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1. Introduction

The Mahabharata (MBh) is one of the two great Indian epics,' and in addition to the central narrative many other
tales and so on have been inserted into the text, with philosophical doctrines being concentrated in particular in the
“Moksadharma-Parvan” in Book 12 (MBh 12.175-339). Among these philosophical doctrines, Samkhya thought in
particular is expounded in several parts of the text, and it is evident that it exerted considerable influence. Samkhya
thought made an enormous contribution to the formation of Hindu cosmogony, and it is counted among the six
traditional schools of Indian Philosophy. Samkhya thought classifies the world into a fixed number of principles, with
all material principles being deemed to be no more than evolved ones of primordial nature (prakrti), in addition to
which it posits separately a supreme soul or spiritual principle (purusa), and because Samkhya thought is
underpinned by these two principles of prakrti and purusa, it is regarded as a form of dualism. But since prakrti and
purusa are in fact inseparably interconnected and the world is considered to be evolved through the interaction
between the two, Samkhya thought can hardly be described as pure dualism. Its firmer influence on Hindu
cosmogony can be seen rather in the fact that it linked the human body to cosmogony and subsumed the creation of
the material world under the self’s mental state. For this reason Samkhya theory was incorporated into Hinduism,
which presents a complex evolution of the world from the Supreme Being, as explaining the origins of the
phenomenal world, and the relationship between purusa and prakrti was transposed to the relationship between a
male deity and his female partner.

Among the many sects of Hinduism, it was the Paficaratra sect that brought together many different theories,
including those of the Samkhya thought, and created a grand cosmogony. The Paficaratra sect was one of the earliest
branches of Vaisnavism to emerge, and its ideas can be found in the “Narayaniya-Parvan” in the “Moksadharma-
Parvan” (MBh 12.321-339). Samkhya thought had an enormous influence on the formation of the cosmogony of the
Paficaratra sect, and in the “Narayaniya-Parvan” it is referred to in terms suggesting that it was especially closely
related to the Paficaratra sect. It should be noted, however, that the Samkhya doctrines found in the “Narayaniya-
Parvan” and elsewhere in the Mahabharata do not constitute a systemized theory, and many different doctrines are
presented. These doctrines predating the systemization of Samkhya thought can be found in various other works too,
and those set out chiefly in the Mahabharata are known as Epic Samkhya and had an influence on later times that
differed from the influence of the systemized form of Samkhya thought. While a latter systemized form of Samkhya
thought is known as Classical Samkhya and constitutes the central ideas of the Samkhya school.

The “Narayaniya-Parvan” has attracted attention as an exposition of an early form of the Paficaratra sect, but it
would not seem to have been adequately examined from the viewpoint of Samkhya doctrines. In the following, I
shall accordingly focus on the section in chapters 326327 of the “Moksadharma-Parvan” that explains the theory of

creation and clarify its content through comparison with other doctrines of Epic Samkhya.?
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2. The Eight Principles in Chapter 327

In chapter 327, first of all the first principle is referred to as “supreme atman’ (paramatman).

paramatmeti yam prahuh samkhyayogavido janah /
mahapurusasamjiiam sa labhate svena karmana // MBh 12.327.24
People who know Samkhya and Yoga called that (i.e., that which evolved at the start of the kalpa) supreme

arman. It has obtained the designation “great purusa” through its own action.

Thus, supreme atman is also known as “great purusa” (mahapurusa), and that which evolves from it is described in

the following terms:

tasmat prasitam avyaktam pradhanam tad vidur budhah /
avyaktad vyaktam utpannam lokasrstyartham isvarat // MBh 12.327.25
The unmanifest born from that (i.e., paramatman), the awakened know as that pradhana (primary principle).

For the creation of the world the manifest arose from the unmanifest lord.?

In other words, the unmanifest (avyakta) evolves from supreme atman, and from this unmanifest there arises the
manifest (vyakta). The unmanifest represents a state in which nothing has yet become manifest, and since it is
referred to as pradhana (i.e., that which is principal or primary), it is to be surmised that it refers to the root source of
materiality. The unmanifest is also known as the lord (7svara).

Next, the manifest is explained.

aniruddho hi lokesu mahan atmeti kathyate /

Yo ‘sau vyaktatvam apanno nirmame ca pitamaham /|

so "hamkara iti proktah sarvatejomayo hi sah // MBh 12.327.26

In the worlds it is called Aniruddha, gross arman (mahan atma). And that which obtained manifestedness (i.e.,

Aniruddha) created the grandsire. That is said to be ahamkara. It is made of all light.

