch.73.8; AhS Ch.XIV. 33 -38

Pau§S 31.106b—111d; vide also ASIV p.249

'l.oJ
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Vedanta Desika (1300 A.D) must have been written in the South.
Parama Samhita which Yamuna and Ramanuja quote, was available

in South India before 900 A.D

1.5 THE PERIOD OF PANCARATRA

Words like pdficaratra, paficakala, parayana and
padncaratrika occur in the pancaratra texts. There they are used
without any introduction. This indicates that these words must have
been in vogue before these texts were composed. People were well

aware of what these words denote.

The Mahabhdrata mention that there prevailed ekantidharma at the
beginning of the krtayuga and that it disappeared eight times and was
revived by Lord Ndravana under the name sartvata.  This

sattvatadharma forms the subject of the Paricaratra texts.

I. Vide MBh: Ch.358 (Moksa Dharma) Santiparva.
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Narayana revealed this under the name Sankarsana at the end

of Dvdpara yuga and at the beginning of Kali yuga (3107 B.C) "

In his Astadhyayi, Panini* (800 B.C) mentions Vdsudeva to be
the name of god in the sense of the Bhagavan of Paiicaratra and is
not the name of a ksatriya. There are certain inscriptions, which

refer to the shrines where Vasudeva's imagejwere erected. They are:

1.6 IN SCRIPTIONS ON VASUDEVA’S IMAGE

1. The Besnagar inscription dated second century B.C.
mentions Vasudeva who is identified with Krsna. The
column with the figure of Garuda at the top was erected by
Heliodoros, a Bhagavata. An inscription dated first century
B.C. is found at Ghosundi in Rajasthan. The stone
enclosure is stated here as constructed for the image of

Vasudeva and Sankarsana.

1. From the SS ch I-II the sacred teachings were revealed to Sarhkarsana by
Narayana. (St 1-18).
2. Astadhvayi - 1V.i.114
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An inscription at Morawell (I Centuary A.D.) near Mathura
was erected by a lady called Tosa Five viras (heros) are stated here
who are identified with Samkarsana, Vasudeva, Pradyumna, Samba
and Aniruddha by Lueders and T.N. Banerjee. It is hard to accept
this identification as they do not reveal any Agama tradition being
followed'. The Nanaghat cave inscription (I Centuary A.D.) by
Naganika, a queen of the Satavahana dynasty, contains the words

“namo sankarsanavasudevanam. ool

The Tamil classic Paripadal’ of the second century A.D.
contains six poems in honour of Viras (heros). The third poem
refers to Visnu as glorified in the Agamas. The four vyiiha deities
Vasudeva, Sankarsana, Pradyumna and Aniruddha are mentioned

[ are identified by their colour®.

Temples of Krsna are referred to in this and in other Tamil
classics also such as Silappatikaram and Purananiru. The

references here to the Paripadal cause a problem.

ASIV pp.185-186.

Ibid. p.186

Quoted by K.C. Vardachari p.179 ASIV.

Senkatkari karunkan Vellai ponkatpaccai painkan mal.

o
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Balarama and Krsna are referred to here as having their
abodes in Tirumiliruncolai near Madurai. Balarama is identical with
Sankarsana, a vyitha deity of the Parncaratra. The temple here now is
governed by the Vaikhdnasa Agama which does not admit both
these deities as the principal ones. It is hard to suggest that this
temple which follows originally the Paricaratra tradition changed

later to adopt the Vaikhanasa tradition.

The Visnupurana (4“’ century A.D) contains references to Sri
and Vdsudeva called Bhagavan'. Sakti is stated to be identified with
Laksmi*. Krsna is stated to be the Lord of the Satrvatas’, the vyitha

doctrine®, Sri’s’ place and Tantric mode of worship finds place here.

Visnupurana 1-8-299, 2-7-29.

L

2. BhP. 1-1-14

3. BhP. 1-5-27

4. BhP. 11-11-37.
5. BhP. 11-11-37.
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Besides, Bana', Safikara’, .Iayanta3, Yamuna® and Ramanuja
cite many passages from the Paricaratra texts. The Padficaratra
is referred to by Utpala (850 A.D) as pancaratrasruti and
paficaratropanisad in his Spandapradipika®. The mentioning of
Sruti and Upanisad shows that these two formed part of the
Ekayana Veda which was available to Utpala and is no longer extent
now. Among the texts of Paricaratra, the Ratnatraya, namely,
Sattvata, Pauskara and Jayakhya may be assumed to belong to
800 A.D. The Ahirbudhnya Samhita and the Laksmi Tantra seem to

belong to a slightly later period than the Jayakhya.

1.7 VALIDITY OF PANCARATRA

The Vedas and Smrti texts are held by the Hindus in great veneration

and authority. Most of the people have faith in the Vedas

1. Harsacarita pp. 238-239

2. BSB I1.ii.42-45

3. The allegorical drama Agamadambara Act 111 & IV

4. Agamapramanya passim.

S. Vide JS, forward p.7 for the extracts of this works. Vide also p.34

18



and in their infallibility. So, any literature, that preaches againstVedic
authority is deceived. It is, therefore, no surprise, that the Agamas
are considered to be lacking in authority as they are non-Vedic and
are not treated on par with the Vedas. Charges are levelled against
the admission of Agamic authority on the ground that the Agama
practices violate the vedic precepts and prescribe practice that are

not sanctioned in the vedas.

