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NOTES

As the printed text of the stofra contains corrupt readings
almost in all the stanzas, they are not fully intelligible and as such
we refrain from giving a full translation of the stoira. Some of the
important expressions of this sfofra are explained here in brief.
The metres used in this stotra are Prthvi (stanza 40), Salini (41),
Svagata (43), Dodhaka (44) and Sardalavikridita (42) besides the
well-known Anustubh and Upajati.

(38) The traditional view that Vyasa is the son of Parasara
and Satyavat: is stated here. The word ‘veda-vpasakara’ means ‘one
who arranges or divides the Vedas’. It is clearly stated in the
Mbh. and the Puranas that the sage Krsna-dvaipayana was called
Vyasa or Vedavyasa on account of his having arranged or divided
the Vedas.

(39) Vyasa is regarded as the jéznavatara of Visnu. This
seems to be an established view, for Vacaspati in his Bhamati
describes Vyasa as jiiana-faktyavatara of Hari (benedictory verse 5).%
Vyasa is said to be the author of the Vedantasatra (the well-known
Brahmasitra) and the mantras. The precise meaning of the word
mantra is not quite clear.

l. FEFAFA qed Feea@rd AT | FAARAIAAL T AT
g% Il There is an interesting grammatical discussion on
the formation of the word FMAHKIATAR in the Kalpataru
and Parimala sub-commentaries. The Gaudiya school does
not, however, regard Vyasa as a fIAIHIAH AT Accor-
ding to this school Dattatreya, Matsya, Catuhsana
(Sanaka, Sanandana, Sanitana and Sanatkumara) and
Kapila fall under this class.: It regards Vyasa, Narada
and Buddha as incarnations establishing virtuousness
{(adasrms fqqr7). In the four-fold division of avataras
Vyasa falls under the Prabhava division, the other three
being Avesa, Vaibhava and Paravastha. Usually Vyasa
is regarded as one of the twenty-five lilavataras; vide
Samksepa-bhagavatamrta, section on Avatara,

'Y
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As regards the statement that Vyasa was called by the name
Pracinagarbha, vide éinti-p. 349.66. (sqreazaHTET a9

3593 | gr=aT qafs 9a3edlg ¥99); see below for the Apantara-
tamas. 2

(40) To keep the metre intact we have read fasraafars.
in the place of the printed reading faw@iafa®:. The sense
of aqzfafiy =¥ g8’ fad: is not quite clear; the meaning of the
third foot is also not fully intelligible. In the fourth foot after
stifgasa  two syllables (one laghu and the other guru) are wanting.

About Apantaratamas, the Mbh. informs us that he came
out from the syllable g pronounced by Bhagavat, that he
arranged the Vedas in the Svayambhuva manvantara, that he
received from Bhagavat the boon that he would promulgate dharma
in all the manvantaras and that he would be born as the son of
Parasara in the family of Vasistha (Santi-p. 349.38-59). The
traditional view that the ancient sage Apantaratamas was born as
Krsnadvaipayana was known to Sankaracarya.?

(41) In verses 41-43- the Mahabharata is extolled. Here
the Mbh. is compared to a lotus floating on the ocean in
the form of Vyasa. The third foot is not quite intelligible. In the
fourth foot geqfq must be corrected to gefa (srarzi agfa eamear gar:
qi< grfeq), so that this foot becomes meaningful,

9. The view propounded in Santi-p. 349. 64-68 about the
propagation of the five sastras, (namely Trayi, Saskhya,
etc.) in which Apantaratamas has been associated with
the Vedas is found in Ahirbudhnyasambhita, Ch. 11 also.
According to F.O. Schrader, the sage who is said to
have fashioned the three Vedas was called Apaataratapas
(Introduction to the Pancaratra and the Ahirbudhnya-

sarhhita, pp. 109-110). i
3. SqEqIqar A1d aarEE: gy fFefaaeg sfegaat: g
gongqiga: dawa-3fa eaxfq (Sariraka-bhasya  3.3.32).

The following verses from the  Brhadyogi-yajiavalkya
about the connection of Apantaratamas with the Vedas

are worthy of notice : “07 us fg fasia: goay IT\T‘THT%TFII[ 8
TRva: gafagrEd waa sgarfafn o et 5fE wrdwd-
&qar | gacgAk AfEres wqar agead v g adesh:
fagrazfa aafa: | Aafasfefafaadds aasr ga: 0”7 (2. 66-68).
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(42) 1t is difficult to ascertain what are the four denoted
senses (vacyartha-catustaya). The fourth foot means the same as
afzzifea qaeax aagifea 7 qq safag (Svargarohana-p. 5.50); vide
Adiparvan Ch. 1, for the glorification of the Mahabharata.

(48) Sarmsrti-vikina must  be corrected to sazmskrtivihina-
Sanmskrti i. e. samskara is said to be the means of acquiring amria

(immortality).

(44) It is said that the Purana, which chiefly deals with bhakti
etc. as well as with the glorious deeds of Krsna, was composed by
Vyasa. The verb in the sentence (2nd half), which isin passive
voice, is wanting, thus making the sentence elliptical. The word
puranpa in the 4th line qualifies Vyasa.

(45) Vyasa is said to be the husband of Arani and the father
of Suka, who achieved divine knowledge from his father. suka,
being the son of Arani, was called Araneya or Aranisuta in the
Mbh. and the Puranas. The Santi-p. (324. 1-11) however gives a
mythical account of the birth of Suka (taking Arani or Araniasa
piece of sacrificial wood i. e. the piece of wood used for kindling
the sacred fire by attrition); cp. Harivamsa I. 18.50-51 (quraiz-

goeqa: R AW agaan | emEEat @qar fGedskafa saed)
and Vayu-p. 73.28-29.

(46) Ugrasravas is said to be the jani of Romaharsana. Since
the Puranic tradition regards Ugrasravas as the son of Romaharsana
(or Lomaharsana) we must take Romaharsani as another name of
Romaharsana. Names of a similar nature are sometimes found in
the Puranic works, as e, g, Agastya-Agasti (names of the same sage),
Pulastya-Pulasti, Uttama-Auttami, Puskarasadi-Pauskarasadi,
Baskala-Baskali, Aruna-Aruni, Dadhica-Dadhici, Cyavana-Cyavani.
Jani, which usually means birth, must be taken here in the sense
of ‘one who is born’ i. e. a son (vide the comm. on the Unadisatra

wfrafaearfaey 4 130).

As this stotra is said to have been sung (gitam) by Ugrasravas,
it is quite likely that it occurs in some Puranic work hitherto
unpublished.

—Ram Shankar Bhattacharya



wa-faa-mme-saan

[A eulogy addressed to Brahma, Siva & Narayapa separately in
three Puranic works.]