The manifest is thus called “gross atman” (mahan arma) and is also identified with the deity Aniruddha. The word
atman refers to the self’s ultimate subject, and in view of the fact that “supreme arman” mentioned in v. 24 produces
the unmanifest and is also called “great purusa,” it may be assumed to refer to the supreme principle or Supreme
Being. It is to be surmised, on the other hand, that the “gross arman” mentioned here is, judging from the qualifier
“gross” (mahat), distinguished from supreme arman and is regarded as the subject of the individual.

Further, ahamkara emerges from this gross arman. Ahamkara, translated as ego-consciousness or egoity, is the
organ that links perceived objects to the self and is one of the mental functions,* and it is also equated with the

grandsire (pitamaha). Evolution from ahamkara proceeds in the following manner:

prthivi vayur akasam apo jyotis ca paiicamam /
ahamkaraprasitani mahabhiitani bharata // MBh 12.327 .27
Earth, wind, space, water, and fire, the fifth [of the gross elements]:> [These] gross elements are born from

ahamkara, O descendant of Bharata!

From ahamkara there are produced the five gross elements of earth (prthivi), wind (vayu), space (akasa), water
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(apas), and fire (jyotis). It is these gross elements that form actual matter.

On the basis of the above, we can posit the following pattern of evolution: supreme drman — unmanifest —
gross atman — ahamkara — five gross elements. Since supreme arman refers to the supreme principle or Supreme
Being, it reminds us of Purusa as primeval man in the Vedas rather than purusa as the ultimate pure subject of the
individual as found in Classical Samkhya. Further, in Classical Samkhya matter is never born directly from the
spiritual principle purusa, but in the evolution of principles presented here it is clearly indicated that the unmanifest
is born from purusa, which suggests a monistic tendency. The other eight principles (unmanifest, gross atman,
ahamkara, and five gross elements) are presumably regarded as that which actually constitutes and produces the
material world. The view that would regard these eight principles as the basis of the material world is found in
various works,® and it is explained that there are eight primordial origins (8 prakrti-s) and sixteen modifications (16
vikara-s) considered to have evolved from them. It is to be surmised that this section of the “Narayaniya-Parvan”

incorporated views that were circulating at the time.

3. Correspondences between the Principles and Deities/Sages in Chapter 327

It is found that in the above evolution of principles a deity corresponds to three of the principles. That is to say,
I$vara corresponds to the unmanifest, Aniruddha to gross asrman, and the grandsire (pirzamaha) to ahamkara. In this

case, “grandsire” refers to Brahma, as made clear in the following verse:

vedan vedangasamyuktan yajiian yajiiangasamyutan /
nirmame lokasiddhyartham brahma lokapitamahah / MBh 12.327.30a—d
Brahma, the grandsire of the world, created the Vedas with the auxiliary disciplines of the Vedas and the

Yajfias with the auxiliary disciplines of the Yajfias for the completion of the world.

In addition Aniruddha, corresponding to gross atman, is one of the four vyiha gods, consisting of Vasudeva,
Samkarsana, Aniruddha, and Pradyumna. The theory of creation involving these four vyiiha gods, distinctive of the
Paficaratra sect, is already mentioned in the Mahabharata.” But only Aniruddha is mentioned in chapter 327, and
there is no mention of the other gods.

The fact that deities are assigned not only to the unmanifest but also to the subject of the self and to what
represents the mental organ suggests that this reflects a theory of creation that is intermingled with myth. In
particular, in later times ahamkara came to be regarded also as a cause of error, and the absence of any such negative
image here can be inferred from the fact that it has been associated with a deity.

In this chapter there is posited an evolution of principles similar to the eight primordial origins and sixteen
modifications, but there is no mention of the sixteen modifications themselves. There is much about the process of

evolution following the emergence of the five gross elements that is unclear. First we read as follows:

mahabhiitani systvatha tadgunan nirmame punah /
bhiitebhyas caiva nispanna mirtimanto ’sta tan Synu // MBh 12.327 28
[Ahamkara] created the gross elements and then produced their guna-s. And for (or from?) existents eight

possessing material form arose. Listen to them!

After the creation of the gross elements, their guna-s (attributes or qualities) were created from ahamkara. It is to be
surmised that guna here refers to the objects of the five sense organs, that is, smell, touch, sound, taste, and colour.