In the PaAcaratra women and the fourth class are given initiation
and taught the mantras, recommending worship of the deities.
They are denied upanayana and so the study of the Vedas. By
teaching Tantric mantras, they are declared to be eligible to do

worship.

These objections are answered by showing that these classes
form the major portion of the society and are to be treated with

sympathy and they are denied the use of the vedic mantras, instead,



the Tantric mantras are taught to them'. Vaidika and Tantric
mantras are to be used accordingly by the aspirants for worship who
are qualified. It must be said here that the dvadasaksara mantra is a

Tantric mantra enjoined for all the people including the dvijas.

The second objection is that the followers of Paricaratra do
not use the well-known savitri mantras in their sandhydavandana
and follow ekdyanasastra which they claim, supports their
doctrines®. The answer to this is that such a practice should have
been in vogue long ago and they are not being practided in this age.
Agama is non-Vedic and so, the mantras were not to be practiked

here. But, instead of these other mantras are mentioned.

The contention that the Paficaratra Agama is not mentioned in
the text of subjects of study is no argument. It is because, these texts

do: not exhaust all the subjects. Arthasastra, Ayurveda and others

L. Tantrikd mila mantras syuh tantra mantrah prakirtitah! SKS [V.V.71
vide also: “Tantrika vaisya sidranam Sarvesam tantrikam va || SKS IX.V.9
2. “Visnusca upasyate” ctc SKS Brahmaratra — Ch.V V.95-96
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which are not included in these lists and are cited as authority and on

that account, they do not cease to be the subjects of study.

The Kiurmapurana mentions Pdficaratra as not authoritative
along with Pasupata and other systems. This is a case of sheer

antagonism to the Agama tradition. That the Vedic and not any
other tradition is to be followed and glorifying the Vedas is the basis

for this objection.

An interesting objection raised in this context is, God is
believed to have revealed the Vedas and this being the case how can
he be admitted to have revealed the Paricaratra also which is held to

be non-vedic?

In answer to this, attention must be drawn to the word vakta in

the statement “parncaratrasya krtsnasya vakta narayanah sva yam’

The word vakta under discussion means ‘speaker’ and not

author. The word, therefore, means that Paficaratra is a great

I. Quoted in SBh I1.ii.42



upanisad and that the ekdyanaveda was the source of this Agama,
while the Rgveda and others are only its branches. This shows that

the Paricardtra was considered as an upanisad of the ekdyanaveda.

Visnu is thus the °‘vakta’ of this veda and therefore of
Paricaratra too. Therefore, there is no antagonism between the

Vedas and Paricaratra.

The Vedas do not conceive a deity to possess a physical body
and treat it to have only the mantra as its body. As against this the
Agamas hold that God, though formless, yet assumes a form to
please the devotees. The objection to admitting God as having a

body therefore does not stand.

Initiation (diksa) is enjoined in the Pasicaratra Agama for a
person who seeks to conduct worship to the deity. The objection
here is that a dvija (twice born) has the first diksa when he is born

and the second one when he gets upanayana performed to him'.



The most important objection against Paiicardtra is based on
the utpattyasambhavadhikarana, which forms part of the
Brahmasitra of  Badarayana. The adhikarana®  called
utpatyasarhbhavadhikarana, is the eighth section in the second

quarter of the second chapter of the Brahmasutra.

The second quarter of the second chapter of Brahmasitra,
after critically examining the importance of the Sankhya system, the
four schools of Buddhism namely Sautrantika, Vaibhasika, Yogacara
and Mdadhyamika, Jaina, Pasupata and Paficaratra finally, rejects the
views of all except the last mentioned system. In the adhikarana
mentioned above, there are four aphorisms. Of these, the first two
forms the prima facie view and the next two answers the objections

there on.

1. Vide: Manu smrti. II. 16

2. An adhikarana contains the mention of the subject treated, the doubt about
it, the prima facie view, the reply and the final decision on the problem
raised.

Vide : visayo visayas caiva pirvapaksastatottaram nirnayas ca
paricangan s’dstref@jhikaraf_ram smrtam. - Sabdakalpadruma.l.l-37.
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The four sitras are:

1 utpatyasarmbhavat 11.11.39
2 na ca kartuh karanam 1IL. i1. 40
i vijiianadibhave va tadapratisedhat 1Lii. 41
4 vipratisedhacca 11.11.42
These mean:
(1) that the view of the Pdficaratra school cannot be

(2)
3)

4)

maintained since there is the impossibility of the
origination of the jiva;

The instrument does not originate from the agent;
However, there is no contradiction to the system, because
they (vyitha) are admitted as of the nature of Vasudeva
who is in the form of knowledge and

There is the negation (of origination) in the Pdficardatra

itself.



