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INTRODUCTION TO FIRST EDITION

Visnuism is one of the chief religions of the Hindus and the
Paficaridtra is the oldest surviving Visnuite sect. The influence of its
tenets on later Visnuism has undoubtedly been great, but has
never been thoroughly explored. Despite change and corruption the
ritual worship described in the old Paficaratra texts is still performed
today in many of the famous temples in southern India and in some
in the north. A deeper insight into the historical development of
the Vispuite sects, into their ritual, occultism and building of
temples and images can only be obtained from the scientific study
of these ancient Paficardtra texts which formulate the relevant basic
concepts.

The theological and ritualistic aspects of the Paficaritra system
have attracted scholars for some time past ! and a number of texts
have been edited 2. Some of these publications are of a high
standard and include illuminating introductions. Amongst these,
Professor F. O. Schrader’s Introduction to the Paficaratra still
ranks as the most comprehensive. So far only one Pificaritra text
has been translated into English,® but the omission of explanatory
notes on the meaning of special terms detracts from its usefulness
to the layman. In recent years valuable work in this field is being
done by H. Daniel Smith.4

The reason why I have chosen to translate the text of the Laksmi
Tantra is because its philosophical pronouncements incorporate
many of the sect’s earlier traditions. I shall elaborate on this point
later on. A second reason is because of its occultism, which throws
light on an aspect of the Paficaratra system that is not dealt with

1 H. Govindacary, The Paficaritras or Bhagavatas, J. R. A. S. Oct.
1911; R. G. Bhandarkar, Vaisnavism, Saivism and minor religious systems,
Varanasi 1965; H. Ray Chowdury, Materials for the study of the early history
of the Vaisnava sect; Mrinal Das Gupta, Early Vaispavism and Nirdyaniya
Works, Ind. Hist. Q. 1931; Dr. S. R. Bhatt, The Philosophy of Paficaritra,
Madras 1968; K. Rangachari, The Shri vaishnava Brahmans, Bulletin of the
Madras Gov. Museum, N. Ser., Gen. Section, II, 2, Madras 1931.

% For a detailed bibliography see K. K. A. Venkatachari, Paficaratra Niil
Vilakkam, Madras 1967.

3 Parama Samhitd, Gaekwad’s Oriental Series LXXXVI.

4 See his Piiicardtra prasida prasddhanam; Vaisnava Iconography.
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in any other known text. Since however the size of this book has
grown to be quite alarming, I have here been obliged to refrain
from discussing the interesting topic of ritualistic esoterism.?

Before starting on my apologetics, certain preliminary explana-
tions about my method of work are briefly called for. My translation
is based entirely on the Sanskrit text edited by Pandit V. Krishnama-
charya and published in the Adyar Library Series, no. 87. I have not
used any manuscript of the Laksmi Tantra. Therefore, whenever 1
mention the text or the editor’'s commentary on it, I refer to
Krishnamacharya’s edition. Although I have studied the only other
publication of this text, printed in Teclugu and published at Mysore
in 1888, I have not based my translation upon it since Krishnama-
charya has utilized it in his edition.

I have aimed at accuracy in my translation—often unfortunately
at the expense of style—and when explanation is needed, it is
supplied in a footnote or inserted in parenthesis in the text of my
translation. I have used parenthesis also to distinguish English
words I have used in my translation to make a sentence complete.
However the reader must not expect to find that every Sanskrit
word has been translated consistently by the:same English term.
As words are affected by the context in which they are used, I have
used alternative meanings when and as the sense required. Despite
care, some irregularities may still persist in transcriptions of
Sanskrit words. These are unintentional.

From chapter XXXIII onwards I have not translated the clues
given for constructing the mantras, but have confined myself to
supply the constructed mantras only. My translation of the first
ten verses of chapter XXXIII should, T think, suffice to demon-
strate how the mantras are construed.

Amongst the vast number of Paficaratra Agamas,? the Laksmi
Tantra stands out because of its almost exclusive treatment of the
Visnuite mother-goddess Laksmi, the Sakti of Visnu-Niriyana.
The text not only glorifies Laksmi, but also women in general as
beings created in the cherished form of Laksmi, and it advocates
their worship. Moreover it alludes to the particular sidhani of the

1 That topic is discussed in my paper on the Mantras and Special Forms of
Worship described in the Laksmi Tantra, which is awaiting publication.

2 See F. O. Schrader, Introduction to the Paficardtra, Madras 1916, pp,
6-12; and K. K. A. Venkatachari.
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left-handed Tantras that requires a female partner.! Our text is
somewhat reticent about the details of that practice, perhaps
because it was apprehensive about how the majority of Paficaratra
followers would react. It even launches into a lengthy discourse
upon its ethics and the cautionary measures to be taken. Never-
theless at the end of this discussion it asserts that, though not free
from the moral danger involved in disregarding strict convention,
the practice is not sinful since the participants are lifted to a
supra-mundane level.2 Undoubtedly this reveals the text’s sympathy
with left-handed Tantric practices, which is not at all surprising
considering how prevalent the worship of Sakti was in India. Later
scholars of Saktism, such as Bhaskararaya, the commentator of the
Lalitisahasranamam, Nagesa Bhatta, the commentator of the
Durgasaptadati and Appaya Diksita, the commentator of the
Candrakalidstuti, not only mention the Laksmi Tantra but cite it.3
Obviously by that time, i.e. the sixteenth century, the text had
gained firm recognition as a standard Sikta Agama. Inspite of its
predominantly Paficaratra character, its undivided concentration
on the worship of Sakti and its assertion that Durga, Bhadrakali and
Yogamaya are merely other names for Mahalaksmi, who is Visnu’s
dynamic power,4 enabled our text to overcome sectarian boundaries.

The Laksmi Tantra deals mainly with Paficaratra philosophy and
cosmogony (which are inseparable in texts of this kind), and with
the mantra-éastra (‘linguistic occultism’). A minimum is said about
the ritualistic side of worship, and iconography is discussed only in
the form of the dhyanas of the most important deities, such as
Laksmi-Narayana, the Vyihas, the main emanations of Laksmi,
her retinue etc. Temple architecture and temple worship are totally
omitted. The text also ignores public festivals, Srdddha-dharma
(death rites) and expiatory rites. This silence about rites connected
with society and its conventions indicates that the Laksmi Tantra
concerns itself with the individual adept, who desires to be released
from the miseries of worldly existence. This can be achieved by

1 L. T. XXVII, 44-47 and XLII, 30-31; see P. C. Bagchi, Evolution of the
Tantras, The Cultural Heritage of India, vol. IV, Calcutta, 1956, pp.
217-218.

2 L. T. XLIII, 75-90.

3 See V. Krishnamacharya, The Sanskrit preface to the Laksmi Tantra,
Adyar Library series, Vol. 87, Madras 1949, pp. 39-40.

4 L. .T. IV, 40 and 47.
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practising yogic sddhand (worship of God and meditation visualizing
Him as the personification of a mantra accompanied by the repeti-
tion of that mantra), which enables the initiate to receive divine
grace, without which salvation is not possible.