The thesis that the five sense objects arise from ahamkara is also found in MBh 12.291.°
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Next, the eight kinds of material form are given in the following verse:

maricir angiras catrih pulastyah pulahah kratuh /

vasisthas ca mahatma vai manuh svayambhuvas tatha /

Jjiieyah prakrtayo ’stau ta yasu lokah pratisthitah // MBh 12.327.29

[The eight are] Marici, Angiras, Atri, Pulastya, Pulaha, Kratu, and Vasistha with a great soul, and likewise

Manu Svayambhuva. They should be known as the eight prakrti-s on which rest the worlds.

The eight kinds of material form are here called the eight prakrti-s and are each given the name of a sage. Among
this sages, Marici, Angiras, Atri, Pulastya, Pulaha, Kratu, Vasistha are known as the “seven sages” (saptarsi) and are
regarded as spiritual sons of Brahma.' Svayambhuva is regarded as a son (or spiritual son) of Brahma and is also
considered to have been the first Manu.!" The seven sages are also mentioned in v. 61 of the same chapter,'? and in
the Manusmyti®® ten sages are listed in connection with a theory of creation.!* The identification of the eight sages
with prakrti can be seen in chapter 322 of the “Narayaniya-Parvan.”!s

From what are the eight kinds of material form (or eight sages) born? If the word bhiitebhyah is interpreted as
“from existents (bhiita-s),” then it might be supposed that the eight kinds of material form are born from the five

gross elements. But I would also take into account the following statement:

astabhyah prakrtibhyas ca jatam visvam idam jagat // MBh 12.327.30ef

And this entire world was born from the eight prakrti-s.

Here the eight prakrti-s are posited as the principles that give rise to the phenomenal world. For this reason
bhiitebhyah in MBh 12.327.28 could also be interpreted as “for existents” rather than “from the five gross elements,”
in which case it could also be supposed that the unmanifest, gross atman, ahamkara, and the five gross elements
correspond to the eight sages. Alternatively, since they are regarded as spiritual sons of Brahma, it is also conceivable
that they are born from ahamkara, which is equated with Brahma. It is at any rate difficult to be sure because of the
brevity of the explanation.

Meanwhile, the modifications are explained in the following manner:

rudro rosatmako jato dasanyan so ’srjat svayam /
ekadasaite rudras tu vikarah purusah smrtah // MBh 12.327 31
Rudra, having the quality of anger, was born and he himself begat ten others. These eleven Rudras are

regarded as the modified purusa-s.

It is not clear from where Rudra, possessing the quality of anger, was born, but ten Rudras were born from this
Rudra, and the resulting eleven Rudras are known as the modified purusas. In the theory of eight primordial origins
and sixteen modifications, the sixteen modifications are eleven organs (indriya)—manas (mind), five sense
capacities, and five action capacities—and the five sense objects. Here, the eleven Rudras may represent the eleven
organs.

We then read:

te rudrah prakrtis caiva sarve caiva surarsayah /
utpanna lokasiddhyartham brahmanam samupasthitah // MBh 12.327.32

These Rudras and prakrti and all the divine sages were born for the completion of the world and have
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approached Brahma.

Here it is stated that the eleven Rudras, prakrti, and the divine sages were born in order to effect the completion of
the world. The divine sages perhaps refer to the eight sages mentioned earlier. But prakrti, of which there were eight
in v. 27, is here given in the singular and differentiated from the sages with whom it ought to be identified, and the
intended meaning is unclear. Furthermore, in view of the fact that these constituents of the world are said to have
approached Brahma, it may be supposed that, like Brahma, they possess the functions of creators.

Thus, although the process of evolution described in the above has similarities with the evolution of principles in
the Samkhya school, it includes mythical elements and is more complex than the Samkhya theory. This process of

evolution is set out in fig. 1.

paramatman
(supreme atman)

avyakta

(unmanifest) 8 prakrtayah i 8 sages

mahat-atman
(gross atman)

ahamkara
(ego-consciousness)

------------------------ 5 mahabhiitani — —-eeeeeeene

5 sense objects
(5 gross elements)

(smell, touch sound, taste, colour)
prthivi - vayu akasa apas tejas
(earth) (wind) (space) (water) (fire)

11 vikara ;
(11 modifications) V

Rudra possessing . manas
the quality of anger (mind)
: 5 sense capacities
M (nose, skin, ear, tongue, eye)
10 Rudras = ’ ? ’ ’

5 action capacities
(vocal organ, hand, foot, anus, genitals)