An objection to the validity of the Paricaratra system was
raised, for the first time, by Sankara in his Brahmasitrabhdsya.
Sankara admits the vyiha forms and the worship of the Lord in the
five divisions of the day. He raises his objection to the statement in
the Paricardtra text that one soul called Sankarsana, is born out of
Vasudeva. But, it is emphatically stated in the Upanisads that the
self is etermnal and has no birth. The Pdficaratra statement is,
therefore, anti-Vedic and so the portion containing such statements
of the Paricardatra Agama cannot be admitted as valid. This
objection is answered by stating that in the Mahabhdrata it is said
that Vasudeva is the soul of Sankarsana, Pradyumna the mind of
Sankarsana and Aniruddha the ego of Pradyumna". Here it is
not stated that the soul, mind or ego are born out of Vasudeva.
Yamuna states that the statement of Sankara, that the soul is born is

not found in any of the Pdficardatra works®.

1. Vide MBh santiparvan. 358; 39,40
2. Agamapramanya, p.109, 10-14



On the other hand the Kathopanisad mentions that the self is

never born nor does it die'.

The word jayate which is used by Sankara in the sense
intended by him cannot be admitted for, the word jnani means
manifestation or emanation. A passage from the Vedas where this
root must be taken to mean manifestation reads thus. “It (Brahman)

which is not born is manifested” 2.

The second objection is that the statement mind and ego are
born of Sankarsana and Pradyumna is not correct, for these are the
instruments and are stated to have come out of Brahman®. Nowhere it
is observed that an instrument (karana), evolves out of an agent

(karta).

The third objection is that Sarnkarsana, Anirudda and

Pradyumna are Vasudeva himself and all the three are associated

1. “na jdayate, mriyate va” ka;hq‘tp Ch. IL. 18

2. “ajayamano bahudha vijayate” TA III. xiii. |

3. etasmajjayate prana manassarvendriyanica — Munda.up.Ill .i 3
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with the qualities of knowledge etc' . Then, in that case, there is no
need for the three deities, as they are not discriminated from

" 2
Vasudeva.

To this, the followers of Visistadvaita contend that this is only
a divine descent (avatara) of the Supreme out of His free will and

serve a definite purpose.

The four vyiha forms (caturaturya) are to be worshipped” by
certain aspirants. The Brahmasitra vipratisedhacca [11.1.42], does
not mean, as Sankara holds, that the Paicardtra system is denied

validity. It is because, according to Visistadvaita, the birth of

. Isvara evaite sarve jianaisvaryasaktibalaviryatejobhir  aisvaraih
dharmaih anvita abhsabhyupagamyante vasudeva eva . BSB. 11.ii.44

2. Vide SBh p.331,5-7 and BS2.2.41 : vdsudevikhyam parani
brahmaivasritavatsalar svasritasamdsrayaniyatvaya svecchayd
caturdhavatisthata iti hi tatprakriva. Yatha pauskarasarihitayam kartavyatvena
vai yatra caturdtmyamupdsyate. Yamuna offers three explanations for the sttra
“vijidnddibhave va tadapratisedhat . See Agama pramanya pp.118-121.



the soul is denied in the Pdancaratra itself as is evident from the
passage from the Parama Sarithita'.

vyaptiripena sambandhas tasyas ca purusasya ca

sa hy anddinanantasca paramarthena niscitah.

Among the four Sirras the first two contain the objection and
the last two the Siddhdnta. Puskardksa, an eminent recluse, wrote
that this is the way in which the four sitras are to be understood and

interpreted accordingly.’

Jayantabhatta, the author of Nyayamadjari defends the
authenticity of the Paricaratra on the ground that this agama is like

the upanisad which supports Vedic authority”,

There are some more objections against the validity of Paricaratra.

It is stated that sage Sandilya studied the Vedas, epics, Purdnas

1. PaS 119

2. lri tatprakriyd.Yatha pauskarasamhitayam.
Nyaya Manjari-Grantha bhanga p 112.

3. Nvavamanjari part [ p 242



and many other works but could not get his doubts clarified about the
ultimate reality and the means of final release. Finally, he studied
the Paficardtrasastra through the grace of God'. It is held that this
statement is anti-Vedic since the authority of the Vedas is
questioned’. But this objection is to be considered by treating that
Sandilya’s attempt does not question the validity of the Vedas but
expresses his inability to get his doubts solved. This explanation is
analogous to the statement of Ndrada mentioned in the Chandogya
text’ that he has studied all the Vedas but has not realized the self.
This statement is only to glorify the bhiima vidya, that is going to be

mentioned later in that context.

The Padricaratra tradition is also known as Sattvata system.
The word sdrtvata, it appears, seems to have been used in a

despicable sense. But this point is to be proved, beyond doubt.

1. sdngesu vedesu nisthamlabhamanah sandilyah paricaratra sastram
adhjfgaravan — quoted.

Z SaéSB p-497 4-5: “catursu vedesu param sreyo labdhva sandilya idam
sastram adhigatavan ityadivedanindadarsanat”.

3. ChUVIL 1-2
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Later on, the word has come to mean a respectable clan. This word is
derived by Parasarabhatta, while commenting on the word sattvata
thus: “ Sat is the supreme Brahman or the quality of the sattva.....
Sattvan is a person who has realized Brahman or one who is
associated with the quality of sattva.. Sartvata is the act of the
person or the sastra that is followed by him....... Sattvatas are

Bhagavatas N

Perhaps, the term paricaratra became prominent or glorified at
the time of Mahabharata. It is observed in the commentary by
Sankara on the BS ILii.42 that the Pddcardtra contains certain
objectionable or contradictory statements.” It must be admitted that
the Paiicaratra recommends certain rites such as killing (marana),
subjugation of another (vasikarana) and drawing a person to one’s
proximity (akarsana) for vanquishing enemies and other such rites

Santika and pustika.

