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Abstract

Pafica-ratra is one of the most important and influential among early Vaisnava traditions belonging
to the group of the Tantric traditions of India. It, for much of its existence, had to prove and confirm its
authoritativeness and conformity to orthodoxy. The discussion concerning this subject can be found in the
works of the famous philosophers and religious teachers such as Yamunamuni in his Agama-pramanya,
Ramanuja in his §rz‘—bha‘_sya, and Venkatanatha in Pdrica-ratra-raksa. This subject is still continued, for
example in the works of Uttamar Viraraghavacarya who published Sri-pafica-ratra-paramyam in 1991 in
Tirupati.

One of the methods through which Pafca-ratra proved its connection with orthodoxy was to use and
sometimes to re-define the basic notions of the orthodox tradition. One of such notions is dharma.

The article gives some examples of the presentation of this notion in some of the Panca-ratra texts,
mainly Visnu-samhita and Parama-samhitd. In both texts one finds long passages dedicated to the notion
of dharma and both texts on the one hand refer to the orthodox understanding of the term known from,
for example, Bhagavad-gita and Manu-smyti, on the other hand they propose new definitions, sometimes
consisting of several elements constituting dharma. Such a policy, namely referring to orthodoxy, but also
adding new elements, is typical for the texts of the Tantric traditions claiming to belong to the main stream
of the Hindu religion, but also claiming to be, in a way, better, special (visesa).

Panca-ratra, one of the most important and influential among the early Vaisnava
traditions of India, for much of its existence, in its scriptures, created from about the 5t
century A.D., had to prove and confirm its authoritativeness and conformity to orthodoxy.
Being a Tantrika tradition, it had to show its adherence to the crucial rules constituting
the Vedic and post-Vedic orthodoxy or at least orthopraxy. Although it claims to derive
its roots from a lost §akha of the Veda, namely Ekayana-$akha, it was not convincing
enough for the orthodox, therefore the discussion about Paiica-ratra’s authoritativeness
(pramanya) has been present in the religious and philosophical discourse for many
centuries, beginning in the Panca-ratrika scriptural texts themselves, for example the
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Padma-samhita (PadS),' the Yamunamuni’s Agama-pramanya (9" century), Ramanuja’s
Sri-bhasya (10" century), Venkatanatha’s Paca-ratra-raksa (13%/14% century), till the
works of, for example, Uttamar Viraraghavacarya, such as Sri—paﬁca-rdtra-pdramyam,
published in 1991 in Tirupati.

Panca-ratra has been fighting to gain and maintain the status of the orthodox
and authoritative tradition using not only the argument of its own descent from the
lost Vedic sSakha, but also through such devices as sastravatarana and by referring
to, and sometimes redefining crucial religious and philosophical notions, among them
dharma — usually translated as “obligation”, “law” or “rule”, bhakti — usually translated
as “devotion”, and others. Both dharma and bhakti, as well as many others, acquire
anew or modified meaning in the Panca-ratra tradition, but in this paper we will only
consider dharma.

Sastravatarana, a very typical feature of many Tantric texts, is the story of a revelation.
The tradition claims that it was directly revealed by the Highest Purusa, namely Visnu.
The recipients of the revelation are different in different texts, though very often it is
Brahma who then hands down the knowledge to the sages and they become teachers to
other devotees. Such a precisely defined chain of the successive recipients of the highest
knowledge, as well as the description of the circumstances in which the very revelation
and its transmission took place, are meant to make the story more probable and vivid,
and to show the divine origin of the tradition.2 One more method to prove the authority
and attachment to orthodoxy is to address the crucial notions of religion and philosophy.
Dharma is one of them.

In the Panca-ratrika text called Parama-sambhita, created probably about the 8t/9th
century A.D.,? one finds a whole chapter, entitled dharma, dedicated to an analysis of this
notion. Worth noticing is the fact that the chapter comes in between two others, dedicated
to the interpretation of omens and to the performance of the kamya rites, undertaken in
order to acquire the special, supernatural powers (siddhis) and, through them, the earthly
aims of the devotees. This particular position within the text was probably not accidental
and served to diminish or balance the role of these typical Tantric rites by exposition of
the notion so inherently belonging to the orthodox milieu.

What does the term mean and how does the description of the dharma appear in
the Parama-samhita? How close is it to the dharma known from Smrti texts? Usually
the main source of the rules of dharma are considered to be the law books belonging
to the Smrti portion of Sanskrit literature, among them the most authoritative text —

' Especially in chapter 21 of PadS (entitled Siddhanta-bheda-paiica-ratradhikari-vyavastha-vidhih) dedicated
to the description of the division into siddhantas within the tradition.