‘am  fgreamwts  arfaeRraras
AfaFracasard  sIAEEaE T |
(13t RURe; guiTTo 31%¥; Yo o)
*d 7 a1 fasrafea vt a=nfa *gfoza |
¥q a7 arh g3 TJaeqed fHarad 1 (38534)
MTA o gEErRY gforaEd e )
SMAIEd gozafa qEd =iaga 979 1 (3R;2%)
FTHIG IUT FIHE TSI TRATT 7 |
EATEEAEG q9: SFasan n (33;9)
fasma  dcFEAE  ISTRIE AT |
igny  wReq  feafggaieasia n (3¥;1¢)
a1 gfgeawan °HuEFad  Tm)
IETAIACAT  ‘am - FEfRIARAT 1 (3X;0R)
Nl AT qRaggifaanad |
facarfeazeqm  aaewy  fqwameEd 0 (3% o)
qHY  FEMSEIMT  JEFqElad A9 |
gafagu=iafaasaE 79 1 (R9; R2)

9. w4y fgrasamg ( dFEo HEFo); AWISEAAARATT ASFHIS
amiseq & (wrato); aat Ammidy qggagreasas (dtao) |

R. A Rar faamafea agg qed qmy aq: (o)

3. @AY Fanfa guafa (siao ) |

¥, @ 7 gwafea (wafo); & fa gefq ai a7 (aaro) |

w. gawd (wato) |

. quieaE wE (yato); amed sxeqra (stare) |

v, fragsregaa (gatfo)

¢. an: ggfasfan (gafo)

R, @l AwEaETE (Wato; gafo; aaro) |
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gfqafiaeqy  dq@@ad A9 |
VogaEguwEHAT | AssiasFEafaug I (3¢; IR)
qa*" frafad 3gmeqd EERIsiEes i |
" fagar warta a qig: AUl At gEgdd 1 (3%; 33)
V3 qpegr ardTerafed st T gacafa: |
JegAT AAG] STIAzAEl: gaead g9 | (Yo; %)
@yq §d @fr 3 a9
Yergiar gfa: T@er &g @wA |
S agr areafed fg @d
qHIseg qEsfy AET A9 0 (¥2; R4)

(g0 g aIfa-ISHHT HEHT)

Qo. arawEr fearaia @esifasafaug (stae); a#ed wwhaTar
e3=ar (gafo dwedeso) |

22, FNRIST Arfeq | Wssifasgafaug seaasa iy ‘AuqEq ANEF 98-
qeq A1 A9 | @AY SrEsaE qa gar aw anw W’ gk 929 |
(o) o

¢R.  fazagarfa & am: fady (wato) 1

3. woisE Aifed (@Rro) |

¢¥. gdegfaeqsa: (gafe) |

NOTES

Though the eulogy printed above does not have any poetical
charm so far as the diction and metre are concerned, yet it has a
great importance, for itis found to have been used to eulogize three
different deities in three different Puranic works, viz. the Kasi-
khanda, the Dharmaranyakhanda and the Ausanasa Upapurana
(with slight variations). In the Kasikhanda (2.30-41) it is spoken
out to Brahma, in the Dharmaranya-khanda (3.14-25) to Siva and
in the Ausanasa-upapurana to Narayana—a fact which shows that
originally this stotra must have been composed to eulogize any one
of the three deities and afterwards it was applied to the other deities
on account of its expounding philosophical views in a lucid
manner, It is however impossible to ascertain the deity addressing
to which this stotra was at first composed by the Puranic author.
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It is to be noted in this connection that there are some stoiras
(in different Puranic works) in which a considerable number of
stanzas are found more or less identical. A study of such stotras
may yield important results so far as the chronology of the relevant
Puranic sections is concerned.

In the Kasikhanda (ch. 2) this stoira (called Abhistada in 2.47)
was addressed by the Devas to Brahma, so that he, being pleased,
could find some way to lower the highly enlarged peak of the
Vindhya hill. It is said that the hill, being envious of mount Meru,
increased its height in order to obstruct the path of the sun. Asa
result of this obstruction, the whole world fell into disaster. Getting
afraid the gods requested Brahma to find out some means so that
the height of the Vindhya hill could be lowered. This story with
minor variations is found in several Puranic works and also in the
Mbh. Vana-p. 104. The Ramayana also refers to it in 3.11.85.

In the Dharmaranyakhanda (ch. 3) it is said that at the
beginning of the Treta-yuga, Dharmaraja began to practise severe.
penance, Being afraid of Dharmaraja the devas with Brahma
went to mt. Kailasa to see Siva. On seeing Siva, Brahma extolled
him by uttering this eulogy (verses 14-25).

In the Ausanasa-upapurana the stofra occurs in the section
on Vindhya-mahatmya (ch, 1). Itis said that once Narada came
to the Badarika asrama and extolled Narayana by uttering this
stotra. [The verses of this Upapurana have been taken from the
Vaidyakavrttanta (a highly learned work in Bengali dealing with
the history of the Ayurvedic teachers) by Pt. Gurupada Haldar in
which the first chapter of this Upapurana has been quoted.
Unfortunately the serial number of these verses has not been given
by the author]?

As the Kasikhanda is well known we take the Kasikhanda
version as original and place the different readings of the Dharma-
ranyakhanda (a sub-division of the Brahmakhanda of the Skanda-
purana) and the Ausanasa-upapurana in the footnotes.

1. According to Dr. Hazra the Ausanasa-upapurana is one
of the lost Upapuranas (St.Up. 11, p. 501-502), There is
another lost Upapurana called Brhad-Ausanasa-upa-
purana (ibid, p. 504-505). Dr. Hazra informs us that
‘there are MSS. of a Vindhya-mahatmya which claim to
be a part of this Upapurana.
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In this stotra it is not the personality of the deity but the
omnipresence and immanance of the deity which is predominant.
That is why it hardly contains any description which is peculiar to
any one of the three deities. The stotra speaks of all the important
categories (prameyas) of adhyatma-vidya and identifies them with the
deity. The repeated use of the word namas (which shows obeisance)
has undoubtedly rendered the stoira sublime and effective. Some
of the important words in this sioira are explained here in brief.