1. Vide Visnusahasranamabhasya, p.140, 7-12:
"satvavan brahmavit sattviko va, tasvedarit karma $dstram va sattvatam ...
sattvatah bhagavatah’ .

2. Sece BSB p.497.1
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These are objectionable practices, but on this ground Paricaratra
cannot be treated as anti-Vedic. Such practices, it should be
observed, are not abundant in all the texts of Pdricardtra. The
Jayakhyasarhhita and the Sattvatasarmhita are the texts where such

practices are mentioned'.

The Buddhist work Sadhanamala seems to have influenced the
Paricaratra texts with regard to these topics. The reason could be

that these texts, being written around the 4™ century B.C., might have
come from the same place in North India and contains the treatment

of the means of defence and offence as in other Buddhist works.

1.8 VAIKHANASA AND PANCARATRA

The Vaikhanasa Agamas contain certain derogatory remarks
on Parcaratra. The passage (under expiatory rites) are found

invariably, in the works of Atri, Bhrgu and Marici.

1. See SS Ch. XVII for §anti and Pustika vidhis and JS. Ch.XIV p.131
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On the contrary the Pdricaratra system seems to have a
reverential regard for the Vaikhdnasa tradition'. The critical passages
containing such remarks were written later than the early Paricardtra
text. In reality, there is no contradiction between the concepts of

either of the two.

Vedantadesika observes that Vaikhdnasa Agama is as much
authoritative as the Paricardtra, only the deeds enjoined in the
Vaikhanasa system may be different from those presented in the

Pancaratra.

Such a difference should be viewed as in the case of the
difference from one Kalpasitra to another. For this reason, a system
cannot be held to be invalid. As both the systems hold Narayana as
the supreme being, there is no contradiction between them and hence

both of them are equally valid.?

1. “Samyam Vaikhanasam proktamagnevam paiicaratrakam” SA
Ch. LXXVIIL56

2. Vide: Saranagar dipika



The Parcaratra Agama, even if it is admitted to have been
developed out of the ekanti-dharma, should be considered to have
been promulgated in the Vedic atmosphere. The Paricaratra is thus
pro-Vedic rather than non-Vedic. Many expressions and technical
terms of the Vedic texts are found in the Pdricaratra conveying the
same sense. As they are too many, it may not be possible to enlist all
of them. Some of the common terms are: havih (oblation), yaga ijya
(worship offered to a deity), utsava (festival), dhvajarohana (raising
the flag at the commencement of the festival), avabhrta (ceremonial
bath in a tank or river at the conclusion of the festival), pratistha
(consecration), jirnoddhara (conducting repair to the broken parts),
pranita (a vessel to hold water), vedi (altar), idhma (fuel used in the
sacred fire), davdhana (invocation), visarjana (sending off),
pravascittahoma (expiatory rites in the sacred life), arghya, padya

acamaniya (water offered to a guest for refreshing) etc.
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1.9 ON REALITY

In the Parcaratra the supreme being is ‘param brahman’ as
in the Veddnta system. It has the six qualities (sddgunya) as its body
and is depicted as described at the beginning of the Purusasikta'. Tt
is formless and has no limbs. It is called by the name Vasudeva,
Bhagavan, Ksetrajiia, Parama, Visnu, Nardayana, Visva and
Visvariipa.’ It is defectless, having nothing to support it and is ever
existing. This Sl-lpremc Brahman is characterized by the experience
of bliss, which is free from pain and is limitless. It has neither a
beginning nor an end. It has non-material qualities. It is the
imperishable syllable prar_z.ava. The Padmasarihita mentions the
supreme reality as black in complexion and as possessing hands. The
concept of sadgunya is an important concept in the Agama theology.
This word means the aggregate of six qualities. The six qualities are:

Jhana (knowledge), bala (strength), virya aisvarya (sovereignty),

LT. II 35a
LT. II 56-6a
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sakti (power), (virility) and ftejas (lustrous mite). JAdna is non-inert,
self revealing and eternal. Aisvarya is lordship of anything external.
Sakti is of the nature of the world. Bala is loss of exertion. Virya is
that which does not change under any circumstances. Tejas is that

which does not need any assistance.

The Paricardtra Agama like other Agamas has introduced
Sakti, an animate female principle which is ever associated with
brahman. She is denoted by names like Laksmi, Sri etc. She is the
spouse of Visnu and is distinct from brahman, but the two are ever
united, so that they are said to be a single reality. The sakti is of two
kinds, namely, kriya and bhiati. The former is represented by

Sudarsana, Visnu’s weapon discus and the latter by $ri.

1.10 VYUHA AND VYUHANTARA

The Supreme Reality manifests Himself in five forms as

para (transcendental), vyitha (divisions), vibhava (divine descents),
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antaryamin (inner controller) and drcya (icon or image). The para
form is also called parabrahman, paramatman, paramatattva etc.
He has a form made of the six qualities. He takes a form for the sake
of blessing the devotee' . He has a gross and subtle body. The gross
body is taken by him to create and protect the world. His form is
also said to be partless and having parts’. The partless form is known

as niskala and is called saddvisuuj.