In form, the Laksmi Tantra follows the tradition of both the
Sattvata and Jaydkhya Sambhitds. It deals exhaustively with the
Vyitiha theory. In that connection, it not only mentions the Sattvata
Samhita but proceeds to elaborate on its philosophy. Thus the
concept of Visakhaylipa—only briefly referred to in the Sattvata—
is explained in detail in the Laksmi Tantra. The metaphysical
implications of the Vyiiha theory and their bearing on the mantra-
$astra are put very clearly.! The basic need supplied by these
concepts of divine manifestations is to provide the devotee with an
object he can worship in accordance with his spiritual capacity and
meditate upon whilst repeating the relevant mantra. This is the.
most important topic in the Sattvata Samhita, which is classified
amongst the texts known as Agama-siddhanta.? But in regard to the
ritualistic aspect of worship, the Laksmi Tantra follows the tradition
of the Jayakhya Samhitd, which accords a central position to the
worship of Visnu and His consort Laksmi. Texts of this nature,
advocating the worship of a single deity, are called Tantra-siddhan-
ta. Indeed the Laksmi Tantra depends so largely on the Jayikhya
Samhitd that it frequently quotes lengthy passages of it. And
moreover one is often obliged to consult the Jayakhya Samhita in
order to clarify many of the actual procedures of worship described

1 L.T, IV, 24 (dhyanaviéramabhGmayah).

¢ The Paficaritra Agamas are classed under four headings:—Agama-
siddhinta, Mantra-siddhanta, Tantra-siddhanta and Tantrantara-siddhanta.
The term siddhinta is apparently a synonym for Agama. The classification is
made according to the deity on whom the text focusses attention. When
attention centres on the four Vyiihas, the text falls within the category of
Agama-siddhanta. When nine or twelve forms of Visnu are worshipped, the
text is classified as a Mantra-siddhanta. When a single form of Visnu is
the chief object of worship, the text is classified as a Tantra-siddhanta, and
when worship centres on a non-anthropomorphic form of Visnu (e.g. the
Man-lion incarnation), the text is classified as a Tantrantara-siddhanta.
- The Sattvata Sambhitd, the Pauskara Samhita, the Jayikhya Samhitd and
the Hayagriva Samhita are respective examples of these four types of Agamas.
It is very important that the initiate should be careful not to confuse the
different modes of worship prescribed in the various types of texts. Cf.
Vedinta Deéika, Sri Paficaritra Raksa, Adyar Library 2nd ed., Madras 1967,

PP. 3-13.
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in the Laksmi Tantra. For example, the description of the mystic
diagram called ‘nava-padma-mandala’ is so terse and obscure that,
without recourse to the Jayakhya Sambhitd, it is incomprehensible.
But the Laksmi Tantra’s point of departure from the Jayiakhya
Samhitais the emphasis it lays on the worship of Laksmi, rather than
on that of Visnu. It is her retinue that is described and only the
Tara-mantra is prescribed for almost all the various rites included in
the full programme of worship. The text admits no ambiguity on
this point. For instance, in chapter XVI it is said that the way to
obtain liberation from the bondage of the material world is to
worship Laksmi, the Visnu-Sakti. One should abandon all other
activity and concentrate solely on propitiating the goddess either
directly, or indirectly through Visnu, in order to obtain spiritual
release. Out of compassion she then comes to the devotee and
liberates him by removing all his impurities (‘akam hi tatra visvatma
visnusaktih pardvard, siksdd eva samdrddhyd, devo va purusottamah;
it te kathitah samyag wpdyas traya drjitah, Syniapdyam caturtham me
sarvatyagasamdhvayam. Tatra (sarva?) dharmdn parityajya . .. mam
ekam Sarvanam vrajet, aham hi Saramam praptd narendnanyacetasd
prapayamy dtmandtmdanam nirdhitdkhilakalmasam’)?.

The most striking feature of the Laksmi Tantra is its treatment
of Paficaratra philosophy. Like most texts of this nature, ours is also
basically eclectic. This point is accentuated by its preoccupation
with establishing Sakti as the supreme metaphysical pririciple. At
the same time, it attempts to make a synthesis out of all the various
concepts current in the Paiicaratra and Tantric milieu. It does not
always succeed in blending all these notions smoothly. Sometimes
contradictory ideas, such as Samkhya realism and radical monism
(Advaitavedanta), are presented side by side.? Nevertheless at
least some degree of harmonization has been achieved, particularly
in the delineation of the cosmogony. This has given the Laksmi
Tantra a revered position amongst the Paficaritra Agamas.

Date

The next important question is when and where did this text
originate. The Laksmi Tantra mentions the Sattvata Samhita by

1 L. T: XXXVII, 3-19; J. S. XIII, 16-40.
2 L. T. XVI, 43-44.
3 Ibid. XII passim and XIII, 24-25.
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name and quotes extensively from the Jayakhya Samhita.! It also
bears a close resemblance to the Ahirbudhnya Samhita. But none of
these Samhitas has been precisely dated. Seeking information from
sources other than the Agamas, we find in the Laksmi Tantra one
list of divine incarnations which are joint manifestations of Laksmi
and Narayana. In that list the Buddha and Tara (otherwise called
Dhiara) are mentioned as one of these joint incarnations. It is
generally conceded that the inclusion of the Buddha’s name in a
list of Visnu’s incarnations appeared fairly late in history. The other
interesting point is that the text records the worship of Tara as the
Buddha's Sakti and, at the same time, identifies her with Dhara or
Vasudhara, another Buddhist female deity representing the earth.
It is true that in the usual list of Vyiiha, Vibhava etc. of the pure
creation, the Buddha is not mentioned. But when no loyalty to
Paficaratra tradition is involved and purely Tantric notions are
discussed, the Buddha appears together with his Sakti Tara. This
point is significant for purposes of assessing the date of our text.
In its present form the Laksmi Tantra cannot claim to be a very
early text. In fact according to E. Conze,2 the Buddhistic Tara
worship was not openly practised  before 500 or 600 A.D. The
acceptance of the Buddha as an incarnation of Visnu is prominent
in the Bhigavata Purana. If the ninth century A.D. is accepted as
the date of this last mentioned text,? then the date of the Laksmi
Tantra cannot be much earlier.

The first author to quote the Laksmi Tantra was Vedanta Desika.
This celebrated Sri-vaisnava preceptor lived in the latter half of the
thirteenth century.? It seems that although he attributed some
importance to our text, in his view it had not yet attained the status
of a fully recognized Agama. However, by the time of Bhaskararaya
and other commentators previously mentioned it had acquired that

1 L. T. IV, 2 and 59 and XI, 28. Our text quotes the Jayikhya Samhita so
extensively that it is useless attempting to specify references.

2 E. Conze, Buddhism, Oxford 3rd ed. 1957, p. 176. See also Kees W. Bolle,
The Persistence of Religion, Leiden 1965, pp. 2-3.

3 See Adalbert Gail, Bhakti im Bhagavatapurana, Wiesbaden 1969,

. 14-16. i
PP‘ Sr. Satyavrata Singh, Vedanta Dedika (A Study), Varanasi 1958, p. 4.
Also see G. Srinivasa Murti, Introduction to the Sri Paficaritra Raksi,
Adyar Library Series, Vol. 362, Madras 1967, p. XXII.
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status, and we find it mentioned alongside the Markandeya Purana.!
Hence, at latest it probably dates from the twelfth century. Since it
is impossible to fix more than an approximate date for texts of this
nature, we may assume that the Laksmi Tantra was compiled at
some time between the ninth and twelfth centuries.

Place of Origin

The geographical problem of locating the origin of the Laksmi
Tantra presents still greater difficulty. Although the text re-
commends that the bark of the Himalayan birch tree (bhiirja-patra)
should be wused for scribbling mantras on in order to endow
amulets with magical properties, we have no evidence that the
compiler ever actually saw that tree. Mention of bhiirja-patra as a
material which can be written on, crops up so frequently in Sanskrit
literature 2 that he may have only read about it. It is quite possible
that this quaint bark was popularly thought to be suitable for
magical purposes. Hence we cannot be sure that the text originated
in the tree’s natural region of growth. Since however Vedanta
Dedika mentions the Laksmi Tantra by name, it is plausible to
presume that in his day the text was available to devotees in his
homeland, which was South India. The text also mentions the
Malaya range situated in the South, which may be a later addition.
(cf. ch. I, 19.) But whether or not it was actually compiled there
still remains an open question.