In the Rg-veda (10.121) Hiranyagarbha is the only lord of
the existent and is the one god above the gods. He is not only the
creator but also the preserver and destroyer of the phenomenal
world. He is often called Prajapati in the Vedic works. In the
Puranas the name Hiranyagarbha is almost exclusively applied to
the god associated with the act of creation (usually called Brahma)
(Mark.-p. 46.20-212) and not to the god associated with the act of
preservation or destruction. It seems that on account of the
prominence of the act of creation (cp. mafamrmi wfusanm,
&ankara on Mundaka 2.1.2) the name Hiranyagarbha came to b‘e
applied to the creator Brahma to whom the word Prajapati is
frequently applied by the authors of the Puranas. The Puranas
regarded Brahma as the first teacher of the Vedas (in each creation)
and from the Upanisads we learn that the line of teachers does not
extend beyond Hiranyagarbha (vide Br.-up. 2.6.3 with the bhasya).

auy fgwoawaia... q1garg F—The name Hiranyagarbha has been
explained as ‘one whose essence (garbha) consists in divine know-
ledge (hirapya)’; or ‘one in whom hirapya (brahmianda, cosmic
egg) exists’.t Hiranyagarbha is regarded here as identical

1. fed Taoftaq @egssa® FIE T geq:ard aeq (Sankara on
Svetasvatara-up. 3.4), faved a3 wrea, fgroaen THT AT FPOSTAAEN
(Ksirasvamin on Amara 1.1.76). fgzud FEIvEEd ATHET qSqaTH
aqa o@isd fexoand:; agar fgzvaea sgmvee #ed gSIE ATl
gfesrs: wgg @ fgwoawd: (Sayana on Tai. Sath.); feromaen &UsEd
T geafafgzoand: | agar fERoadises Tiag AEqaY qqq @l
qanem fazoami gep=aq (Sayana on RV. 10.121.1). The Ven. ed.
reads fgroa®ara; Prajapati Hiranyagarbha may rightly be described
as hirapyaripa; see the etymology of hiranya in connection with
Praj.’ipati in Satapatha-br. 7.4.1.16,
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with kaivalya (emancipation, moksa) and amrta (immortality).
Since Hiranyagarbha is not the immutable ultimate principle, nor
is he really bereft of activity (he is called sagusa brakman or karya
brahman by the philosophers), the above description cannot be taken
as philosophically valid; it must be taken as figurative. Since
Hiranyagarbha possesses an extremely purified limiting adjunct
the epithets applicable to the absolute brahman are also applied
to him (vide Sankara on Br.-up. 1.4.6). Such figurative descriptions
are often found in eulogies.

T 7 2ar....fsraread—Deva may be taken either in the sense of
‘the wise’ or in the sense of ‘the organs’ (vide bhasya on Isa-up. 4).
For the idea expressed in way,.. ggifg vide Tai-up.2.4. 1 (7ar
arst frad=a agrca qAgr @) and Katha-up. 6. 12. Cidatman—one
whose essential nature consists in ¢it (divine consciousness). If cit
is taken in the sense of ‘absolute awareness’, then the description
must be taken as figurative.

omfaAy 7....aa:—The heart, according to yogins, is the most
suitable place for practising meditation. Pragidhana is either ‘the
acute form of one-pointedness’ or ‘a particular kind of devotion’,
Since hrdaya (one of the dharapadesas) is not elemental (bhautika)
but spiritual (adhyatmika) the jyotis perceived in the heart is not of
the nature of external light; the word /yotis is used in the sense of
‘illuminating entity® (avabhasaka); vide Sarirakabhasya 1.1.24. In
- Sri-brahman, Sr7 may rightly be taken in the sense of apara vidya
(cp. ==Y qsif‘q gaifa ar fg &ﬁzqar garg—Tai. Br. I. 2. 26. 2). As the
tradition of sages holds that the line of teachers does not extend
beyond Hiranyagarbha, it is reasonable to regard Hiranyagarbha
as the repository of Vedic lore (§77). Sr7 may however mean the
supersensuous powers also, which, according to the Puranas, are
innate in the creator Prajapati.

HIHIA....q8I1F =7 — Strictly speaking it is the absolute brah-
man (and not the creator Brahma or any other deity) that trans-
cends time, To Brahma the act of transcending time is applied fig-
uratively. e3=3q7 q&u1g =7-—‘He has willingly assumed the forms of
sentient beings ( purusa i. e. jiva)’—it may refer to the doctrine that
the embodied beings are the conditioned forms of the absolute
brahman (vide Br-up.1.4.7; Chandogya-up.6.3.2). The commentator

9 :
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Ramananda however takes it to express the same sense as Visnu-p.
1.2.29 (qaraed =wify sfaearisear gft: | daammE @9 IS
TUAIEAEI(T A gwfqefqt—Gugas, namely sattva (the sentient
principle), rajas (the mutative principle) and tamas (the static
principle) are identified with Brahma. A distinction is made here
betwecn the guzas and the prakrti which is usually regarded asa
name for the three guzas. It appears that here ‘eupa’ means ‘the
gunas in the quiescent state’ and prakrli means ‘the gupas in the
state of evolution’. The followers of the Saivadvaita system regard
prakrti and gupa as two distinct fattvas and state that the gupas arise
from the agitated prakrti (Tantrasara, VIII).

fqeuy, . Fifcii—Here Brahma is considered to be identical
with Visnu and Rudra ($iva). That Brahma, Vispu and Rudia
are respectively connected with the rajas, sattva and tamas gupas
as well as with the act of creation, preservation and’ destruction
respectively is an established doctrine of the Puranas (Matsya-p, 3.

14-16; Markandeya-p. 46. 14-18).

q gf‘g____q;ﬁ'ﬁgq[aqﬁ—-h the following stanzas Brahma is
regarded as identcal with buddhi etc. This identity is based on his
superintendency (adhisthatrtva). Buddhi is the cognitive principle,
known also as the mahattattva. Ahamkrii i. e. aharkara (ahamkrii
seems to have been used to keep the metre intact) has, according
to the Sathkhya philosophy and the Puranas, thrge aspects, namely
vaikrtika or vaikrta, taijasa and bhatadi, which are respectively
predominated by the sattva, rajas and tamas gunas. The chapters
on sarga in the Puranas contain valuable information regarding the
nature and genesis of the five tanmatras,namely sabdatanmatra etc.
The five karmendriyas (motor organs or the powers of voluntary
movement) are well known. The physical organs are to be known
as the seats (adhis?ana) of the organs.

qu T ... FrguTegi— Though all the three Puranic texts
read qHY A7 :cawqy yet there is not the slightest doubt that it is a

corrupt reading, for the manas principle remains unexprcssed if it
is not read here. Moreover, it is improper to regard the deity as
‘the same as namas’. A very precise definition of manas has been
given by Sankaracarya as gafafawd dwwagfa @7 gRAAFIEHT
(Bhasya on Br-up. 2.4.6). Five buddhindriyas are often called jriane-

v Wy
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ndriyas. For the reason for using the words jiianendriya and karmen-
driya, vide Sirfrakabhawa 2.4.6. The nature of these two kinds of
organs are to be known according to the éastric tradition. The
five bhiitas, namely ksiti (earth), ap (water), tejas (light), vayu (air)
and akasa (the substance whose attribute is sound only) are not to
be confounded with earth etc. Visaya is used here in the sense of
‘bhautikas’ i. e. ‘the objects made up of the five bhiitas’—*the gross or
complex objects’.