The Upanisads speak of him as being lustrous as the sun. He
is said to be a golden hue. The Paricaratra texts seem to agree with
this description of the Supreme in the Upanisads. His place is called
paramavyoma®. The Agamas do not say much about the nature of this
place, but the Srivaisnava theology attaches much importance
to it. Ramanuja’s description of this abode, especially in the

Srivaikunthagadya, is based on the Upanisadic account.

. SS11.70a, b.

. IS IV 30-33.

. SKS Rsiratra III. 93a

. See Introduction to the Paiicaratra and the AhS otto Schrader p.57

B BN —
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The reason for the Agamas not treating the subject in detail could be
that the Agamas are more interested in the construction of temple and

its related matters.

The next form of the supreme, namely vyiiha, is the division or
manifestation of himself based on the six qualities'. There are a
number of vyithas assumed by Para Vasudeva. Four are prominent
among them. The names of the divided four are: Vasudeva (vyiiha;
this Vasudeva 1is distinct from Para Vasudeva), Sankarsana,
Pradyumna and Aniruddha respectively”. These four are carrying out
the following cosmic activities. Creation, sustenance and destruction
are under the control of Aniruddha, Pradyumna and Sankarsana
respectively. Creation is carried out with sakti and rejas by
Aniruddha, aisvarya and virya by Pradyumna and jAidana and bala by
Sankarsana. These three deities contribute to the ethical aspect of

the Pancaratragama. Sankarsana teaches the theoretical aspect,

1. SS1-23a
2. Padma 1.12-35
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while Pradyumna helps in the practice of the theories.! Aniruddha

offers the fruit of the acts to the individual soul.

Each of the four vyiiha deities has a concrete, individual form
marked by ornaments, weapons and others. These forms are

constituted on non-material matter’.

The four vyitha deities together constitute an aggregate called
caturatmya. Four kinds of caturatmyas are treated in the Paricarata
texts’. Those who worship this cdturdtmya remain in four stages
called jagrat (waking), svapna (dream), susupti (deep sleep) and
turiya (transcendental). The activity of the vyitha deities is of four
kinds namely, santa (in-active), udita (active), santodita
(spasmodically active) and nityodita (ever active). Para Vasudeva is
said to be in the first stage; Vyitha marks the active stage; santodita
is the stage of vyitha Vasudeva, and Sankarsana, Pradyumna and

Aniruddha represent the ever active stage. All these, namely, the

1. Sec Schrader p.39,
2. §S.V.82-86b; LT X.27-39
3. LT X.22-42
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wakeful state etc. and the activities, such as santa, etc. play an

important role in the concept of caturatmya.

Next emanate the vyihdntaras. Kesava, Narayana and
Madhava rise from Vdsudeva, Govinda, Visnu and Madhusidana
from Sankarsana, Trivikrama, Vamana and Sridhara from
Pradyumna and Hrsikesa, Padmanabha and Damodara from
Aniruddha'. Sanaka, Sananda, Suka and others are treated as

Vibhavantara.

For the benefit of the worshippers, as in the case of
Brahmavidyas,the vyuha manifestation is represented in a
divine lustrous pillar called visakhayipa® or brahmayﬁpa.3 This
visakhayiipa is intended to be meditated upon by the devotees
according to their capabilities. The pillar has four faces, each one
turned to one of the four directions Vasudeva faces the east,
Sankarsana the south, Pradyumna the west and Aniruddha the north.
Each face has four divisions beginning from the bottom. Each face
in its every part has the form of Vasudeva, Sarikarsana Pradyumna

and Aniruddha.

—_—
.

LTIV 27

LTI 12

3. brahmayapasvariapenarvakramya svam mahamate |

Saumya marticatuskar tu sarvadikprasrtanm ca yat || SS IV.7

L
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The face directed to the east represents the waking state, that in the
south the dream state, the west the susupti state and that towards the
north the transcendental state. Though each face has the figure of all
the deities of the vyiha, these faces turned to the east and others give
prominence to Aniruddha, Pradyumna, Sankarsapa and Vdsudeva.
These have weapons, vehicles and other marked features. These are
in the face towards the east and are to be worshipped by devotees in
the waking state. Those in the south, west and north represent
Pradyumna, Sankarsana and Vasudeva in the stages of dream, deep
sleep and transcendence. The face to the south has the marks not
presented clearly and are in the stage of dream. The next face has
the marks visible in the form of lines and are to be worshipped by
those in the state of deep sleep. The last face has the marks, which
are totally invisible and are to be worshipped by those in the
transcendental stage. A meditator is required to contemplate at four
stages starting with that of Aniruddha and the other three as
depicted in the north face, and gradually passing through to
Pradyumna, Sankarsana and Vasudeva, keeping all the other three
in each. Each stage corresponds to another stage in the other set, that
is, waking, dream, deep sleep and transcendental. The meditator has
to raise himself to that state of consciousness which is represented
by the stage concerned. This kind of meditation is called Caturatmya

Upasana.
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The stages of deep sleep, dream and waking stage are described in
detail and are given the names of first, second and third caturatmya,
§ri, purusa are ever with each vyitha deity Laksmi, Kirti, Jaya and
Maya are the consorts Vyazha Gods in the order of enumeration

from Véasudeva' and her body is also non-materialistic’.