General division of topics

In structure the Laksmi Tantra attempts to follow the classical
pattern of four divisions, jfidna, kriy3, yoga and caryd. In fact
however, the kriyd section has been omitted altogether and the
carya section has been reduced to a minimum. A curious sidelight
explaining this omission can possibly be traced to the Appendix
(ch. LIII), where the word kriya pada is used in the unusual sense
of the ritualistic performance of upasana and arddhani, as met with
in Buddhistic Tantras.® The jfidna pada, or theological section,

1 Lalita-sahasranamam with Bhéaskarardya’s Commentary translated into
English. Adyar Library edition 4th reprint, Madras 1970, p. 116.

? Cf. Kalidasa’s Kumarasambhavam, I, 7, 55; VII, 11, 2; VII, 17, 10;
VII, 18, 1, 4, and 19; VII, 19, 1 and 3 and Raghuvaméam, IV, 73. L.T.
mentions it in XLIV, 38.

3 Cf. Lalmani Joshi, The Buddhistic Culture of India, Delhi 1967, p. 337.
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occupies almost one third of the entire treatise, which opens with
the traditional introductory chapter and then passes on to discuss
the jfidna pada until well into the eighteenth chapter. But within
these chapters other topics often creep in, and likewise theology
crops up rather persistently in chapters dealing with other subjects.

After theology, the mantra-éastra (the science of ‘linguistic
occultism’) figures next in importance. Third in importance come
upasana or the yoga pada, and a short description of aradhana (the
ritual worship of God) or the carya pada. The only part of the kriya
pada that is mentioned is the rite of installing the image to be
worshipped privately by the initiate.! Paficaratra ritual requires the
devotee to worship the deity in four places, viz. in the image, in the
water pitcher, on the mystic diagram and in the sacrificial fire-pit.
The text briefly touches on these points and describes the daily
religious duties of an initiate. These observations help to explain the
nature of Laksmi Tantra as predominantly a Sakta Tantra. It has
two objectives in view: Firstly, to establish the supremacy of
Laksmi as a philosophical principle ranking, if not higher than
Visnu, then at least as equal to Him. This is achieved by empha-
sizing the mystic tenet of unity in duality, the two-in-one accepted
by the Sakta sects.? Laksmi as an integral part of Narayana, the
supreme Being, is the embodiment of His sovereign will and the
instrumental cause of all creation. The Laksmi Tantra presents a
systematic exposition of Pafcardtra theology, which is firmly
embedded in its description of the cosmogony with Laksmi at the
head of it.

The second objective is to set down a full record of exclusive
Sakti-upasana within the frame-work of the Paficaratra religion.
On these grounds it has to be admitted that the Laksmi Tantra can
scarcely claim to be a full-fledged Paficaratra Agama in the usual
sense of the term, because all four categories of the Paficaratra
Agamas (viz. Agama-siddhinta etc.) share the common character-
istic of worshipping Narayana in a single or multiple form. This
may explain why the text is sometimes classified in the list of

1 L. T. XXXVII, and XLI, passim.

2 See Lalmani Joshi, o.c. pp. 353-354. D. L. Snellgrove, Introduction to
The Hevajra Tantra, part I. London 1959, pp. 22-25. Also E. Conze, pp.
192-193: “In this way a feminine principle was placed side by side with the

Buddha and to some extent even above him’ The same tendency can be
found in the Laksmi Tantra.
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secondary books, as in the Adyar Library catalogue and in Dr.
Satyavrata Singh'’s list.! Nevertheless its exclusive nature did not
diminish its value to the Paficaratrins, who always showed a leaning
towards Tantrism. Their rivals, the Vaikhanasas, directed Paficara-
tra worshippers to practise their special type of Visnu worship in
some solitary and secluded place.?

General philosophical postulates

As pointed out, the main contribution of the Laksmi Tantra to
Paiicaratra theology and cosmogony lies in its systematic treatment
of these subjects. There are thirty-five Sattvata realities.3 (Brahman
of course transcends all these realities). Starting from the highest
these are Bhagavan (God), the absolute void, Purusa (the Person),
sakti, niyati, kila, sattva, rajas and tamas, maya, prasiti, prakrti,
the three component parts of the inner organ (buddhi, manas and
ahamkara), the ten cognitive and conative organs, the five subtle
and the five gross elements. These represent the basic stages of the
creation generally accepted by Agama tradition. Among these, the
term Bhagavian includes all divine emanations. The absolute void
is the paramam dhdman, where God lives and with which He is
identical.# This is also a transcendental category not influenced by
the limitation of time. Purusa is the collective Man (i.e. living
being)® and his $akti is Mahalaksmi, the kriyasakti or the active
aspect of God.® Niyati is Mahavidya, who represents the cosmic
wisdom recorded in the Vedas and who controls law and order in the
universe.? Kila is Mahakali, who is in fact primordial nature or the
material source of creation. The further realities are variations of
the Samkhya categories. The subtle distinctions in the stages of
primordial nature from kiala to prakrti enable the Paficaritra
system to achieve some degree of consistency in incorporating the
Puranic concept of creation.

The cosmogony of the Laksmi Tantra coordinates various streams
of ideas which were prevalent in the diverse religious traditions.

10.cp 112,

2 T. Goudriaan, Kasyapa’s Book of Wisdom, Thesis Utrecht 1965, p. 307.

3 L. T. VI, 42-44.

4 Ibid. VII, 9-10. See J. Gonda, Dhiman, Amsterdam 1967, passim.

8 L.T. VII, 11.

8 Ibid. VI, and VII passim.

? Ibid. VII, 13 and IV, 66-67. For the doctrine of niyati, see Gopinath
Kaviraj, Aspects of Indian Thought, Burdwan 1966, pp. 54-60.
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Some of these are: the Vedic concept of the anthropomorphic creator
God Purusa of the Purusa-siikta; the mvthological concept of
Prajapati Brahma, who creates the cosmic embryvo or egg and is
then reborn in it as Hiranyagarbha; the Upanisadic concept of the
undifferentiated, unlimited, immutable, transcendental, supreme
Being, Brahman, which is absolute consciousness and bliss and
which, fhrough Its own will, became qualified and started manifest-
ing Itself as the variegated creation; the Sdmkhyva concept of the
ultimate duality of inert consciousness and evolving unconscious
primordial matter (prakrti); and finally the Agamic concept of
creation, coming into existence in three gradual stages, the pure,
the mixed and the impure.

There were also many other ideas and factors that contributed
towards the making of this synthesis. Thus, the creation of Brahma
and the pure creation (the Paficardtra’s own contribution to the
theory of creation) and the Samkhya cosmogony of tattvas are all
fitted into a well balanced pattern. The Upanisadic unqualified
Brahman retains Its. position as absolute transcendental Being,
Consciousness and Bliss. It is one and integral, but the identification
of this Brahman with Purusa of the Purusa-siikta is quite obvious.!
Moreover, the qualified Brahman, stvled Laksmi-Nardayana (Be-
coming and Being) is by no means lower in existential status, as It is
in the Upanisads or rather in Sankardcirya’s philosophy. The
eternal unchangeable reality has two aspects. In one It is devoid of
polarity (nirdlambanabhdvanam), yet all God’s qualitiés are present
there in total suspension like a ‘waveless ocean’. In the other aspect,
all these divine qualities are manifest. Thus Brahman is Absolute
Being, whereas Laksmi-Nardyana is both Being and Becoming, or
in other words manifested Being. No reason for Brahman’s mani-
festation or Becoming is proferred and none may be asked for. It is
just a will, a pleasure or sport (lild) of the supreme Being that It
undergoes change and limitation.