2 See Oberhammer 1994, 1998 and 1999; Czerniak-Drozdzowicz 2003.

3 About the dating of the text, see Czerniak-Drozdzowicz 2003.
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Marm-smorti.4 However, as we can see, the notion was also discussed and modified in
other sources.

Chapter 12 of the Parama-samhita introduces the topic by the question posed by
one of the interlocutors of the revelation dialogue, namely Brahma, who asks Parama
Visnu:

ko dharmo visnu-bhaktanam deva-deva prasasyate | prayas-cittani va kani
dharma naimittikas tatha // 12.1
mukti-kamasya ke dharma bhiiti-kamasya ke matah / etat sarvam samdcaksva
tatra me samsayo mahan // 12.2

“What dharma is proclaimed for the devotees of Visnu, O God of gods?
What are the expiations and occasional rules? What are the obligations
(dharmah) of the one longing for emancipation (rmukti-kamasya) and which
are intended for the one longing for earthly goods (bhiiti-kamasya)? All
this explain to me, since I have serious doubts about it.”

While analysing this introductory remark, one notices that the term dharma is used
here in the plural, suggesting not one overall law or rule, but obviously many different
dharmas that determine the behaviour of the pious Vaisnava. Therefore we have to take
into consideration that the term here does not describe a holistic and consistent notion,
but applies to many different rules that change according to the position of a devotee and
his aims. There are dharmas which are occasional (naimittika), therefore dharma here
means also rituals, since in the Pafca-ratrika context naimittika refers to the occasional
rites. Therefore, the dharma is distinguished and divided into smaller constituents, differing
according to a particular situation, which reminds one of the Bhagavad-gita’s notion
of the sva-dharma — the need to act according to particular circumstances. Also in the
Bhagavad-gita dharmas appear in plural in the famous — and very important for Panca-
ratrikas — verse, called carama-sloka (BhG 18.66):

sarva-dharman parityajya mam ekam Saranam vraja / aham tva sarva-
papebhyo moksayisyami ma sucah //

“Having abandoned all duties, come to me alone for refuge. I will release
you from all sins. Do not grieve.”

4 We owe the Polish translation of the text to Professor Maria Krzysztof Byrski, who proposes that we translate
dharma with the Polish word zacnos¢, which can be translated as “righteousness” (Traktat o zacnosci, Warszawa
1985); one of the most important studies of the Indian law we owe to an Indologist with Polish roots, Ludwik
Sternbach, the author of Juridical Studies in Ancient Indian Law, Delhi 1965-1967.
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In this verse dharmas also mean different kinds of obligations constituting correct
behaviour, and this particular verse was the subject of crucial theoretical discussions among
Panca-ratrikas and Visistadvaitins, as well as their opponents. Panca-ratrikas were accused
of an interpretation of this verse as giving permission to give up all ritualistic activities
prescribed by orthodoxy, while Ramanuja, an advocate of Paica-ratra, underlined the
necessity of giving up the fruits of the deeds, stressing the meaning of the verb pariviyaj,
which was probably what BhG originally meant, having connected the notion of dharma
with the idea of action not motivated by the desire of getting its fruit (niskama-karma).> In
the Parama-samhitd, in the teaching of the sage Markandeya to Devala, the text uses an
expression which evokes the devotional attitude of the carama-sloka of the Bhagavad-gita
and which encourages the devotee to leave all other actions except worship of god:

tasmat tvam devala tyaktva sarvam anyad vicestitam | bhajasva sarva-
bhavena paramatmanam acyutam //

“Therefore you, Devala, having abandoned all other actions, worship the
Highest Acyuta wholeheartedly.” (ParS 31.50)

In this way the carama-sloka was understood in most of the Panca-ratrika teachings
and this is one of several references to the devotional ideas present in the orthodox texts,
such as the BhG, to be found in the Panca-ratrika texts.

While Parama Visnu answers Brahma’s questions, he says that only the deeds by
which God is pleased (prasidati) are to be understood as dharma. Further, the ParS
divides dharma into three categories: dharma of mind, of speech and of deeds. The
dharma of mind is defined as faith, firmness and serenity (sraddha, dhrti, prasada) (ParS
12.4d-13); that of speech is defined as truth, love and goodness (satyam, priyam, hitam)
(ParS 2.14-22); and that of deeds as service, cleanliness and graciousness (paricaryd,
visuddhi, paranugraha) (ParS 12.23-57). All these qualities and obligations are, in fact,
similar to those required of the orthodox devotee.® This definition is elaborated in further
verses of chapter 12 (12.58-67). We are told that through scrupulous performance of one’s
religious obligations and the meticulous execution of the acts of worship one may win
the favour of god and realise the non-difference of the jiva (individual soul) and para
(the Supreme) (ParS 12.63-66):