Fig. 1. The evolution of principles in MBh 12.327

4. The Evolution of Principles and the Vyiha Theory in Chapter 326

VWyitha means “arrangement” etc., and the vyitha theory is the most distinctive feature of the Paficaratra theory of
creation, involving the manifestation of four gods called Vasudeva, Samkarsana, Pradyumna, and Aniruddha.
Sambkarsana is also known as Balabhadra and is the elder brother of Vasudeva, while Pradyumna and Aniruddha are
Vasudeva’s son and grandson respectively. The vyitha gods are considered to have originated in five heroes of the
Vrsni tribe, consisting of the above four figures and Samba, but at some stage Samba was excluded and the vyiiha
gods headed by Vasudeva were formed.!® According to later Paficaratra texts, these four gods manifest through
combinations of six attributes. Samkarsana combines knowledge (jiiana) and strength (bala), Pradyumna combines

sovereignty (aisvarya) and valour (virya), Aniruddha combines potency (Sakti) and splendour or might (fejas), and

Journal of International Philosophy, No.5 2016 363



Vasudeva is endowed with all six of these attributes. Creation follows a specific order, and these four gods manifest
in the order Vasudeva, Samkarsana, Pradyumna, and Aniruddha.

First, in chapter 326 it is evident from the following verse that twenty-five principles are being posited:!”

dvir dvadasebhyas tattvebhyah khyato yah paficavims$akah /
puruso niskriyas$ caiva jiianadrsyas ca kathyate // MBh 12.326.23
That which is called the twenty-fifth [transcends] the twice twelve principles. It is said to be purusa, inactive,

and able to be seen with knowledge.

yam pravisya bhavanttha mukta vai dvijasattama /
sa vasudevo vijiieyah paramatma sanatanah // MBh 12.326.24

O best of the twice-born! He into whom you enter and become liberated should be known as Vasudeva,

supreme atman, and the eternal one.

This twenty-fifth principle is Vasudeva and is also identified with purusa and supreme atman. The characteristics of

this supreme entity are described as follows:

pasya devasya mahatmyam mahimanam ca narada |
Subhasubhaih karmabhir yo na lipyati kaddacana // MBh 12.326.25

Behold the god’s majesty and greatness, O Narada! He is never tainted by actions good or bad.

sattvam rajas tamas caiva gunan etan pracaksate |
ete sarvaSariresu tisthanti vicaranti ca // MBh 12.326.26

These guna-s one calls sattva, rajas, and tamas. They dwell and move in all bodies.

etan gunams tu ksetrajiio bhunkte naibhih sa bhujyate /
nirguno gunabhuk ca eva gunasrasta gunadhikah // MBh 12.326.27
Ksetrajiia enjoys these guna-s, but he is not enjoyed by them. He is free from guna-s, enjoys guna-s, creates

guna-s, and transcends guna-s.

Vasudeva thus transcends guna-s and is here called ksetrajiia.'® Not defiled by anything, pure, and enjoying the
guna-s, he is presented as an entity who, like purusa in Classical Samkhya, is merely an onlooker.'

Next is described dissolution into this supreme entity:

Jjagatpratistha devarse prthivy apsu praltyate |
Jyotisy apas praltyante jyotir vayau pralTyate // MBh 12.326.28
O divine sages! Earth, the foundation of the world, dissolves into water, water dissolves into fire, fire

dissolves into wind;

khe vayuh pralayam yati manasy akasam eva ca /
mano hi paramam bhiitam tad avyakte praliyate // MBh 12.326.29

Wind dissolves into space, and space into manas. Manas, the supreme existent, dissolves into the unmanifest.

avyaktam puruse brahman niskriye sampraltyate |
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na asti tasmat parataram purusad vai sandtanat // MBh 12.326.30
O brahman! The unmanifest dissolves into the inactive purusa. There is nothing higher than that eternal

purusa.

Here one can posit the following process of dissolution: earth — water — fire — wind — space — manas —
unmanifest — purusa. There is no mention of anything that might correspond to ahamkara and gross atman. Purusa
and Vasudeva are, moreover, regarded as identical, as is evident from the statement in v. 30 that there is nothing
higher than purusa, a point that had already been made in v. 23. Furthermore, one can discern here a monistic theory
of creation insofar that the world dissolves into this purusa equated with Vasudeva.

Next, the five gross elements are mentioned in the following terms:

prthivt vayur akasam apo jyotis ca paiicamam /
te sameta mahatmanah Sartram iti samjititam // MBh 12.326.32
Earth, wind, space, water, and fire, the fifth [of the five gross elements]: those gross principles (mahatman),

coming together, are called the body.