TH AL dd:—Brahmanda is the cosmic egg, which,
according to the Puranas, consists of the seven lokas. Tadantarvartin-
that which exists in the brahmanda. “You are both arvicina and
paracina vifvaripas’ (the manifold world). Arvicina—*belonging
to the proximate time’ or ‘of recent origin’ ; paracina--‘belonging -
to ancient times’ or ‘falling beyond the field of experience’. The
commentator takes arvacina and paracina in the sense of ‘aparakalika’
and ‘piarvakalika’ respectively.

afqegfqeg.., Aw:—Both  the absolute brahman and the
qualified brahman are sometimes described in the Upanisads etc.
as possessing opposite attributes.! Commentators show that there
is no real contradiction in such descriptions. Itis needless to say
that the words nitya and sat as well as their opposites are taken in
more than one sense, ATAN....faug— He assumes various vigrahas
out of compassion to his devotees’s cp. SUTARAT FIAT T
®qFeqqar (Ramatapani-up. 1.1.7). Vigrahas are the mirtis to be wor-
shipped; it may mean the incarnations also. The Vaisnava view
about the assuming of pigrahas by the lord finds its excellent
expression in the following couplet : “‘afuraar fara fiedafzhe

dq: | sadzAAEAfT eArAR qgreaa: 117

aq fAsafaa g s91—This view about the Vedas is based.

on the Br-up. passage ‘e wgdl waed f4:afgadag aguasr
(2.4.10). The purpose of using the word ‘breath’ is to show that
the Vedas came out of the infinite reality without the slighest

1. 7 §q gamgead (Gita 13.12); azgeargagq (Gita 9.19);
q3EacaT aq (Gita 11.37); guadaq gemfs fFewmfress afcfaq-
srafifrqes (Satapatha-br. 6.5.3.7);  ar@ szl &5 7d =T =7,
(Br-up. 2.3.1); g% =9 g3aq (Tai-Up. 2.6; &g meaning a]-ai(f),
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effort. The view expressed in @9 eatsfist SITq is conspicuous for
its absence in the Vedic works. If “sveda (sweat) is taken in the
sense of ‘seed i. e. energy placed in water’ (317g fage i afwfada:)
then the sentence may be taken as expressing the same idea as is
found in Manu 1.9 (vside the comm.); cp. Chan. Up. 6.2-4 which
says that water was created by Being and that this in turn, willed
to become ‘many and to grow forth, fa=r Eﬁlfﬁ""ﬂﬂ—These lines
are evidently based on the Purusasukta (RV. 10.90.3,13,14). It
is noteworthy that the sentence @Arf ¥ gaeafq: is not found in
the RV. The view is, however, found in the Vispupurana : e
woqsif Queagger sfay” (1.5.50); cp. Tai-Br. 3.10.8.7 (snafa-
gAEqaa) | B‘T!TH'\: farar:). Vanaspati may be taken here in a general

\sense, and not in the restricted sense of ‘those which bear fruits
but not flowers’.

tqAq.... A0 A9ed—The third foot reminds one of the first foot
of the first mantra of the Iiavasya-upanisad (§ar arafad g47). An
echo of the fourth foot is found in Gita.11.39 (qaz qAtsfT TAT TAE;
cp. ufagi & a7 sfw fadw (Isavasya-up. 18).

The variant readings in the Dharmaranyakhanda do not show
any important difference in meaning. Since Siva is eulogized,
the words Nilakantha (in vocative case) and anantaritpaya (14)
have been used. As to why Siva came to be called by the name
Nilakantha, see Mbh. Adi-p.18.41-43. The word anantaripa is
significant as in the Vedas, the Rudras are regarded as many
(wwdemar: @gaifn & & &@fd ey YV.16.54). The reading
qu: asfasfqer (19) is corrupt, as it is already read in verse 17.
The reading g ¥Qsfas” sing (23) (your Veda is the whole world)
is better than the reading in the Kasikhanda, for there are
authoritative statements to support this view (cp. g3l¥q U
guwdqg faed sada, Vakyapadiya 1.120).

The only variant reading in the Ausanasa-upapurana that
deserves consideration is gra®rar fgarta in the place of gregwwzqar
(Kasikhanda 38) or queq wwgqar (Dharmaranyo 22, Ven. ed.).
As the expression gmgqar is grammatically objectionable, the
reading in the Upapurana seems preferable.

Ram shankar Bhattacharya



THE DIVINE PRESENCE IN THE MURTI ACCORDING
TO THE PURANA-S

By

Pinvcora CARACCHI

The cult of the mirti, which has such a great importance in
Hindu religious practices has been equated with idolatry in Western
countries for a long time. For example, E. O. Martin at the begin-
ning of the century wrote : ““The most stricking characteristic of
Hinduism is idolatry. Tdols, idols in every where, they are found
all over the lands in millions.””* The statements of Rev. Sherr-
ing in a book published in 1864 are even worse : ‘Idolatry has, for
many centuries, drunk the life-blood of the Hindu with insatiate
thirst, has covered with its pollutions the fair and fertile soil of
India, has drenched the land with its poisoned waters, and has
rendered its inhabitants as godless as it was possible for them to
become.”? Fortunately nowadays this wrong view has largely
disappeared, especially thanks to the enlightening studies of Coom=-
araswamy, Avalon, Danielou® and others. From the indologist
to those who have touched the subject only superficially, no one
would now affirm that the cult of sacred images in India is idola-
trous. In fact, the m#rti is not worshipped as a material object,

. * T heartily thank Pandita Pasupati Nath Bhattacarya Sastri,
Pandita Hiramani Misra of the All-India Kashiraj Trust,
Pt. Braja Kisora Tripathi Sastri and all the other
pandita-s who helped me to understand the living values of
Tradition.

1. Cf The Gods of India, Delhi, 1972 (rep.), p-. 8.

2. Cf. M. A. SHERRING, Benares, the Sacred City of the
Hindus, Delhi, 1975 (rep. of 1868), p. 46.

3. Among the many works and articles of Coomaraswamy
dealing with this subject the most relevant two are The
Transformation of Nature in Art, New York, 1934 (Indian
Edition, Delhi, 1974) and The Dance of Shiva, Delhi,
1968. Of A, DANIELOU, T he Hindu Polytheism, London,
1963 is worthy of special mention. See also of A.
AVALON, Sakti and Sakta, Madras, 1975 (VII ed.),
especially chap. VIII.
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rather the Divinity is worshipped through the mirti. Strictly spea-
king, one should not say cult “of”” the m#rti but cult “in” the mirti,
that is the cult of that Divinity which is invoked in the image
through the rite of avahana and is removed from it through visarjana