1.11 VIBHAVA

Vibhava means the divine descents of Vasudeva. This is
known as avatdras. The word avatara, literally means coming down
from a higher plane to a lower plane. Though Vasudeva’s form is
knowledge, in order to bestow his blessings on the devotees, he

descends down to earth with an incomparable splendour.

His form, when it descends, is of three kinds; gross, subtle and

transcendental. They are at the junction of each of the four yugas.

1. Introduction to LT., p.25; AhS . V. 20b - 28a

2. LT.XIL 9-18;
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Thirty-eight deities of Vibhava kind are enumerated as follows:'

(1) Padmanabha (2) Dhruva, (3) Ananta,

(4) Saktisa, (5) Madhusidana, (6) Vidyddhideva,
(7) Kapila, (8) Visvaripa, (9) Viharigama,
(10) Krodhatma, (11) Badabavaktra, (12) Dharma,
(13) Vagisvara, (14) Ekarnavasayin, (15) Kamatha,
(16) Yajriavaraha, (17) Nrsimha (18) Amrtaharana,
(19) Sripati, (20) Kantdtman, (21) Rahujit,

(22) Kalanemighna, (23) Parijatahara, (24) Lokanatha,
(25) Dattatreya, (26) Nyagrodhasayin, (27) Ekasrrigatanu,
(28) Vamana, (29) Trivikrama, (30) Nara,

(31) Narayana, (32) Hari (33) Krsna,

(34) Parasurama, (35) S;'Erdma, (36) Vedavit,

(37) Kalki and (38) Patalasayana.

1. LT. IV 27
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These thirty eight deities are held to be prddurbhava (earliest
manifestation). Here, Krsna is the son of Brahma and not the son of
Vasudeva." The number of these deities is stated to be 39 in
Ahirbudhnya Samhita.> There is discrepancy between the accounts
among the Paricaratra texts. Visakhayipa is considered to be a
Vibhava and leaving off the thirty eight deities as enumerated.
Visakhayipa is not separately mentioned and is referred to by the

word Padmanabha.

There are divergent views in regard to the descents.
Aniruddha, Matsya, Kirma and Varaha, spring from Vasudeva,
Nrsimha, Vamana, Parasurama and Rama from Sankarsana,

Balarama from Pradyumna and Krsna and Kalki from Aniruddha.’

The Sanatkumara samhita mentions the descent of Kiirma and

Nrsimha from Samkarsana.*

L SS IX 77-84b

2 AhS 5.50 - 56.

3 Is this AhS

4. SKS Indra ratra I11.38, 67
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1.12 ANTARYAMIN AND ARCA

The fourth form is that of the in dweller (Antaryamin). The
three gems, the Sattvata, the Paugkara and the Jayakhya sarhita do
not mention this fourth form. The Laksmi Tantra mentions this form'
and the Ahirbudhnya Samhita contains a similar reference. This form
is referred to as antaratman in Laksmi Tantra. Probably the Laksmi
Tantra and the Ahirbudhnya Sambhita are earlier Pancaratra texts and
thus include this form of antaryamin in the list of the forms of Visnu.
Perhaps, a sloka from the Samhita suggests the name pdricaratra to
stand for para, vyiiha, vibhava and svabhava to account for the name

Parcardtra®.

Thus, it seems that the concept of antaryamin

came to be included under the influence of the passage in

L, antaryami nivanta ca LT. L7b Ch.50

Vide: “tat para vyiaha vibhava svabhavadi nirapanam paicaratriyam
tantram - AhS. X1.63b - 64a.



e
| Brhadaranyakopanisad where Brahman is stated to be immortal and

inner controller of many things of dtman and also as knowledge.'

Arca is the fifth form of Visnu and it is that form which is
installed in temples. It is called arca,’ pratima,’ vigraha,’

ol 6
murn.5 bimba and bera.

The Para form is like water around the universe, the vyiha form is
like the milky ocean, the vibhava form is like water in the floods of
the rivers, the antaryami form is like the water deep inside the earth,
and the arca form is like the water that oozes in the small puddles on

river banks or on the sea shore.

|. Brhadaranyaka upanisad. “yah atmani tisthan atmano antara yasya atma
Sariram”.

2. LTIL59a

3. SSXXIV 14,15

4. SS.1X.89

5. SSIX 119A

6. SS XXIV.4a
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1.13 KRIYA

The Paricaratra dgama is also concerned with temple
construction, making icons, consecration of icons in the temples,
conduct of festivals and daily worship. Hence,all the texts are to
some extent devoted to kriya and carya. However, the early texts,
particularly the Ratnatraya, the Laksmi Tantra, the Ahirbudhnya
Samhita and the Parama Samhita are devoted to occultism, japa and

dhyana.

The idol form whose worship assumed much importance in the
later texts and is mentioned along with the consecration of the
temples. The materials recommended for making the icons are gems,
metal, stone, mud, wood and crystal. They should be used only after
examining them thoroughly. The icon could be in standing, seated or
reclining posture, depending upon the incarnation of the lord that is

to be represented.