There is no mention of the evolution of the principles, but if the process of their dissolution is retraced in the opposite
direction, one can posit the evolution of the gross elements as follows: space — wind — fire — water — earth. It is,
moreover, stated that these five gross elements form the body.

Meanwhile, jTva is mentioned as that which activates the body.?

na vina dhatusamghatam Sariram bhavati kvacit |
na ca jivam vina brahman dhatavas cestayanty uta // MBh 12.326.34
The body does not exist anywhere without the combination of the elements (i.e., five gross elements), and

without j7va, the elements are not even able to make [the body] move.?! O brahman!

The body cannot exist without the coming together of the five gross elements, nor can it move without jiva. In

addition, that which is “invisible and quick-footed” is said to enter the body.

tad avisati yo brahmann adrsyo laghuvikramah /
utpanna eva bhavati Sartram cestayan prabhuh // MBh 12.326.33
O brahman! That which is invisible and quick-footed?* enters that (i.e., the body).? It is [that] arisen and is

the mighty one that makes the body move.
Following Ganguli, “that which is invisible and quick-footed” could possibly be considered to signify Vasudeva. But
judging from the fact that it is something that has arisen and is the mighty one that makes the body move, it is

probably more reasonable to equate it with jiva, for it is also described as follows:

sa jivah parisamkhyatah Sesah samkarsanah prabhuh / MBh 12.326.35ab

Enumerated as [alternative names of] that jiva are Sesa (sheath), Samkarsana, and prabhu (mighty).

Jiva is thus identified with Samkarsana.

tasmat sanatkumaratvam yo labheta svakarmana // MBh 12.326.35¢d
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yasmims ca sarvabhiitani pralayam yanti samksaye |

sa manah sarvabhiitanam pradyumnah paripathyate // MBh 12.326.36

That which obtains the nature of Sanatkumara from that (i.e., jiva) by its own action and that in which all
existents dissolve at the time of complete destruction—for all existents that is manas and is referred to as

Pradyumna.

As is clearly stated below, it is assumed that Pradyumna arises from jiva, i.e., Samkarsana. This Pradyumna is
identified with manas and is also regarded as that into which all things dissolve at the time of the destruction of the
universe.

Next, Aniruddha makes an appearance.

tasmat prasito yah karta karyam karanam eva ca /

yasmat sarvam prabhavati jagatsthavarajangamam /

so 'niruddhah sa tsano vyaktih sa sarvakarmasu // MBh 12.326.37

That which, born of that (i.e. Pradyumna), is the doer, the result, and the cause, that from which everything
stationary and moving in the world arises —that is Aniruddha, that is the ruler, that is the manifestation in all

actions.

Aniruddha arises from Pradyumna and is that from which everything is born, and he is also referred to as
“manifestation.”

After having described the four vyitha gods, the text continues as follows:

yo vasudevo bhagavan ksetrajiio nirgunatmakah /
Jjieyah sa eva bhagavaii jivah samkarsanah prabhuh // MBh 12.326.38
Holy Vasudeva is ksetrajiia and is by nature free from guna-s, and it is he who should be known as holy jiva,

Samkarsana, and prabhu (mighty).

This is a highly problematic passage. It had previously been stated that Vasudeva and ksetrajiia are identical and that
Samkarsana and jiva are identical. But here it could be supposed that Vasudeva and Samkarsana are identical, which
would lead to inconsistencies.”* Here it should be understood rather that Samkarsana arises from Vasudeva.
Alternatively, it is perhaps being suggested that Vasudeva and Samkarsana are no different in essence and represent
no more than different manifestations of this essence.

Next, it is explained that these vyitha gods correspond to the principles.

samkarsandc ca pradyumno manobhiitah sa ucyate /
pradyumnad yo ‘niruddhas tu so "hamkaro mahesvarah // MBh 12.326.39
And from Samkarsana Pradyumna [appears]. He is called the manas principle. Meanwhile, from Pradyumna

he who is Aniruddha [appears]. He is ahamkara, he is Mahe§vara.

From Samkarsana there appears Pradyumna, and from Pradyumna there appears Aniruddha. The order of evolution is
thus: Samkarsana — Pradyumna — Aniruddha. Furthermore, Pradyumna is identified with manas and Aniruddha
with ahamkara. Since it has already been stated that Samkarsana is jiva, the following process of evolution can also
be posited: jiva — manas — ahamkara. The thesis that ahamkara arises from manas is found in the Manusmyrti >

There is much about this theory of creation that is unclear, and one cannot deny the possibility that the author(s) were
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unable to achieve overall consistency.?