Therefore, zvahana and visarjana are thought to effect a
mystic change in the m#rti. ‘This change, however, has been
interpreted by some scholars just as a device to help devotion
during worship. A, K. Coomaraswamy, for example, when spea-
king of avahana and visarjana rites, says : ‘It should not be supposed
that the deity, by invocation and dismissal, is made to come or go,
for omnipresence does not move; these ceremonies are really proj-
ections of the worshipper’s own mental attitude toward the image.
By invocation he announces to himself his intention of using the
image as a means of communion with the Angel; by dismissal he
announces that his service has been completed, and that he no
longer regards the image as a link between himself and the deity.’s
Avalon speaks in very similar terms, According to him the mean-
ing of the avahana, the p#ja and the visarjana is that the mind of the
faithful recognizes, worships and then leaves the presence of the
Divinity in the m#rti, which is a consequence of the divine omnipr-
esence. So these rituals would not Produce any objective change
in the mirti, but only a change in the mental attitude of the faith-
ful towards the m#rti.® The problem now is to see whether this
interpretation can be supported by the Scriptures and whether it
can lead to a satisfactory and definite solution of the problem of
the relation between the Divinity and the marii, Looking through
the Puraga-s, Agama-s and Tantra-s, we can find many starting
points for reflecting on this matter. In the Puranic texts, especia-
lly, there is often a section devoted to the construction, consecration
and worship of sacred images. These sections chiefly give practi-
cal rules and technical details, but here and there it is possible to
find some theoretical passages and some reflections on the meaning
of the Divinity’s images. In the Puranic texts, on which this rese-

4. CLS.I. VARMA, Bharat ms pratik-piija ki arambh aur
vikas, Patna, 1974, p, 14 : gx €I AT A g9, e
WA § w7 gy &A% £ qen FIHT §RAT Y q9id § |

5. The Transformation, p. 169

6. See A, AVALON, op. cit., pp. 303-304

L
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arch is mainly based, there are certainly some passages supporting
the interpretations of Coomaraswamy and Avalon.

Vispudharmottara-purapa, 3. 108, for example, is completely
devoted to the solution of this problem : how can the Omnipresent
Absolute, who pervades being and nen-being, be touched by the
avahana ?7 The answer is given very clearly : Zozhana and p#ja do
not touch the Supreme who is present always and everywhere in
the universe, Therefore, p7ja is only ‘‘a means for the satisfaction
of the mind"’ (&asf F130f a7 q;[q@@fisaqsan), For this reason alone
the Supreme is called even though He is already present. Worship
cannot have any effect on Him who is by his very nature always
blissful, but He accepts it to fulfil the bhakti of his devotees. For
this reason, indeed, He Himself gives the impulse for the worship
of sacred images, but the worshipper should always be aware of
the divine omnipresence, by virtue of which not only the marti
but also the place and the objects used in p#Zjz as well as all the
other things are pervaded by the Divinity.® The following state-
ment of the Parama-sanhita is even clearer : “God is neither esta-
blished nor protected by anyone. He only receives the p7Zjz of the
bhakta-s.>’®

From this assertion is it necessary to infer that the azvzhana
and the other rites do not touch the sacred image at all, but only
touch the worshipper’s mind ? First, we may note that in the
quoted passages, and generally wherever the problem of the mirti
is considered from this point of view, the intention is to stress the
idea that the Omnipresent Absolute can never be contained in the
narrow limits of a man-made form, and that His Bliss-
fulness cannot be increased by any act of worship®©. Here the

7. Cf. Vispudharmottara-Purana, Third Khanda, edit. by P.
Shah, Baroda, 1958, 3. 108. 3cd-5.

8. Ibidem, 3. 108, 14-22. This idea, in a strictly non-dualis-
tic perspective, is beautifully expressed also in a £loka of
Mahanirvapa-tanira (ed. by J. Vidyasagara, Calcutta,
1884, 3. 56), which repeats Bhagavadgita 4.24 :

gandw  Ferefad gay  sgor gaq |
gafa &4 wwqed  sErweHamfEAT 0

9, Cf. Paramasarmhita, edit. by S. K, Aiyangar, Baroda, 1940,

18. 712,
10. Cf. Svetaévatara-upanisad, 4. 19cd :
9 geg afqar afeq geq am wgTa: )
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reality of the mirti is, therefore, not taken primarily into considera-
tion, but rather the whole attention is directed to making clear this
idea in the mind of the sadhaka. For example, the passage quoted
above from the Vispudharmottara-purana goes on to say :

srgwianar fasudar Iaoneaar |
giaifga: afafgay wadfa fafEz=a: nt?

In Pra$na-sashita, Visnu promises to be present with his own
$kti in that image which is consecrated and worshipped by a
knower of Veda and Vedarga, that is to say by a man who has the
adhikara for it.'2 Morever, many passages speak of God’s being
“invoked” (zvzhitah)'® or ‘‘established” (sthapitah)'#* in the mirti
or pratima. According to Hayafirsapaiicaratra, there are even exter-
nal signs that reveal Krsna’s presence in an image : the image be-
comes light and br'ght and shows an expression of joy.»®

11.  Vispudharmotiara-p., 3. 108, 9. Also in floka-s 7, 13, 22, 24
of the same adhyaya the presence of God in a form is
clearly asserted. Cf. also Agni-purana, edit. by B.
Upadhyaya, Varanasi, 1966, 60. 29ab :

araranifz® ggar Fa: glafzar efc )
12 guaafz  wgfavd  AEASTFIT: |
ag aife gfagrea faa gaad afz o
g gefargmifaza  wwraifaearEs: |
a1 &g wlaeafa arg 93g areg d |
Sri Praénasamhita, edit. by S. Padmanabham, Tirupati,
1969, 4. 10-11. Cf, also Varaha-purana (Venkatesvara,
Bombay, 1923) :
grrfasareag &fa weqrer w9 faa: 1 (182, 16ab)
and ud 53 famiF warfa afeafza: cagq 1 (182, 20ab)

13. For example in Bhagavata-purapa, 11.27.19 (Gorakhpur,
1968).

14. For example in Parama-sarzhita, 4. 61 and 19. 1.

15. See R. V. JOSHI, Le rituel de la devotion krspaite, Pondi-
chery, 1959, p. 83. Also J. N. BANER JEA, in Development
of Hindu Iconography, Delhi, 1974 (III ed.), p. 69 quotes

a passage of Sadvizifa Brahmapa in which it is said that
gods’ images laugh, cry, dance etc. Cf. also Ramacarita-
manasa (Gorakhpur, n. d.), 1. 235ff. where the statue of
Gauri smiles and speaks with Sita,
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There may seem to be a contradiction between the texts cited
in the last paragraph and those cited earlier. On the one hand the
divine presence in the miriz is clearly affirmed, and on the other
this presence is described only as a means of satisfying the bhakti
of the devotees, a device used by God to attract them and facilitate
their meditation.?® But under this apparent contradiction, we can
discover two different points of view: one is that of the devotee, who
uses the m#rti because he needs this means of reaching the One who
is Amirta ; the other is that of the pogin who sees the Supreme
Brahman in everything, and for whom the zvzhana and visarjana have
no significance because they cannot modify the Supreme Omni-
presence he has realized in his own heart. He “sees Siva in the
Atman and not in the pratima-s.””>7 These two points of view are
not incompatible, and it is possible to find them in close proximity
as we have seen in Vispudharmottiara-purapa.. In fact, the second
point of view represents the ultimate goal, while the first one is
only a means, an intermediate stage, as the worship of the marti
has a value only “until one has realized in his own heart the Lord
present in all beings™ : f

FaiaTa=aq arEaET Al TaHAS |
qiad 37 w@gR  gavasaafeaayg '

Worshipping the mirti can be compared with learning the
alphabet, which must precede the overall comprehension of a text :
in the same way, a man starts worshipping God in his different im-
ages, following his own faith and bhakti and according to his stage

16. Cf. Siva-purapa (Venkatesvara, Bombay, 1965), Kotiru-
drasarshita, 42. 9ab : egrard 47 FINATAT ST |
Cf. also Bhagavata-p., 5.25. 10 and Mahanirvapa-tanira,
4, 16-17 and 13. 4, 13.