The nature of Sakti

This will, this pleasure and the qualities that are manifested in the
second aspect of the supreme Being are combined into one concept,
which is that of Laksmi, God’s Sakti who is knowledge, bliss and

1 L.T. II, passim. Also consult J. Gonda, The Concept of a Personal God
in Ancient Indian Religion, Studia Missionalia, vol. XVII, Roma, p. 124.
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activity. Thus in the second aspect Brahman is polarized into the
divine power (Sakti), and the possessor of the divine power (Sakti-
mat). Sakti is inherent in God just as light is inherent in the moon.
She is inseparable from God, yet not absolutely identical with Him.1
Two phrases are frequently used in the text to denote this relation-
ship existing between Sakti (Laksmi) and God: bhavat-bhavdtmaka
(Being and Becoming) and akamartha ahamtd (I-entity and I-hood).
These terms exactly describe the relationship. Laksmi is the Be-
coming, or the subsistence of the absolutely existing God. She is also
the self-hood of the supreme self (paramatman), ie. of God. In
other words Laksmi, God’s Sakti, is His essential nature. She is the
divine presence. She forms the so-called body of Narayana consisting
of the six divine, or ideal, qualities (gunas). Knowledge, the first of
these, forms her essence, which is also the essence of Brahman. Her
other qualities emerge from her first and do not constitute Sakti’s
essence, but are her attributes. These six gunas are absolute know-
ledge (jiidna), sovereignty (ai$varya), potency ($akti), strength
(bala), virility (virya) and splendour or might (tejas). The precise
implications of these terms are explained in the text together with
the cosmic and moral concepts attached to them.? It is clear that
these gunas contain all the Paficaritra concepts of a supreme God.
Hence Sakti, embodying these gunas, actually replaces God by
performing all His divine functions yet, being inseparable from Him,
never supersedes His. This is a unity in duality, or two-in-one, the
advaya tattva.

Once this is acknowledged, it becomes clear that every manifes-
tation of God is Sakti’s manifestation, be it transcendental as in
the case of the Vyiihas, Vibhavas, incarnations, etc., or be it
the material creation. Our text contains a striking statement
about the nature of Sakti. She is not inert, she is not active, she does
not even follow the middle course (i.e. of being periodically active).
This declaration makes it clear that no specific characteristic can be
pinned on to her. She is as unqualified and transcendental as
Brahman. She is God’s supreme will and she acts under His direction.

! L. T. II. passim.

2 Ibid. IV, passim. For a detailed description of the Vyiiha theory see
Schrader, pp. 35-41 and also S. Gupta, The Caturvyiha and the Vi§akha-
yipa of the Paicaratra Religion, Brahmavidya, Bulletin of the Adyar
Library 1971, vol. 35, parts 3-4, pp. 189-204.
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Or this may simply mean that she has no separate existence from
God and yet possesses an identity of her own.!

Sakti’s five functions

The universe is a manifestation of this Sakti, and she is absolutely
independent in translating her will into action. She possesses five
functions. These are tirodhdna or delusion, srsti or creation, sthiti
or sustenance, laya or dissolution and anugraha or grace. These are
also called her five éaktis as they sum up the different ways in which
she excercises her power of action (krivasakti). The first is also
known as maya?or avidya and, through its influence, part of her
citsakti {consciousness) undergocs limitation (sartkoca) and is
called jiva (an animate being). These jivas are numberless. They are
affected by three limitatioris, namely that of space, of knowledge
and of action. The reason for this degeneration of the jivas is their
karma-vasand, the beginningless accumulated potential effects of
their deeds stored within themselves. Although Sakti’s will is
totally free, she has to create according to the requirements of these
karma-viasands and the absolute citdakti becomes limited as bhoktas
(i.e. those who experience the accumulated results of their deeds
either in the form of pleasure or of pain). In order to ensure that
jivas experience the results of their actions, Sakti creates inanimate
objects which are the medium through which jivas obtain their
experience of pleasure or pain. Thus basically transcendental and
unlimited, citdakti becomes entangled in the process of creation and
consequently in the recurrent cycle of life and death.

The second, third and fourth functions of Sakti are naturally
connected with her first function. We shall revert to these when
discussing the cosmogony. Like her first, Sakti’s fifth function isan
Agamic innovation introduced to establish Ged's (here Sakti’s)
absolute control over living beings. It is Sakti who, by deluding them,
subjects them to the ever-flowing stream of life and death. Again it
is Sakti who has sole power to release them from that bondage,
which she does out of compassion for the suffering jivas. She
performs this in two ways. On the one hand, she creates ways and
means for the jivas to bring about their own liberation and, on the
other hand, she instils in them the inclination to seek her favour in
order to obtain emancipation.

1L.T. XV, g-10.

2 Ramianujacirya’s concept of méya as God’s inscrutable power is in-
spired by this theory.
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The first account of the cosmogony

There are three tvpes of creation: the pure, the mixed and the
impure. The first is the purely transcendental creation. It consists of
all the emanations and incarnations etc. of God’s Sakti. The sole
purpose of this tvpe of creation is to facilitate the release of living
beings from the shackles of life, death and other miseries of this
world by providing them with objects to worship and meditate
upon. The mixed tvpe of creation is purely mythological (the
Jayakhya Samhitd refers to it as Brahma's creation). Here the
traditional divine triad Brahma, Visnu and Rudra are created
simultancously with their consorts. Brahmda creates the cosmic
embryo, Rudra breaks it, and Visnu then sustains pradhina
(primordial nature transformed into the primordial waters) within
this embryo. Within this cosmic embryo, Visnu floats on these
waters with Laksmi, and remains asleep. Brahma is then reborn in
the lotus stemming out of the reposing Visnu’s navel. Brahma is
now identified with Hiranvagarbha and Virat (the cosmic Person or
the collective jiva, who contains all the jivas of the world whilst
still retaining his own divine nature). The position of Rudra within
the cosmic embryo is not stated by the text.

The third tvpe of creation starts from this collective jiva stage.
This is the evolution of the Samkhya categories. The lotus bearing
Hiranyagarbha with his consort Trayi is Time, which evolves out
of the three divine gunas, viz. bala, virya and tejas. This is the
primeval evolving nature whose vibration results in material
creation. Time is the primary limitation of the material world.
Hiranyagarbha, who is the conscious principle, stirs primeval
nature into activity. He excercises his own power of discretion or
wisdom to regulate the activities of the evolving primordial nature.
The wisdom of Hiranyagarbha (here his $akti) is called Trayi since,
according to mythology, Brahma first created the three Vedas
(collectively called Trayi), and then the world on the pattern
recorded in the Vedas. These three (viz. the lotus, Hiranyagarbha
and his wife Trayi) ! were the first to be transformed into the cate-
gory called mahat (the great). Mahat consists of the cosmic life-

! The Ahirbudhnya Samhitd 3, 20 gives a different account of these
three. In that text Sakti’s bhitisakti (material aspect) consists of three
principles, viz. avyakta (i.e. prakrti}, pum (i.e. the collective animate being)
and kala (time).
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principle, the cosmic intelligence and the cosmic Person. Vibration
is the attribute of the cosmic life-principle, discretion is that of the
cosmic intelligence, and the cosmic Person possesses two sets of
attributes. Morality, knowledge, detachment and majesty constitute
his first set. The four opposite qualities form his second set. Mahat
evolves into ahamkara and from its three components (the three
gunas sattva, rajas and tamas) are created the sense organs, the
motor organs, the mind with its three components, and the subtleand
gross elements. From ahamkara onwards, the process differs slightly
from both the Samkhya and the Vedanta concepts of creation. In
the Laksmi Tantra, each subtle element is transformed into its own
gross form and the succeeding subtle element. There are five subtle
elements: sound-potential, touch-potential, form-potential, liquid-
potential and smell-potential. The corresponding gross elements are
ether, air, fire, water and earth respectively. Now the sound-
potential transforms itself into ether as well as into the touch-
potential, and so on. At every stage of evolution Sakti enters the
category and activates it into the next transformation.! Direction
(dik), lightning, the sun, the moon and the earth are the respective
presiding deities of the five elements, ether etc.; Agni, Indra, Visnu,
Prajapati and Mitra are the five presiding deities of the motor
organs.