Chapter 326 presents a theory identifying the vyitha gods with the principles, and their evolution is set out in fig.
2. It is clear that Pradyumna is considered to be identical with manas and Samkarsana with jiva, and on that basis it
may be possible to equate Samkarsana with the unmanifest. In the same way, it may be possible to equate space,
Aniruddha, and ahamkara, although it is difficult to suppose that space and ahamkara are identical.

It may rather be the case that in chapter 326 the process of creation and that of dissolution differ, for Pradyumna
is said to be that into which all things dissolve while Aniruddha is that from which they arise. In other words, during
the process of creation space arises from Aniruddha, who corresponds to ahamkara, and during the process of

dissolution space dissolves into Pradyumna, who corresponds to manas.

purusa

Vasudeva (primaeval man
l or supreme soul)

Samkarsana

i manas
Pradyumna (mind)

/

Aniruddha

jiva avyakta
(living soul) (unmanifest)

— ahamkara
(ego-consciousness)

_ akasa
o (space)
\
vayu —-
(wind) <]
\/
Jjyotis —
(fire) <]
\/
apas —|
(water)
v
prthivi
(earth)

Fig. 2. The evolution of the vyiiha gods and the principles in Mbh 12.326

5. Concluding Remarks

Chapters 326 and 327 both belong to the “Narayaniya-Parvan,” but they include several differing views. On the basis
of chapter 327 one can posit the following evolutionary process: supreme atman — unmanifest — gross arman —
ahamkara — five gross elements. In this case ahamkara and space are treated separately. But in chapter 326 the
relationship between space and ahamkara is unclear, and it is also conceivable that ahamkara arises from manas.
Further, as regards Aniruddha, in chapter 327 he is identified with gross atman, while in chapter 326 he is identified
with ahamkara, and the correspondences between the vyitha gods and the principles would not seem to be fixed.”
Additionally, within chapter 326 the evolutionary process is not fixed either, and this has resulted in some
inconsistencies.

As we have seen in the above, references are made to various theories, and there are some obvious
inconsistencies. It is thus evident that these two chapters belong to a stage in which these theories had not yet been

systemized. It is to be surmised that while it was all very well to incorporate various theories and try to blend them
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together, in the end it proved impossible to achieve overall consistency. But there are traces of an attempt to
amalgamate the vyizha gods and Samkhya doctrine and incorporate them into a theory of creation. An attempt was
made to develop a cosmogony that added mythical elements and psychosomatic theory to the process of evolution
from the Supreme Being. The cosmogony of the Paficaratra sect became even more complex in later times through
the incorporation of still more diverse theories, and the course of creation from the Supreme Being to the
phenomenal world required a long process. One can probably detect in this a way of thinking distinctive of Indian
thought, whereby a sect of thought would seek to establish the superiority of its own views by incorporating past
ideas. It may be supposed that this way of thinking was one of the reasons behind the formulation of a cosmogony
that blended together various different theories. In this article I have been able to undertake only a limited discussion
of the issues, and in order to analyze the cosmogony of the Paficaratra sect in greater detail, it will be necessary to

take up and elucidate a wide range of later works too.

Bibliography

Belvalkar, Shripad Krishna ed. (1954) The Santiparvan: being the twelfth book of the Mahabharata: the great epic of India for the
first time critically edited, Part 3. Moksadharma, Poona: Bhandarkar Oriental Research Institute.

Ganguli, Kisari Mohan ed. (1975) The Mahabharata of Krishna-Dwaipayana Vyasa, Vol. X, Santi Parva part III, New Delhi:
Munshiram Manoharlal Publishers.

Hikita, Hiromichi (1997) Hindu Tantrism no Kenkyi, Sankibobusshorin [5]HFAME (1997) [ ¥ Kv—% » b1 X 2 DOHf
g8l G A

Johnston, E. H. (1974) Early Salmkhya: An Essay on its Historical Development according to the Texts, Delhi: Motilal
Banarsidass, reprinted edition.

Mani, Vettam ed. (1975) Puranic Encyclopaedia, Delhi: Motilal Banarsidass.

Mifra, Mandana and Nag Sharan Singh eds. (1988) Srimanmahabharatam: Caturdharavamsavatamsasrimanntlakanthaviracita-
bharatabhavadipakhyattkaya sametam, Vol. 6: Nag Prakasaka.