17.  faaarcafa qeafa sfaarg @ Afta: « Jebaladaréana-upanisad,
4. 59 ab (in : Upanisatsangrahah, Patna, 1970). Cf. also Li-
iga-puraga (ed. by J. Vidyasagara, Calcutta, 1885}, 1. 74.
30 and 1. 75. 18-22; Siva-p., Rudrasarhita, 1.12.50-54; Kir-
ma-purana (ed. by A, S. Gupta, Varanasi, 1971), 11.98.20.

18. Bhagavata-p., 3. 29. 25. Cf. also Siva-p., Rudrasamhita, 1.
12. 63-67; Agni-p., 379.31-32; Lisga-p., 1. 75. 20. The
same idea is clearly expressed also in Maitry-upanisad, 4.6,

3
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of spiritual evolution, in order to reach the highest stage in which
he sees Him as the Atman present in all beings.*?

This fact, however, does not justify a merely symbolic inter-
pretation of those scriptural passages which speak .of the div%n’e
presence, called in the mirti through avahana. Even if the yogin’s
point of view is superior to the devotee’s, it does not remove the
validity of the latter. It is certainly a relative validity, but only as
devotion to a personal God is relative in comparison to the realiza-
tion of Brahman. In the vedantic terminology we can say that the
JYogin’s perspective is paramarthika, while the devotee’s is vyavaha-
rika.2°

In the devotional perspective, worship of the m#rti has an im-
portant but rather limited place on the stairway of spiritual evolu-
tion that leads to moksa. Nevertheless this does not preclude the
possibility that the limited horizons of this worship may suddenly
open up, permitting the devotee to grasp the vision of the All-per-
vading Absolute. This experience is often represented in the
Purapas. Tt is the moment when the devotee becomes aware of the
fact that the Divinity which he invokes and adores in the image is

. only the manifestation of that Absolute. Thus in the zozhana for-
mula itself we sometimes find the mixed and harmonious devotion
to the Lord present in a particular way in the mirti, and the aware-

19, waffay qar a7 wgr af a7 A=A |

gdqisarcafT = gatargaafera: o
(Bhagavata-p., 11. 27. 48)

T a7 791 9fw: Fded  qaAaTfREsy |
(Siva-p., Rudrasamhita, 1. 12. 69ab).
Notice that in Garudapurapa (edit. by R. Bhattacharya,
Varanasi, 1964), 44. 12-13, one is lead to the meditation
on Atman-Brahman just during the contemplation of a
- Visnu’s image.

20. Itmay be interesting to see what Sar’lkaricérya says in
connection with the problem we are dealing with.
Commenting the scriptural statements speaking of God’s
presence in a particular place (such as in the heart or in
the falagrama), he compared Him with the space that,
although omnipresent, is said to abide in the eye of a
needle, from the point of view of its association with the
needle. But from the paramarthika point of view a limited
dwelling cannot be attributed to the Brakman (who has
no relation with the unreal world). Cf. Brahmasitrg-
bhasya, 1. 2. 7. '
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ness of the divine Omnipresence : “I will invoke that Spirit who
pervades the twenty-five fatfva-s, the Consciousness, the Supreme
Beatitude who is situated in the heart, beginning from
Brahma to the blade of grass. From the heart, O Supreme Lord,
remain steady in the image which is pratima.’*21

Itis important to stress that generally it is not the Supreme
Brahman who is invoked to become present in the sacred image.22
The Object of the avzhana, the ‘“‘call”, if not one of the many
gods who, according to Vispudharmottara-purapa (3.108,2-3), enter
the statue by their own siddhi-s, is Ifvara or I¢a, that is the Su-
preme Lord who can be identified alternately with siva, Visnu, the
Devi—the [sta-devata to whom the bhakta’s devotion is turned.

The fact that it is not the Brahman but Ifvara who ‘‘descends” -

into the m#rti is comprehensible in the light of two considerations.
The first one concerns the sadhaka and consists in the fact, as
already mentioned, that he who has realized the Brahman does not
need mirti worship anymore. The second one is, so to speak, of
a “theological” character, and concerns the Brakman who is un-
manifested (azyakta) and nirgusa by his own nature. What mani-
fests itself is Ifvara, who gives rise to the world, supports it,
destroys it and manifests Himself in the avatara-s. Of course, in
reading the Purapa=s, it is necessary to bear in mind that, from

21. sttaaragfasaifa amfaafaacarg o
dqed QAT
Fanfaeqraedd gady suafeqan |
gaarg sfemifard fead wa a¥zaz

Also in Vispudharmottara-p., 3. 102, we find an gvzhana’s
formula very similar to this one : AFFAFIE g A
qATE 99 1.« Cf. also Varzha-p., 182. 9 and 186. 11.

22. 'There are surely a few passages from which we can infer
Jjust the opposite. For example in the passage of Agni-p.
following the above quotation, it is written :

saifadts 9% 9§ eHAATfzdrasy |

qAIF  FEAr guaT fAagdg u (60.23)
But this fact is explained by the identification of Visnu,
invoked in the statue, with the Brakman (see below).

(Agni-p., 60. 19cds21)

o,

. W
i
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their dovotional perspective, the Ista-devata has very often been
so exalted as to be identified with the Brahman itself,28 therefore
in the Ista-devata the characteristics of Ifvara and Brahman are

coexisting.