The second account of the cosmology

Besides dividing creation into the above-mentioned three types,
the Paficaratra also divides it into six stages called kosas or sheaths.
This term implies that in each stage Sakti projects herself into
various manifestations while yet remaining the transcendental inner
principle. These stages are the $aktikosa, mayakosa, prasiitikoda,
prakrtiko$a, brahmandako$a and jivakoga. The first sheath consists
of Sakti herself in her transcendental form. This contains everything
that belongs to the pure creation. Vasudeva is the primary figure at
this stage of creation. He has all his divine attributes and is on the
verge of creating the diverse universe. He is manifest but not
polarized. Samkarsana springs from him and represents the stage
where creation still lies dormant, yet is dimly apprehensible.
Pradyumna appears from Samkarsana and represents the mind of
Samkarsana, while Aniruddha emanates from Pradyumna .and

LL.T. V, 35,37 and 39.
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represents  Samkarsana’s ahamkdra or sense of individuality.!
After the Vyiihas, appear the manifestations called VyGhintaras,
Vibhavas and other incarnations both divine and human. Pervading
these diverse manifestations of God’s Sakti, His essence remains
immutable and impervious to diversity. This is then called the
Visakhaytipa. Even though the Vyiihas show a tendency to represent
a progressive manifestation from indeterminate existence to more
determinate modes of being, the $aktiko$a as a whole transcends
material existence. Hence it is called the $aktiko$a when Sakti, i.e.
God’s essential nature, remains basically unchanged.

Maya, the second sheath, represents the starting point of the
material creation based on the three material gunas (sattva, rajas
and tamas). It should be noted that here Sakti combines both the
Agni and Soma aspects of God. The former represents God's
kriyasakti or dynamic power, and the latter His bhiti-sakti or
power to sustain. Sakti is here called Mahalaksmi and possesses
both female and male characteristics.2 Amongst other names, she is
also called Durga, Bhadrakali and Yogamaya. Possessing all three
gunas, she is the material source of the universe. When the perfect
equilibrium of these three gunas is disturbed, each guna manifests
itself as a separate $akti, springing from Mahalaksmi, the first
transformation of a part of God’s Sakti into matter. These three
$aktis are named Mahasri, Mahakali and Mahavidya and respecti-
vely represent the rajas, tamas and sattva gunas. These three
deities are the components of the third sheath called prasiiti, or the
mother. Each of these three mothers gave birth, as it were, to twins.
With a part of Pradvumna, Mahdsri created the twin deities
Brahmi and Laksmi. With a part of Samkarsana, Mahamaya (or
Mahakali) created the twin deities Rudra and Trayi. With a part of
Aniruddha, Mahavidya created the twin divinities Visnu (Krsna)
and Gauri. Thus whereas in the Saktikosa, the three Vyiihas
Samkarsana, Pradvumna and Aniruddha have Sri, Sarasvati and
Rati as their respective $aktis, in the prasiitiko$a the same male
deities are consorted with three other female divinities and become

1 L.T. VI, 6-12,

2 Contrary to the prevailing religious notion that the source of creation is
nearly always a male-female unit, Mahalaksmi remains single. But she com-
bines in herself both male and female in the form of Soma and Agni: L. T.
1V, 37.
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parents of the three Puranic primary gods Brahma, Visnu and
Rudra and their respective sakti consorts. At Sakti's bidding,
Brahma married Travi, Visnu married Laksmi and Rudra married
Gaurl. This traditional divine triad and their consorts together with
primordial nature form the components of the prakrtikosa. Brah-
mandakosa consists of the Samkhya categories, while all the bodies
of animate beings belong to the jivakosda.

The third account of the cosmogony

Creation is in fact a gradual condensation (stvdnatd) of Sakti.
From absolute transcendence, she finally transforms herself into
determinate beings. Side by side with this material creation there is
the sonic creation in which, from indeterminate absolute sound,
Sakti becomes the determinate speech of everyday use. This aspect
of creation is also divided into six stages called the six courses
(sad adhvanah). These are varna,kala, tattva, mantra, pada and
bhuvana. Resembling the absolute Being (Brahman), absolute
sound is called Sabdabrahman. The next stage of sound is known as
pasyanti. Here sound stands on the brink of polarization. The third
stage is called madhyama, when sound is polarized into word and
its meaning, without however the polarization being fully manifest.
The fourth stage is called vaikhari, which is the polarized state of
sound. These four stages of sound-polarization form the varna
course. Kali consists of the six divine attributes. The tattva course
contains the Vyiihas. The mantras, starting from the letters called
matrkas, form the mantra course, and this is the topic that is of
second special importance in the Laksmi Tantra. This is Tantric
‘linguistic occultism’. The pada course contains the four levels of
consciousness viz. jagrat or the waking state, svapna or the dream
state, susupti or the state of deep sleep, and turiya or the trans-
cendental state. The bhuvana course consists of the material
creation. Strictly speaking, out of the six courses, only the varna
and mantra courses deal directly with Sakti’s sonic creation. The
others are only variations of the general cosmogony.

Jiva
Jiva, or the animate being, is the self-imposed limited state of the

absolute consciousness which is God’s essence: All conscious beings
belonging to: the five ko$as starting with mayakosa and ending
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with jivakosa are called jiva. The three primary divine pairs
(Brahma-Trayi, Visnu-Laksmi, Rudra-Gauri) and all God’s incarna-
tions manifested within the cosmic embryo possess transcendental
bodies. Apart from these all other conscious beings, from the celes-
tial gods to plants, have material bodies resulting-from the fruition of
their deeds. Fundamentally speaking, jiva is not different from
Sakti. Just as Sakti creates the universe based on herself as its
support, so also does jiva manifest the universe reflected on him in
the same way as a mirror reflects a mountain.! Like Sakti, jiva too
has five functions. His cognition of objects is his creative function.
His attachment to material objects is his function of sustenance.
His satiation by those objects is his destructive function. His desire
for material objects is his function of delusion, and his detachment
from that desire is his function of divine grace. There are three types
of jivas: those who are fettered to worldly existence; those who are
liberated from that bondage, and those who are ever free. Jiva's
liberation always depends on Sakti’s compassion which persuades
her to bestow her divine grace on the initiate. This occurrence is
called ‘saktipata’.

Liberation

Liberation from worldly bondage means that the jiva has been
freed from his three limitations of space (anu), of knowledge
(asarvajna) and of power to act (anai$varya). There are four ways
whereby a jiva may seek to attain liberation. These are karma,
simkhya, yoga and Saranagati—the first three are the traditional
paths. In describing the first, our text follows the teachings of the
Bhagavadgita where it is called the karma yoga. The second path
is the jidna marga, or the path of knowledge, which involves exact
knowledge of truth about everything, i.e. knowledge of the catego-
ries, of the system of evolution, and of the nature of God, the
supreme and essential consciousness. The third path is the way of

1 L.T. XIII, 24. At first glance the comparison seems incongruous.
But one should remember that our text is strongly influenced by the theory
of reflection (pratibimbavada) advocated by Sankaricirya, e.g. his commen-
tary on the Chindogya Upanisad VI, 2. I refrain from jumping to the
conclusion that Sankaricarya preceded the Laksmi Tantra, simply because 1
do not-know whether or not Sankaracarya himself was not voicing an already
prevalent notion. This also brings to mind .theistic concepts, such as seeing
the universe in one’s body, or the ocean in a drop of water.
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meditation. This is of two kinds, samadhi and samyama. Samadhi
means merging into the existence of the absolute Brahman and
eritails direct realization of Brahman, the absolute Being.! This is
achieved by practising introspective meditation (yoga). Samyama,
the second type of yoga, is in fact the Paificardtra’s ritual worship of
God and His Sakti. This involves visualizing the rituals as well as
actually performing them. This is the path that is most pleasing to
Sakti.?

The fourth path to liberation is called the middle way because it
steers clear of both conventionally good and bad deeds. It is the
complete dedication of oneself to God’s will, which leads one to His
presence. This is the path of sclf-surrender (Saranagati) to God in
six different forms. Resolution to perform only those acts that
please God; total abstention from any deed displeasing to God;
unwavering faith that ultimately God will always come to one’s
rescue; throwing oneself on the mercy of God alone; unconditional -
surrender of oneself to God and absolute humility—these are the
six components of the fourth path to liberation.