Nakamura, Ryosho (1998) Mahabharata no Tetsugaku: Gedatsuhouhin Gentenkaimei Ge, Heirakuji Shoten [FPA) T HH (1998)

[=N= "= F ¥ O B IURI] T | PSR

Olivelle, Patrick (2005) Manu’s Code of Law: A Critical Edition and Translation of the Manava-Dharmdsastra, Oxford
University Press.

Rastelli, Marion (2009) “Paficaratra,” in Jacobsen, Knut A. ed. Brill’s Encyclopedia of Hinduism, Vol. 3, Leiden: BRILL, pp. 444—
457.

Watase, Nobuyuki (2013) Manu Houten, Heibonsha [JE#E/E 2 (2013) [~ X =] | 3 L.

Winternitz, M. and Nakano Gisho [Tr.] (1965) Jojishi to Purana (Indobunkenshi vol2), Nihon Indo Gakkai [/ 4 ¥ T )V = v
v - REPFRIRIER] (1965) [RUEE L 77— ) .4 ¥ FICEREE2E, HAES 2.

Notes

1 The Mahabharata is divided into 18 books and an addendum and consists of approximately 215,000 verses. Mahabharata
means “great (maha) Bharata tribe (bharata),” and it is the “tale of the great Bharata tribe.” While it is centred on the tale of
a war within the tribe, many other stories have been inserted into the narrative, and it could be described as encyclopaedic in
content. Its authorship has traditionally been attributed to Vyasa. The central narrative of internecine war is the oldest part of
the work, and it is said to have acquired its present form between the fourth century BCE and the fourth century CE
[Winternitz and Nakano 1965].

2 Among the some editions of the Mahabharata 1 have used the critical edition [Belvalkar 1954], but in parts I have also
consulted the Poona edition with Nilakantha’s commentary [Mi$ra and Singh 1988].

3 Nakamura translates as “F £ 2 % K ¥ (i.e. “the puissant unmanifest”) [Nakamura 1998: p. 949], Ganguli as “forth
Avyakta (the Unmanifest)” [Ganguli 1975: p. 135].

4 Ahamkara is mentioned already in the Upanisads. For example, Chandogya Upanisad 7.25.1 refers to its function of

connecting to the self, while in Svetasvatara Upanisad 5.8 and Maitrayaniya Upanisad 6.5 it is mentioned together with
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buddhi and manas as a mental function or organ.
Same verse is found also in MBh 12.187.4ab and MBh 12.298.11ab.
It can be seen for example in MBh 12.203, 291, 298; Carakasambhita 4.1; and Buddhacarita 12. It should be noted, however,
that these differ in details. The Bhagavadgita (MBh 6.29.4) also lists eight principles, but there is no mention of the
unmanifest, and manas is counted.
See section 4 below.
In MBh 12.203 the relationship between the five gross elements and the five sense objects is explained in the following
manner:
tadvat somagund jihva gandhas tu prthivigunah /
Srotram Sabdagunam caiva caksur agner gunas tatha /
spar§am vayugunam vidyat sarvabhiitesu sarvada // MBh 12.203.32
Likewise in all existents may it always be known that the tongue (tasting) is the attribute (guna) of [the element] water,
smell is the attribute of [the element] earth, the ear (hearing) is the attribute of [the element] sound, the eye (sight) is the
attribute of [the element] fire, and touch is the attribute of [the element] wind.
Although the correspondences are not fixed, it is evident that the five sense objects correspond with the gunas of the gross
elements. This correspondence is also found for example in MBh 12.187.8—10ab, as well as being expounded in Classical
Samkhya. If one takes into account the thesis presented in chapter 203, the gunas mentioned in chapter 327 may include the
sense organs, but their correspondence with the eleven Rudras is unclear.
bhutasargam ahamkarat trttyam viddhi parthiva /
ahamkaresu bhiitesu caturtham viddhi vaikrtam // MBh 12.291.23
Know the creation of existents from ahamkara as the third. O son of Prtha! Know that modified one (vaikrta) in existents
[born from] ahamkara as the fourth.
vayur jyotir athakasam apo ‘tha prthivi tatha /
Sabdah sparsa$ ca rupam ca raso gandhas tatha eva ca // MBh 12.291.24
Wind, fire, space, water, and earth are indeed [respectively] sound, touch, colour, taste, and smell.
evam yugapad utpannam dasavargam asamsayam [ MBh 12.291.25ab
Thus without doubt a tenfold set was born simultaneously.
[Mani 1975: p. 691].
[Mani 1975: p. 779].
maricir angiras catrih pulastyah pulahah kratuh /
vasistha iti saptaite manasa nirmita hi vai // MBh 12.327.61
Marici, Angiras, Atri, Pulastya, Pulaha, Kratu, and Vasistha—these seven were created as the spiritual ones (manasa) [of
Brahma].
The Manusmyti is a work belonging to the Dharmasastras and is thought to have been composed between the second century
BCE and the second century CE. Dharmasastra means “teaching about dharma (law),” but these works cover a far broader
range of behavioural norms than just laws [Watase 2013: pp. 449-500].
The ten sages are the so-called seven sages and Pracetas, Bhrgu, and Narada [Watase 2013: p. 26].
maricir atryangirasau pulastyah pulahah kratuh /
vasisthas ca mahateja ete citrasikhandinah // MBh 12.322.27
Marici, Angiras, Atri, Pulastya, Pulaha, Kratu, and Vasistha of great majesty —these are the citrasikhandin.
sapta prakrtayo hy etas tatha svayambhuvo astamah /
etabhir dharyate lokas tabhyah Sastram vinihsrtam // MBh 12.322.28
These are the seven prakrtis, and Svayambhuva is the eighth. The world is supported by these [seven] and the teaching
($astra) issued forth from them.
[Rastelli 2009: p. 444].
In Classical Samkhya the twenty-five principles are purusa (supreme soul), prakrti (primordial nature), buddhi (intellect),
ahamkara (ego-consciousness), manas (mind), five sense capacities, five action capacities, five subtle elements, and five
gross elements. In Epic Samkhya, similar principles are enumerated, but the order in which they evolve differs, and in some
cases the number of principles also differs.
Lit. “he who knows (jiia) the land or field (ksetra).” Another term for purusa.