In order to fully understand the problem of the marti we are
dealing with, itis important to examine how the idea of divine
manifestation in a definite form has been developed in the puranic
literature In the Supreme One two forms are distinguished : para
and apara, amirta and mirta®* : the first one is unmanifested and
can be neither seen nor known by the common man, nor even by
gods, and all the more it cannot be used as a support for medi-
tation nor be the object of religious practices??; the second one is
the ¢“form of Bhagavat having a mare’’ (ﬁ(‘? WA ®IH, Visnu-p.s
6.7.78a), the same mirti that ‘“‘abides in the avatara-s” (gAY
ar afafagq, Geruda-p., 1.226.32 cd) and hence can be contem-
plated, worshipped, “invoked’ by men. In this connection also
the Parama-sawhita (3.5-7) very clearly affirms that only he who
is endowed with a mirti (martiman) can be taken as an object of
piija by a devotee but he who is Nirzkara can be reached neither
through acts of worship nor with praising hymns, nor even by

23. Cf, for example, Siva-p., Rudrasarhita, 41. 42 : Garuda-p.,
1. 1. 12; Bhagavata-p., 11. 16. 1; Linga-p., 1. 95. 22 where
Siva, Visnu, Krsna and Nrsithha are identified with the
Brahman. Cf. also above n. 22,

24, wmated awewg | (4gni-p., 347. 9c;
g ®Y qEITeqET 97 AMqART =1 | Vispu-puraga (Gorakh-
pur, 1969), 1. 22, 55ab;
grrasaaar q& fE=r =9 avEa: |
T AIAAT T 9 AMTHG w7 | ibidem, 6. 7. 47.

A clear definition of para and apara is found in Brha-
nnaradiya -puraga (edit. by H. Shastri, Varanasi, 1975
(ITed.)), 31. 57-59.

25. Cf. Devi Bhagavata (edit. by R.T. Pandey, Kasi, 1969),
3. 8. 19-20; Bhavisya-purana (Venkatesvara, Bombay,
1959), 1. 149. 19; Garuda-p., 1. 226. 33.
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dhyana.2® The Vispu-purana says that yogin-s also, in the beginning
of their yogic practice, concentrate on the “Mirta” One.?"

In such a context, of course, the term “mirti”’ is not used in
the narrow sense of a sacred image or pratima, but with its wider
etymologic meaning, i.c. something that has assumed a form or a
consistency, a “concretion”, “personification”, “manifestation’.?®
Here we really find the key to understanding the doctrinal
basis from which faith in God’s presence in the sacred image finds
its justification. In fact, when the term mirti is connected with
avatara, as in the above quoted passage,?? it is just to convey
something very similar to what happens in the avatara : in both
cases the Amiirta One takes a m#rii, that is to say, He becomes
concrete, manifests Himself, assumes a form, ¢‘descending” into a
body or, in our case, into a pratima. How God can become present
in the image surely remains mysterious, but this is not a greater
and more inexplicable mystery than the avatara : here and there

96. The same idea is also expressed in Vispudharmottara-p., 3.
46, 3cd-6ab :

qarsATAIfeR  wg AIHREET JFAI 1

Tgdeg J9: AIFIC g Farfafy |

segwnl fg wlag@  Agulgtarad o

A WAIAET @eBAT JeTafEaY |

gigwiasaarsil  qedfa  fEatwa:

QIEAIT FILO ST Arw1En fasfiaq |

cf. also Vispu-p., 6. 7. 55.

97. =g ganfufin: qF dwmresy faeead | (1. 22. 61cd)

28. In this general meaning, the term mdrti is often used
simply to signify the different aspects of God, as Siva’s
Astamarti (cf. Liiga-p., 2. 13. 1ff.; Siva~p., Satarudra-
samhita, 2 and Vayaviyasamhita, 2. 3. 18ff.) or a particular
form in which He manifests Himself or is worshipped by
his devotees (for example in Agni-p., 379. 6b; Bhavisya-p.,
1. 4. 195 and 1.154. 15-20). Also remark that miria
and amirta are often synonymous of sagupa and nirguya,
as in Agni-p , 274. 9c; Vispu-p , 1.22. 55b and 6. 7. 47c.

99. Garuda-p., 226. 32.
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the infinite bends itself towards the finite to meet the man.3°
The question of how this manifestation or “descent’” can take
place is very often posed in the Puraya-s, and the answer is always
the same : the Absolute manifests Himself for the sake of the
world, to meet the needs of his devotees, to attract them to Him-
self.32  The Bhagavata-purana even says that He ““puts on a mirti for
our sake, impelled by his great compassion’.32 The problem
then remains unsolved because it is constantly shifted from the
“how” to the “why”. Therefore, we have to accept the fact that
it is impossible to pry into the impenetrable depths of this divine
mystery in order to understand how the presence of the Without-
Form can exist in the limited form of the image. By examining
the Scriptures, however, we can find out in which ways this divine
presence becomes actual and which are the terms that can
define it.

First of all, let us observe that such a Presence depends
on a series of definite and objective conditions, in the absence
of which the Divinity does not descend into the mirti. The
first of these conditions concerns the miarti itself while the
second one concerns the celebration of its consecratory
rites.

As is well known, the mirti must conform to some defin-
ed iconographic models which establish its posture, the

30. It is interesting to notice that the verb “apa-tr’, in its
causative form, is also used to mean the Divinity’s des-
cent in the m#rti during the avahana, for example in
Kalika-purapa (edit. by V. N. Shastri, Varanasi, 1972),
58. 135 ab. The idea of the connection between miri
and avatzra has been doctrinally developed by the
Pafcaratra-s. They call the sacred image “arcavatara®,
term explained by O. Schrader as ‘‘incarnation for the
purpose of ordinary worship”. God, descending with
his fakti in the arcavatara, becomes present there with a
subtle body, just as in the physical bodies of the avatara-s.
See O. SCHRADER, Introduction to the Paficaratra and the
Ahirbudhnya Samhiti, Madras, 1916, pp. 48.49,

31. Cf. for examble S'iva-p., Kotirudrasamhita, 1. 15-17 and
Mahanirvapa-tantra, 4. 16-17 and 13. 2-13.
82. A9 A IEFIAT AN Gxd 4@ @qafed iy a7 )
sl quafquaRsaaEEEg FTHAEGIIETT: 1|
(5.25. 10)
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number and the position of its limbs, the emblems etc.,
because every peculiar aspect of the image has to be in accor-
dance with a determinate aspect of the Divinity. Besides that,
iconometric canons are also given which fix the proportions
of the image up to the smallest detail.88 The Purapa-s exhort
the observance of all the rules prescribed in the $zsira-s on
this subject and threaten whoever makes or owns an image
which is not in accordance with the prescribed canons with
every kind of evil and mishap.3¢ And the threat goes even
further : according to the Vispudharmottara-purana,  “the
gods, even if called by the best of the Brahmans, do not
inhabit the pratima that is lacking in pramapa-s and laksaga-s”,
t.e. that has not the required iconographic characteristics, “on
the contrary Pifaca-s, Daitya-s, Danava-s enter it>’.85 There-

33. The best and the most complete study on this subject is
perhaps the already quoted book of J. N. BANER JEA,
The Development of Hindu Iconography, especially chs. VII
to XIL.