The nature of liberation is proper enlightenment about the
essence of the supreme Being (Paravasudeva), which is absolute
consciousness. Upon receiving enlightenment onc enters Sakti, the
divine presence. She alone grants this enlightenment through her
grace. The first path (karma), when scrupulously followed by a
person pleases Sakti who, satisfied with his steadfastness, then
bestows enlightenment on him. He who pursues the second path
(samkhya) obtains indirect knowledge of ultimate truth. His
proximity to that truth which is none other than herself, pleases
Sakti and she blesses him with enlightenment. The first variety of
the third way is only for persons of great spiritual capacity, which
indicates that they are already favoured by God. The second
variety is obviously meant for the propitiation of Sakti. The fourth
way is the best one because here the initiate sheds the last trace of
his ego. He depends on divine grace with such complete faith that
Sakti has no option but to reveal herself to him, and then the
initiate becomes united with her. This shows, however, that the

1 L. T. XVI], 32.

2 Ibid. XVI, 40. Although the text praises the fourth path to liberation
(viz. $aranagati) as being the best, it here betrays its preference for ritual
worship.
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ultimate goal of each of the four paths is to win Sakti’s favour. She
then excercises her fifth function, viz. that of bestowing grace and,
consequently, enlightenment on the initiate.

The word knowledge (jiidna) has various connotations in Pafca-
ratra philosophy as, for that matter, it has in every system of Hindu
philosophy. As the essential nature of conscious being, it means
consciousness; in the context of liberation, it means realization or
enlightenment; whereas in ordinary usage it simply means both
understanding and cognition. The Laksmi Tantra describes the
process of cognition as follows: knowledge is of two types, indeterm-
inate and determinate. The first is the preliminary contact a person
makes with an object through one of his senses.! In the case of
determinate knowledge, the mind acts in the following manner, Its
manas part cognizes the object along with its attributes; its aham-
kara (ego) part connects the experience with the personality of the
cognizer who has the experiéence: this object appears before me and
I am experiencing it. Finally buddhi (the discriminating faculty of
the mind) takes a decision about the experience. The Laksmi
Tantra recognizes three means of acquiring valid knowledge
(pramina): pratyaksa or direct experience, anumana or inference
and éruti or verbal authority.2

Sthiti and Laya

Although sustenance is primarily Sakti’s function, yet she herself
carries this out directly only up to the creation of the cosmic egg.
Then the traditional pattern is faithfully followed, and Visnu, the
great cosmic god, takes over the responsibility. On the worldly level
the responsibility is vested in Manus, the primary rulers of kalpas,
and then in Manu-putras.® The burden of day-to-day responsibility
falls on ordinary mortal kings.

The dissolution of creation is of seven types: nityd, the natural
destruction of every being; naimittiki, the dissolution of the three
worlds i.e. of the visible universe; prakrti, the dissolution of all
cosmic categories in the category of mahat; prasiiti, where avyakta
prakrti dissolves in the prasiitikosa; mayi, where everything

1 L. T. VIII, 5-67.

? Ibid. XII, 50-52.

3 Cf. the Bhigavata Purana, VIIL1. 1,5 and 7; 5.2-5; 13. I1I-I7; 22. 3I;
I. 19-20; 13. 18-20 and 13. 27-29.
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belonging to this prasfitiko$a is dissolved in the mayakosa; $akti,
where all that belongs to the mayakosa is dissolved in the $aktiko$a;
and finally atyantiki, the emancipation of the yogin who merges
in Sakti. But this is not a total annihilation of the yogin's
existence. He continues to exist in a transcendental form. This is the
true nature of Vaisnava emancipation. The emancipated being is
not absolutely extinguished in the existence of the Absolute Being,
but is lifted up to the level of transcendental existence. This
existence is identical with that of Sakti. The concept of emancipa-
tion basically depends firstly, on the concept of Sakti and her
relation to God in the sense of two-in-one; and secondly, on the
concept of jiva and jiva's relation to God as being parts of a whole,
These concepts have been further elaborated by the later Vaisnavas
and, more especially, by the followers of Caitanya of Bengal.!

Conclusion

Summing up, it is not possible to claim that the Laksmi Tantra
has followed any particular philosophical system. As in the case of
most Agamas, here too concepts have been borrowed freely from
various sources with the intention of working them into a synthesis,
which has not entirely succeeded in producing a well-knit system.
Besides combining the two important philosophical systems,
Simkhya and Vedanta, which are generally accepted by the
Paficaratra religion, the text reveals traces of Mahayana Buddhism.?
The influence of the Bhagavadgita is also clearly apparent and
passages from it have sometimes been quoted literally.® But
advocacy of Sakti’s supremacy is the Laksmi Tantra’s primary
objective, and hence it has freely borrowed various concepts
prevalent amongst all schools of Sakti worshippers. The text
quotes extensively from the Devi-mahatmya section of the Markan-
deya Purina, gives a detailed and repetitious exposition of Sakti’s
identity with Nardyapa, introduces the Taria-mantra whenever
possible in the performance of rituals, and discourses at length on

1 See S. K. De, Early History of the Vaispava Faith and Movement in
Bengal, 2nd. edition, Calcutta 1961, pp. 269, 277-285. Also cf. terms such as
‘samarasya’ in L. T. XX1IV, 41 and Edward C. Dimock jr, The Place of the
Hidden Moon, Chicago 1966. pp. 165-166.

¢ L.T. XIV, 7-16.

3 Ibid. XVI, 43 and XVII, 85.
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the Sri-siikta.! All this is done for the sole purpose of underlining
the major significance of Sakti worship in the Paficaratra system.
The main discourse closes by stating that it is an abridgement of the
original Laksmi Tantra: ‘this is a summary of the Laksmi Tantra
which contains hundreds of millions of verses (?) ...’,2 and then
from chapter LI to the end it goes on to provide a still more compact
summary of the whole. Whether or not these last chapters were
added at a later date is uncertain, but the advantage of being
provided with a ready-made synopsis condensing arguments
scattered all over the text cannot be denied. These chapters also
confirm my assertion that the main burden of the text is to establish
the supremacy of Laksmi as the basic philosophical principle and to
centre ritual worship upon her.

This completes my attempt to outline the philosophy found in the
Laksmi Tantra. As the scope of this introduction is necessarily
limited, I have not dealt with the different stages in its development.
Certain points of importance have been relegated to footriotes. The
main purpose of this introduction is to offer the reader a rough
tracing of the philosophical system upon which the religious beliefs
of the Paiicaratra sect are based. Some guidance seemed called for
before tackling the text itself.

In conclusion, I wish to express my profound gratitude to Profes-
sor J. Gonda, who has been my unfailing source of inspiration.
Without his valuable assistance and encouragement it would have
been quite impossible for me to have undertaken the present work.
He has carefully checked my translation and suggested innumerable
improvements. I also wish to thank Professor Th. P. Galestin most
warmly for his kind support in promoting the publication of this
book. I am indebted to Professor V. Raghavan, Sri V. Krishnama-
charya, Sri Parthasarathy Bhattacharya, Sri K. K. A. Venkatacha-
ri, Sri R, Raghava Bhattar and Sri Periyathiruvadi Bhattar for the
useful advice they have given mé; to Mrs. C. R. Strooker-Dantra for
improving my English; and to my colleagues Dr. (Miss) J. L. de
Bruyne and Dr. E. te Nijenhuis for typing the MS and correcting

1 A detailed description of the mantras as treated in the Laksmi Tantra
and also.dhyanas relevant to various mantras will, I hope, shortly appear in
an article of mine that is awaiting publication.