Normally, the icons are of seven kinds, namely miila or
dhruvabera, kautuka or karmabera, utsavabera, balibera,
snapandbera, and or irthabera, Svapabera and Utthavabera. Of
these, the dhruvabera is the primary one that receives consecration
and by this ritual the power of the supreme lord manifests in it. The
other beras have t.o receive the power from the dhruvabera. The

Dhruvabera is normally made out of stone and is black in color.

Black colour is to be the main color among various colors.

The karmarca is the form that receives the power from the
Dhruvabera and infuses or distributes it to the other beras. This
form is not available in many shrines nowadays. Any other bera that
is available there is used to serve the purpose of karmabera. The
utsavabera is used for these occasions. The balibera is taken out of
the temple to offer bali to certain deities kept at fixed places.
Snandrca is used in giving ceremonial baths on occasions and is also
used for daily bath in the sanctum sanctorum. The utsava idol too
receives bath on special occasions. The Tirthabera is used for

offering bath on the avabhrta day,that is the last day of the festival.
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The small idol is used for sleep and waking up in the sanctum
sanctorum. This bera is put to sleep in a swing kept there. In some
temples, there are only three or four forms including the dhruvabera.
One or two of them is used to serve the purpose of the non-available

form.

1.14 MANTRAS

This iconic (arca) form of the lord is to be worshipped with

mantras. The mantras vary according to the form of the lord.

The active aspect of Sakti rises and assumes the form of Nada
Narayana who is in the state of tranquility (santa). This stage is
known as subtle (siksma). Then nadandrdyana assumes the form
called sabda which is also called sabdabrahman. This stage is called
pasyanti. The next stage is madhyama, when it occupies the region
of the throat. It is experienced by trained yogins. The next stage in
the development of sound is known as vaikhari, when the letters are

formed together with their meanings. It is then heard by the speaker

and listener’.

. Cf. Vakvapadiva 1.144
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The mantras are made up of letters that become audible. The
mantras are represented in mandalas which are formed out of these
letters. A pedestal is to be made on the ground near the mandala and
is prepared with colour powder in the form of a concentric circle. At
the center is the axle (aksa) which is pranava. Around the axle is the
circle (cakra) containing the six words." The spokes of the wheel are
formed around it, are marked by consonants from ka to ma and are
to be written on the rim. The outer wheel is marked by ksa. The
Agama text explains the rules for making out the mantra to form the
position of the mantra. For instance, the forming of a mantra’s

letters are given in I§vara sarhhita XXIII 105—10.

1. See appendix. S 9 ¢ _‘DIQ% Yo m Vv
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“Yat jiiatva na punarjanma bhavatyaradhakasya ca |
adayaksasva madhyastham nabhipirvamatahparaml|
piirvam nemes tu tasyaiva yojyari nabhitrayodasam|
dvitiyad apararh varnam sarvasaktyatmanepadaml|
dvitiyam dvadasad varnam dvitiyat prathamarn tatah)
paficamari ca bahisthebhyas trinetan viddhi kevalanl|
nabhyekadasambhinam dvitiyam castamat tatah |
namonamah padayuto mantras castadasaksarah ||
asyaikarnam padam piirvam tryaksaram tad anantaram |
sadaksaram trtiyam tu caturtham caturaksaram ||
dvitiyam dvyaksaram canyat padgbh samprakirtitam |

trtiyam atha vaksyami mantram mantravidlam vara! 11"

The Parcaratra Agama divides a sentence which forms a mantra
into four parts called bija, pinda, pada and samjfia and each one of
these is in itself effective as a mantra. The first, that is bija, is
used independently and also forms the essential part of the mantra.
It may be formed from one or two vowels or from a vowel and
consonants to become a mantra. Many vowels, letters like pranava
hrim, aim, klim, gam and so on represent the bijamantra. The
consonants which run between the bija and the other parts of the
sentence are called pindamantra.The pindamantra has the vowel and
all case suffixes and is in the form of praise to the deity and
addresses it (example sahasrajvalaya). Sarmjia mantras consists in
the name of a particular deity addressed in the mantra along with the
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words, namas and pranava(eg Om fiamo visnave). These are recited
with respect to the four states, i.e. the transcendental state, deep
sleep, dream and waking.' Each one among these four parts could be
there without the other three. However, all the four together could be
effective when the mantra is addressed to God. The first letter of the

sentence with anusvara could be the bija mantra of it, if it does not
have one. It is indicated that the fourth class and women are eligible

to use these mantras.

The mantras are divided into three groups vaidika, tantrika
and vaidika tantrika. The fourth class and women, who could not
have upanayana cannot use the vaidika mantra and require to have a
person for using these mantras. The tantrikamantra is formed
inserting tantrika syllables in vaidikamantra, e.g hrirh om. srim and

others are tantrika syllables.

There are tantrika letters which, when used in the end of the
mantras, convey the purpose to be served by the mantra, e.g namah

svaha, hum phat vausat etc.