Classical Samkhya propounds a dualistic theory in which purusa (supreme soul) merely observes, as a result of which prakrti
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(primordial nature) is activated and the evolution of the world begins. But as was seen in chapter 327, in Epic Samkhya there
is also found a theory that tends towards monism, with purusa being identified with the Supreme Being and prakrti being
born from purusa.

Jiva is not clearly explained in Samkhya doctrine. In the epics “jiva denotes, not the soul, but an animating principle of the
nature of prana, which passes from body to body in the course of transmigration” [Johnston 1974: p. 44]. This overlaps with
the subtle body posited in Classical Samkhya.

The Poona edition has vayavas for dhatavas [MiSra and Singh 1988: p. 246]. Nakamura translates: “ () Jmi: (%)
WHE &5 Z LA TE LW (ie. “the [five] winds are unable to make [the body] move”) [Nakamura 1998: p. 932].
Laghuvikrama means “light and quick step,” but Ganguli translates it as “the puissant Vasudeva” [Ganguli 1975: p. 135].
Nakamura translates it as “£ D V> & D7 (i.e. “one which is quick-footed”) and references Ganguli’s translation [Nakamura
1998: p. 932].

Ganguli translates this as “that combination of the five primal elements, called body,” and I likewise interpret “that” as the
body [Ganguli 1975: p. 135].

If Vasudeva and Samkarsana are identical, then ksetrajiia and jiva would also end up being identical. That ksetrajiia and jiva
have similar functions is mentioned in MBh 12.187.7-12, while a view that clearly differentiates them is found in Manusmrti
12.12-14.

udbabarhatmanas caiva manah sadasadatmakam /

manasas capy ahamkaram abhimantaram tsvaram // MS 1.14

And from himself [Brahma] drew out manas composed of the existence and the non-existence, and from manas [he drew
out] ahamkara, which is self-consciousness and 7svara.

I have found only the above two instances of the thesis that ahamkara is born from manas. In other expositions of Epic
Samkhya manas is either born from ahamkara or else it evolves from the eight primordial origins, including ahamkara, as
one of the sixteen modifications. The creative functions of manas can be traced back to the Vedas and are also mentioned in
Epic Samkhya. But in Classical Samkhya manas is clearly said to be born from ahamkara, and no creative functions are
attributed to it. It is to be surmised that the position of manas declined with the passage of time.

According to Hikita, considerable confusion can be seen in the identification of the vyitha gods with the principles. He points
to chapter 6 of the Laksmritantra, where Samkarsana is identified with ahamkara, Pradyumna with buddhi, and Aniruddha
with manas. Further, in later times there is a tendency to regard the vy@ha gods as controllers of these principles rather than
identifying them with the principles. Initially not much importance was attached to them in the Paficaratra sect, but after they

were taken up by Sankara various associated problems began to surface [Hikita 1997: p. 61].
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