¢ L. T. XL1IV, s52. The text does not specify whether it is referring to
bundreds of millions of verses or books.
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proofs. T am deeply obliged to the Netherlands Organization for the
Advancement of Pure Research for contributing towards the
costs of publication. My thanks are -also due to Mrs. C. Hoekstra-
Vos and Miss M. Kruk for kindly giving the final forms to the
coloured diagrams. Last but not least, I affectionately recall all the
help so readily given me by my colleagues at the Instituut voor
Oosterse Talen and at the University Library of Utrecht.
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The publication in 1990 of Vamananadata’s Samvitprakasa, edited with
English introduction by Mark Dyczkowski, has thrown considerable light
on the date of the Laksmi Tantra. The Samvitprakasa is freely quoted by
Utpalacarya in his Spandapradipika and by many authors both in the
Kashmir Saiva tradition and in the tradition of the Sakti sadbana. 1t is of
particular interest for the study of the Laksmi Tantra because the latter
quotes quite a few verses from its first chapter. Vamanadatta is respect-
fully quoted by Abhinavagupta. Vimanadatta follows Samkara’s theory of
idealistic monism up to a point, and then, in the true Pancaratra tradition,
refutes the distinction between the Samkhya theory of evolution
(parinama) and Samkara’s theory of illusory manifestation (vivarta) to
account for causality: “In you (O Lord) there exists no difference
between vivarta and  parinama” (Samvitprakasa 1, 106). This could be
equated with the ancient bbedabbeda doctrine. This means that
Vamanadatta flourished after Samkara and in the early period of the
development of Kashmir Saivism. The Laksmi Tantra also reflects some
ideas found in Ksemaraja's Pratyabbijnabrdaya and some ‘found in
Ramanuja. Therefore the Laksmi Tantra is later than these authors; we
can assign its final redaction to the late twelfth or early thirteenth century
C.E.

The Laksmi Tantra’s attempt to emphasize Sakti’s position in the
scheme of the Parcaratra theology explains why it borrowed from the
Samvitprakaga. In order to establish Sakti’s supremacy it also heavily
horrowed from the Sakta pratyabbijna tradition. Its general indifference
to the temple cult makes me think that possibly. the Laksmi Tantra
belonged to the renouncer’s tradition.. An important feature of the Laksmi
Tantra is its elaborate handling of the fourfold emanation of the supreme
Deity. According to the commentator on the Sattvata Sambita,
Alagimgabhatta, this links the two texts. The Samuvitprakasa’s author, a
practising Pafcaratrin, bows down at the end of the first chapter to the
divine form called the Saktisa who has four faces. Both the Sattvata
Sambita and the Laksmi Tantra (VII1, 19) assert that this is the form of
the deity which displays total divine majesty and is a direct manifestation
of divine awareness and omniscience, samvit and jnana (8S IX. 50 and
X11.175-6; LT XD). The same idea is found in the Samuvitprakasa’s
description of this form. The Laksmi Tantra quotes the Samvitprakasa
extensively in chapter IV, where the text explains the Paficaratra cos-
mogony and Sakti’s nature as the quintessence of the supreme divinity,
Nardyana, which is pure consciousness (samvif); and again in chapter
XIV, where the text elaborates on the true nature of Sakti as pure
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consciousness and as the source of all creation, Vac. Vic is speech;
Vamanadatta calls her Sarasvati (1, 76). The Laksmi Tantra’s account of
Vic closely follows the pratyabbijna tradition, including the main bija
mantra, brim. (See the Yoginibrdaya Tantra ). For the same reason, the
Laksmi Tantra enumerates the five Saiva kala, viz. Nivrtti, Pratistha,
Vidya, Santi and Santyatita, but adds five more, viz. Abhimini, prina,
Gunavati, Gunasuksma and Nirguna and calls them just Sakti of the ten
cosmic principles, i.e. the five elements and the five tanmatra. (LT ch.
XXXV, 14-16). On the other hand the Laksmi Tantra certainly remains in
the tradition of the Pafcaratra in describing kala as the six divine
attributes (chapters 11 and XXXV) when it describes the theory of the six
courses.

Following the three important Sambitas: Sattvata, Pauskara and
Jayakbya, the Laksmi Tantra (chs. XIV and XXII) says that the active
aspect of Sabdabrabman is Vac and she is identified with awareness,
both contengess and with content. In the theory of six courses of the
divine pervasion of the creation viz. varna, kala, tattva, mantra, pada
and bbuvana, Vic constitutes the primary one, varna; she is the
pervasive, as yet undifferentiated, reality while the others are all per-
vaded by her and are differentiated as reference and referent. Sakti as
Vac is completely identified with the transcendent divine, pure aware-
ness, but the difference is that as Vac she represents the divine will to
create, which refers to the divine act of thinking.

In fact the concept of Sakti is essential to Pancaritra monotheism,
because the creation is not unreal, but as a projection of the Divine is in
essence identical with the Divine. The Divine is, nevertheless, unchang-
ing and unconditioned, ineffable reality. The act of creation cannot be
predicated of Him; therefore Sakti, divine inscrutable Power and Majesty,
embodies the paradox that God is both transcendent and immanent in all
phenomena, being both pure consciousness and the evolving source of
all. This is emphasized by Bhaskara in his commentary on the Vedanta
stitra. Vamanadatta’s monistic ideas come close to Bhaskara’s bbedabbeda-
vada and can be traced back to the Pauskara Sambita XXXIII and
XXXVIII. Bhaskara was a Vaisnava and most probably a renouncer (yati).
It is possible that Vimanadatta too was a renouncer. Old Agamas like the
Pauskara and Sattvata prescribe that the yoga upasana of the fourfold
Vyiba deities are only for renouncers who have risen to the spiritual
state in which they are capable of practising nirvikalpa samadbi. They
have understood the unreal nature of all dual perceptions. All that
remains for them is to directly realize in samadbi the essential identity
between referent and reference, vedya and vedaka, both being the same



INTRODUCTION TO INDIAN EDITION XXXIX

Sakti. The theory of the six ways explains that clearly. As the divine
resolve, samkalpa, to make creation manifest precedes the actual act of
ceation, Sakti’s first discernible appearance is as divine knowledge,
Sabdabrahman or Vic. In the Paricaritra idiom this is called the Vasudeva-
§akti whose fourfold vydba manifestation neatly corresponds to the
four-fold development of Vic, viz. para, pasyanti, madhyama and vaikhari.
This is again expressed as the development of pure being into phenom-
ena (bhavat and bbava) which then diversify into ideas, the content
(artha) of ideal speech, and finally appear as conditioned, empirical
cognition (LT. IV. 25). As Vamanadatta says (1.87.), this is how the
practitioner in his nirvikalpa samadhbi gradually removes all conditioned
awareness, which finally leaves him with pure awareness (samvit matra).

I am grateful to many people who have helped me to prepare this
edition. First and foremost is Mr. Narendra Jain, a friend for many years.
Without his support this edition would never have appeared. I am very
thankful to Dr. Julia Hegewald for directing me to the painting on the
cover, a Vaisnava version of Ardbanarisvara known as Visudeva-
kamalaja murti. I am very thankful to Mr. Anthony Aris for supplying me
with a transparency of the picture from Kathmandu Valley Painting, by
Hugo E Kreijger (Serindia Publications, 1999). I also thank the Jucker
Collection, to which this painting belongs. I thank my husband Richard
Gombrich for all his critical remarks.

14, December 1999 Sanjukta Gupta






CHAPTER ONE

INTRODUCING THE SASTRA

1. My obeisance to the eternally pure, the ultimate cause of the
world,! knowledge (absolute) 2, the being without agitation,® who
is the soul of (both) Laksmi and Nariyana.4

2. I worship the form of Laksmi seated on the bird,® embodiment
of compassion, shaped like i,® and adorned with Soma,? the un-
blemished combination of Strya, Indu and Agni.8

3-6. (Addressing the sage Atri):—Discoverer of the essential
purport of the Vedas and Upanisads, unchallenged master of all
sciences, possessor of knowledge peculiar to all systems and source
of all scriptures containing the tenets of all sects and creeds; who
is in full mastery of his senses, has conquered the adhara,® on whom
neither attraction nor hostility (towards things of the world) has
any hold, who is indefatigable in practising all fourteen branches of
yoga 1% and unflagging in the pursuit of true knowledge; who
assumed the nature of tapana when in olden times the sun was
pierced by the celestial bhanu; to whom penance is primarily
addressed and who is a concentration of pure energy; (called) Atri,

! In definitions generally first the incidental, and then the essential,
characteristic is mentioned. Here the immutable, non-dual, supreme God
is mentioned first as the source of creation.