1. rdpart me bhagavz{mamrd vijneva mirtayo ‘matah|
Jagratsvapnau susuptis ca turyam ceti catustayamll LT XXII1.22
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Mantras are of two kinds: gross and subtle, and partless and
with parts. Some mantras are said to be vydpaka as they provide all
the mantras. The Paficaratra system admits five mantras, i.e.

prar_mva’, sadaksaraz. astdksara’. dvadasaksara® and jitantd5 .

There are angamantra that is hfn, sirah sikha, kavaca, netra
and astramantra. There are the mantras for the deities forming the
ornament and weapons of Visnu and other deities. The twelve
syllabled mantra is of great importance in the system. Special
mantras are used for specific purpose like invocation, bhiitasuddhi,

arghya, padya, dcamaniya and others.

1 om

2 om namo visnave

3 om namo nardyandya

4 om namo bhagavate vdsudevaya

5 om jitam te pundarikaksa namas te visvabhdavana namas te stu hrsikesa
mahd purusa pirvaja

Tara’s angamantras:

Orit hrarit jnanaya hrdayaya namah (hrn mantra)
Om hrim aisvaryaya Sirase svaha (sira h-mantra)
Om hrim saktaye sikhayai vausat (sikha- mantra)
Om hraim balaya kavacaya hum (kavacd-mantra)
Om hraum tejase netrabhyam vausat (netra-mantra)
Orit hrah viryaya astraya phat (E}ra-mamra)



Mantras are stated to convey three aspects, i.e. gross, the
subtle (siksma) and the transcendental (para) aspect. Tara is the
name given to the pranava. The mula mantra and vasudeva mantra
gel~ detailed treatment. The parts of prapatti are shown to be

conveyed in the former mantra.

Among the other mantras, nrsimha mantra gets a special
dedication and it is worth noting that the word nrsimha is derived as
destroying the bondage of men'. The Paficdhuti mantra  and
purusasikta are analysed part by part and explained. The
Ahirbudhnyasambhita® rightly observes that many mudras relating to

the use of mantras are treated in the Jayakhya samhita.’

The Mantras are to be used in meditation. The efficiency of them
get a detailed treatment in Jayakhyasambhita.’ Likewise they are to

be used during the worship of God in the mandala while doing

L. LIV Narayanabandham
2. AhS-LXL
3. JS-XIX 8-12.
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nyasa and forming mudras." The Sanatkumdrasamhita treats the
mantras in a particular way. Mantras are threefold, namely, savitri,
visnugayatri and milamantra.’ The savitri mantra, * is called
gayatri mantra in the vaidika rituals. Mila mantras are two in the

Panaratra agama. They are Astaksara and dvadasaksara.

The Agamas prescribe a way of life for the various
varnaSramas. In this respect, it is equal to the veda. It adopts Vedic
concepts and mantras including the Vedic names such as yaga,

utsava, ijya, avabhrta,etc.

Man does not live alone. He lives in a certain environment.
He has to face certain things which could be either desirable or

undesirable to him. In order to overcome certain enemities and other

r—-

JS XIV 69-89.

2. See appendix 9 3

3. mantratrayam samudistam sandyopdsandni karmani pratasca visnugayatri
madyahne dvadasaksaram astaksaram japet sdyam sarvadastaksaram
tu va, SKS Brahma V 97—98

4. ibid brahma IX-101b mila mantra dvayam capi paiicopanisadéjapet
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other undesirable occurrences man resorts to certain rites like
Santika, pustika, vidvesana, marana, uccarana etc.' Some of them

are purely tantrika rites. Siddhis are also adopted here.

The Vedas too contain the treatment of such practices.
Expiatory rites are prescribed for such practices, which prove that
such acts are undertaken * . Sonery and such sacrifices used to be
performed where special mantras are to be used. Enchanting the
enemy and slaying him are enjoined.The Vedic mantras are used in
these cases. Hence, the Agama need not be condemned for the

treatment of these topics.

The Agamais concerned with the ways and means of
worshipping God. Because of necessity for man Agama also deal
with other matters like medicine, purificatory ceremonies for the

departed souls’ etc.

1. vide IS XXVI. SS XVII
2. Apastambadharmasitra [ 9-27-28.
3. JS XXVI LT I- Pads XXV, XXIX
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In all these cases mantras are to be used, for, the Agamas
believe that any act, whatever be its nature, is to be done only with
the utterance of mantra. On this account, the Agama does not cease

their validity.

The Agamas recommended iconic form of worship and these
icons were installed by great sages or dacaryas. One cannot have a
direct access into the sanctum sanctorum and perform worship for
the image of the Lord. It is because a person’s physical body is made
up of matter and as such, he is not fit to do the pija for the Lord
whose form has become non-material by the process of the
installation ritual. Hence the Agamas prescribe expiatory
(prayascitta) rites and the act of initiation (diksa). One who aspires
Paricaratra worship, will have to get the five sacraments' as a first
step. The Agamas have enjoined the ritual of diksa or initiation to

perform the Pancaratra worship.

1. They are tapa, pundra, nama, ijya and mantra.
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In order to undergo the ritual of diksd, one has to approach a

L]

qualified person to initiate him into these rituals. The qualified
person who initiates the aspirant into this fold is known as an

Acdrya. The following chapter is devoted to the definition of an

Acarya, the disciple (sisya) and diksa

a7