34. Cf. for example Matsya-purapa (edit. by J. Vidyasagara,
Calcutta, 1876), 258. 15-21 and 261. 19. Of course these
ideas appear more often in the technical literature,
See Brhat-sarhita, 57. 49-55 and Pratimamanalaksana, 2.
78-84 (both the texts are edited and translated by J. N,
BANER JEA, op. cit.,, pp. 579-617). The Sukraniti
clearly states.

gaEEaaa: gt quasr  gaAEIr i
geagissgaga faed gafaated
(edit. by B. Misra, Varanasi, 1968, 4. 4. 76cd-77ab
35. gmmglAi  sfawi qar  s@wafsam n
sarfgarfe  fagedatfaafa  featsa: .
arfaafra q af fred faamrar deagman 0 (3. 38, 22¢d-23)

Cf. also Parama-savihita, 19. 9. Notice that the same bad
consequences that have been mentioned before, as well
as the Divinity’s departure from the mirti can take place
if the mirti breaks, burns or comes into contact with
impure things, in which case the m#r¢i must be replaced
by a new one through specific rites, or, according to the
cases, the consecratory rites must be repeated. See
Agni-p., 67; Parama-samhita, 22.74; Pratimamanalaksana,
2. 131-.34. Also see J. N. BANER JEA, op. cit , pp. 568~
571 and P.V. KANE, History of Dharma$asira, Poona,
1968-1977 (II ed.), vol. II, pt. 1I, pp. 904-906,
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fore, pramapa-s and laksapa-s are so important that, if they
are absent, even the consecratory rites are ineffective. In
fact, the gods refuse to enter that mdrti, leaving free passage
to demoniacal presence. By the way, it is necessary to
note that the texts do not always take such a rigid position ;
according to some texts, for example, the exactitude of the
proportions is required only for the immovable mrti-s and
for the marti-s of the temples. Furthermore, according to
those texts and those passages in which the devotional view
assumes more importance than the ritualist one, the devotee’s
bhakti can make up for any deficiency in the form of the marti
and of the rites.3®

Nevertheless, one is led to ask oneself about the signi-
ficance of a conception according to which the good result of
worship and even the divine presence in the mirti are condi-
tioned by the conformity of the miri: to iconographic rules.
This fact requires a closer examination and it could be by
itself an object of separate study. For the moment, let us limit
ourselves to a single remark : the m#rii, as Danielou has
observed®7, is the concretization of certain divine aspects and
cosmic forces, just like a mazdala or a yanira, but in a less
abstract form which is, therefore, more approachable by the
common man. This idea in itself is sufficient for us to under-
stand that it is not possible to leave the Divinity’s representa-
tion to individual inspiration or imagination, because every
single part of the mirii has precise cosmic references that

36. The wonderful story, related in the Bhaktamala, of sant
Dhana is significant. Dhana, by the power of his simple
devotion, invoked in a stone the presence of God who
manifested Himself and even ate the offerings of food
presented to Him. Cf. Bhaktamala, Lucknow, 1977 (XVI
ed ), pp. 522-524.

37. See A. DANIELOU, op. cit., p. 332. See also G. RAO,
Elements of Hindu Iconography, Varanasi, 1971 (II ed.),
pp. 27-28; G. TUCCI, Teoria ¢ pratica del mandala, Roma,
1969, p. 89; S. N. DASGUPTA, Fundamentals of Indign
Art, Bombay, 1960 (II ed.), p- 25.

e
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cannot be confused or left out.38 Besides this, even if the
absolute precision necessary ‘in the mapdala isnot required for
the mirti, the sacred imageis neverthless a ritual support, and
its importance is particularly great because it is destined to
become the dwelling of the Divinity; that’s why in a mirti,
as in a rite, even the smallest detail has a great importance.
When the Divinity is called upon to come and dwell in the
mirti, that miirti must be as suitable as possible for its recep-
tion; that is, it must be in the greatest possible conformity
with the form (svar#pa) of that particular Divinity, as describ-
ed in the Scriptures.8® Then the m#rti can- truly be considered
a ‘“concretization’, a visible manifestation of the invisible
Divinity dwelling in it.

As regards the performance of consecratory {rites, all the
external conditions of time and place should be carefully
taken into consideration. According to Parama-sasmhitz, 19. 2,
for example, the good result of the sthapana of a mirti depends
on the good or bad conditions of the place (defa), of the time
(kala)*°, of the people (purusa) and of the temple (prasada). Among
the required conditions, the celebrant’s adhikara has a special im-

38. The Purapa-s are rich in passages concerning the
interpretation of these symbols. Special attention must
be given to the IIT khapda of Vispudharmottara p. in
which there is much relevant material on this subject,
especially from adhyaya 44 to 85, Here we can find not
only the description of pratima laksapa-s, but also their
symbolical -meaning for which the technical term hefu
is used.

39. Cf. Hayafirsa Paiicaraira, quoted by J. N. BANER JEA,
op. cit., p. 82 : abhiriapyacca bimbanam devah sannidhyam
rechati, where ““@bhiriipyat” has to be understood as
the‘fit, suitable form”. The same passage also appears
in the Tithyaditaitvam, quoted by Sabdakalpadruma, sub voce
“sannidhyam’, where not only the adaptability of the
image, but also the worshipper’s fapas and the 'perfection
of the act of worship are stressed. S

40. In the texts there are many prescriptions about the
choice of the proper time, the muh#rta, which is very
important for the celebration of the consecratory
rites (and for many other rites as well). A selection
of £loka-s on this subject is found in VENIRAMA SARMA
GA[fIrDA, Yajiia-mimansa, Varanasi, 1970, pt. I, PP-
503 ff.

4
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portance too%!, The ceremony through which the Divinity becomes

present in the sacred image (sannidhyakaraga) is the centre of a series

of rites called “prana-pratistha’, culminating in the avahana which
is the essential part of it. These rites can continue for many days
and they are sometimes performed with great pomp and solem-
flity.“ However, they can also be reduced to a few gestures or
even to the avzhana alone, as is the case of a little domestic mirii,
whose praga-pratistha can be repeated every day before the daily
pija or during every act of worship.4? Generally the Scriptures
distinguish between two kinds of m#rti : the cala and the acala. In
the first case, the worshipper can repeat at will the vahana and the
visarjana before and after every pitja, but avahana and visarjana are
compﬁlsory if the statue has been moved. In the second case, the
@vahana is performed once and for all in the moment of placing the
mirti in a temple or in its fixed seat.44

Moreover, there are two fundamental kinds of praza-pratistha:
the vedic and tantric. In the Tantra-s, we can find many descrip-
tions of praga-pratistha, but still a great part of tantric ritual re-
mains secret, especially as far as formulas and mantra-s are concern-
ed, The reason is, in fact, that the tantric ritual, just as the magic
ritual, sets forces in motion which only the initiates are able to
control. Thus even a small mistake in gesture or in the pronun-
ciation of a syllabe can be fatal for whoever performs the rite.
Different local traditions are rich in anecdotes regarding this sub-
ject <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>