2 Next the essential characteristic is mentioned as absolute knowledge,
elaborated in Chapter II.

3 The primary state of the Absolute is complete passivity. Creation entail-
ing activity is merely an incidental aspect.

¢ The Absolute is higher, or more abstract, than the Laksmi-Narayana
state in which God and His attributes are less impalpable and have assumed
personification. Later on however this view was modified and both were
equally regarded as being two aspects of truth.

8 Apparently Garuda.

s ¢ ‘I’ represents maya or Mahdmaya and as such is the all-pervading
akti.

7 .Either nectar or the moon. Nectar symbolizes Laksmi’'s immortality.
The moon (seen partly in some images of the Sakti) personifies her as Time,
the destroyer of all. It also means & on 1.

8 The Sakti’s varnadhvan manifestation, elaborated on later in ch. X XII.

¢ Mastery of the @adkara cakva, a special yogic achievement. See ch. XLIII.

10 Cf. chapters XVI and XVII.
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who is unaffected by the three phenomenal attributes, has surpassed
the first three aims of living beings,? is immortal, never fails to
meditate at morning and at dusk and is the sage ever engaged in
performing fire sacrifices.

7-g. (Anasiiyd), unrivalled amongst all devoted wives, the
illustrious lawful consort (of Atri), who for a certain reason became
the mother of Brahma, Visnu and Mahe$a3, whom even the gods
praise unceasingly, whose tranquility is never ruffled, who practises
penance, is learned, familiar with all religions and ever faithful to
her husband, having been instructed by her husband in many
and diverse religious samhitas,® bowed down and uttered these
words:

10. Anasfiya:—Sir, my 'master, conversant with all religions,
lord of the world, from thee have I learned about various religions

11-12. as well as about their divergent systems, structures and
aims. In my view the Bhagavaddharma® is superior to all of these.
Whenever a text of the Bhagavaddharmasambhitas ® is expounded
by thee, it never fails to indicate the supreme power of Laksmi.

13. Since its lore is secret and I have not as yet enquired about
it,” thou hast not disclosed it to me. Now I am eager to hear about
Laksmi’s power.

14. The nature of this goddess, her form, her origin, what human
faculty enables one to recognize her, what is her substratum, by
what means is (identification with her) achieved, and what results
from knowing her ?

15. All this I desire to learn from thee who art the most en-
lightened of all scholars of the Vedas. Through contact with thy
knowledge I shall have accomplished all the aims of my life.

\ Sattva, rajas and tamas.

2 Avtha, kama and dharma.

3 Reference to the legend that, to test Anasayd’s devotion, these three
deities implored her to tend them as sons. She turned them into two-year-
olds and fulfilled their wish. They were so delighted that they promised to
descend to earth as her real sons: Ramayana, Aranya Kinda.

4 Here denoting the book of laws.

5 Generic term for the devotional system known as the Pafcaritra.

8 The Paiicaratra samhitds as distinguished from the other Dharma-
sambhitas.

7 In order to be initiated in the sacred lore, it was customary for the
aspirant to present a request for initiation to his preceptor.
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16. Please show me the way,! teach me now that I have approach-
ed thee.2 Having heard her words,® the worthy Atri said:—

17. Atri:—O thou who art familiar with religion and duly prac-
tisest religious rites, it is good that thou hast today reminded me of
that which I did not previously reveal since I intended to do so
only when requested.

18. O virtuous one, thou art worthy to hear about the supreme
power of Laksmi which stands on the pinnacle of the Srutis (i.e.
that which is the very gist of the most important Srutis) and which
endures for ever.

19-20. Formerly when the sages of the Malaya range,* devout in
performing religious rites, had been instructed in the sacred lore of
Sattvata by Narada of godly countenance, they put the same
question to the noble and immortal Narada, who resembles Brahman
and is steeped in knowledge of the Bhagavaddharma.

21. The sages:—Noble sir, from thee have we heard the Bhagava-
ta dharma, known as Sattvata,® which comprises the elements of
sattva (purity) and has but one aim viz. liberation.

22. When expounding the realities Laksmi’s supreme power was
frequently alluded to but, as no pertinent question was asked, it
was not revealed (to us).

23. We are eager to hear about the divine attributes of Padmini
(i.e. Laksmi) which afford protection against the (miseries) of
life. Please enlighten us.

24. We bow our heads down to thy feet that save (devotees)
from the grip of transient existence. As we repeatedly appeal to
thee (i.e. to thy mercy), O sage we implore thee to instruct us.

25. Narada:—It gives me satisfaction that you sages, who have
observed vows,® come with your request to me today. I am pleased
and shall this very day relate (to you) the Tantra of the immortal
Laksmi.

1 Here there are minor variations in some Mss.

2 Asmy aham vibho replaces asmy adhihi bho in some Mss.

3 Some Mss. omit this line.

4 Reference to this South Indian range suggests that the Pafcardtra
system was influential in S. India, cf. Bharadvaja S. ch. 1.

b Sattvata is used here as a synonym for the Bhagavata dharma; but in
all later Paiicardtra samhitds the term is generally used in its derivative
sense.

8 Religious disciplines.
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26. in which she, the goddess Padmini, the divine consort of
Padmanabha,! manifests herself on a lotus and appears with all her
essential attributes and powers.

27. Formerly owing to Durvasas’s curse,? Indra lost strength and,
deprived of the daily study of the Vedas and of the observance of
sacrifices, the three worlds lost sight of Laksmi.

28-29. The gods languished and 1eligion became almost extinct,
split up (in sects) and nearly died. Then Brahma along with (other)
gods approached the Ksiroda ocean and after doing terrible penance
for many divine years awakened Janardana, the lord of all and the
god of gods (from his cosmic sleep).

30. And Brahma informed him of the plight the gods were in.
Next they (the gods) started churning up the Ksiroda according
to a plan devised by Visnu.

31-32. (One by one then arose out of the ocean) Parijata,® the
best horse,? the king of elephants,® the host of celestial nymphs,®
the poison Kalakiita,” Varuni,® and nectar; after which the goddess
(Laksmi) emerged from the ocean accompanied by the moon, and
Padmini immediately nestled on Padmanabha’s breast.

33. As soon as she cast her eyes on the gods, they recovered their
Jost splendour but, since she did not cast her eyes on the Daityas,
they were defeated.?

34. While Puramdara was rejoicing over the recovery of his
entire kingdom, Brhaspati approached him and told him this in
secret.

35-37. Brhaspati:—I give thee timely warning. Now listen to me,
O Puramdara. By way of implication I have already told thee that
the might of the great1° is subject, O lord, to her control. Lest thou
forfeit thy supreme sovereignty, thou shouldst endeavour, O king

! Padmandabha is here another name for Narayana, though later on he
is stated also to be Nardyana's emanation (Vyahdantara). '
2 Vide, Ag. P. 3, 1-11.
Cf. M.P. ch. 250, and Ag. P. ch. 3.
Uccaih$ravas, M.P. ch. 250.
Airivata, ibid. ch. 250.
Headed by Ghrtachi and so forth.
The deadly poison held in the throat by Siva: M.P. ch. 250.
An alcoholic drink: ibid. ch. 250.
* Vide Vis. P. ch. I; J. Gonda, Eye and gaze, Amsterdam Acad. 1969,
passim. '
10 Some Mss. substitute tasydmdydti te for tasyamayatate.
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