“God worshipped with deeds protects even in future lives, removes
calamities, increases success. For to suppress any sense-faculty by one’s
own power, without the favour of God, is impossible. Therefore make
him your refuge. For the unliberated — the jiva — and the Supreme [soul]

3> For the two interpretations of the carama-sloka by Ramanuja, see for example Carman 1981.
6 See for example ManuS 2. 159-161 and Yajitavalkya-smyti 1. 122-123.
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are distinct. But for the liberated there is no distinction between them,
since there is no reason for them to be distinct. Therefore the one who
desires emancipation, having abandoned the fruit, everyday should worship
Visnu with activities of the mind, speech and body.”’

Parama Visnu explains three types of dharma, and then the varieties of the dharma
of mind as follows:

sa punas tri-vidhah proktah pirvam eva mayd tava | mano-vak-karma-
sambandhat tatra vaksyami manasam [/ sraddha dhytih (em. A; smytih
GOS) prasadas ca trayas sarvas tu manasah /

“This [dharma], as has been explained by me to you, is threefold in
connection with mind, speech and action. I will present you with this,
which is connected with the mind. Trust, firmness and serenity are the
three [characteristics] of the mind.” (12.4-5b)

The dharma of mind is described in verses 12.4-14 and the devotee possessing the
first characteristic, namely Sraddha, is defined as follows:

sraddhavan labhate jianam Sraddhavan sadhu-sammatah /| sraddhavan
api yuktas ca Sraddhavan deva-sammatal //

“The one who trusts acquires knowledge, the one who trusts is considered
holy, he is attentive and regarded as god.” (12.6)

The aim obtained by the second constituent of the dharma of the mind — firmness
(dhyti) is described as follows:

dhrtya na cyavate dharmad dhytya duhkhair na badhyate / dhytya sukhair
na muhyeta dhytya nodvegam pcchati //

“Due to firmness one does not abandon dharma, by firmness one is not
bound by misfortunes, by firmness one is not deluded by fortunes, by
firmness one does not fear.” (12.7)

7 ParS 12.63-66: karmanaradhito devah pati janmantaresv api | upadravams ca nudati samtanoti ca sampadah I/
samniroddhum *sva-Saktya hi (em. Sanderson; sva-saktyabhih GOS and ParS,,; sva-Saktyabhis tu em. Ed.) sakyam
naikam apindriyam | vina deva-prasadena tasmat *tam (em. Aiyangar; rvam GOS and ParS,) saranam vraja //
*amukte (GOS and ParS,,; amuktau em. Ed.) bheda eva syat jivasya ca parasya ca | muktasya tu na bhedo ’sti
bheda-hetor abhavatah /| tasmad vimuktim anvicchan visnum eva dine dine | tyaktva phalam updstta mano-vak-
kaya-karmabhih //
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It seems that especially the third element of the dharma of mind, namely serenity
(prasada), is considered a very important factor and the benefits of serenity are explained
as follows:

prasanno bddhate nanyam prasanno nabhyasiiyati | prasanno ndrtha-
lubdhas ca prasannah satatam sukht // yatraite guna yasya sva-bhavad
yatnato ’pi va | nityam manasi tisthanti devas tasya prasidati //

“One who is serene does not oppress others, he does not show anger,
he does not desire wealth, and he is always happy. If a person has these
qualities in his mind at all times, whether they are his by nature or
acquired by effort, God is pleased with him.” (12.8f)

The text sees serenity as connected with devotion, though it does not make this
connection explicit. The statement that the success of worship depends on serenity appears
in the fourth chapter of the text (ParS 4.71ab) and is followed by a definition of bhakti
as loving contemplation (sneha-piirvam anudhyanam bhaktir ity abhidhiyate /| — 4.71cd).
This definition is followed by an enumeration of eight elements that bhakti must include
(astangd bhaktih — ParS 4.72c), such as worshipping god at all times, maintaining the rules
of behaviour, placing one’s trust in other Vaisnavas, devoutly listening to the [Puranas’]
accounts of Visnu’s exploits, and not worshipping him for a living (4.72-76).8 The
language and vocabulary of devotion in 4.71-76 are closely related to what is found in
orthodox Vaisnava sources, and the text’s definition of bhakti (4.71cd) is seen in other
Vaisnava texts, such as the Naya-dyumani of Meghanadarisuri and the Sarvartha-siddhi
of Venkatanatha.?

In the following passage of the dharma chapter (ParS 12.9-14) the text gives additional
information concerning the dharma of mind:

“Where these qualities, from one’s own nature or even [acquired] by
effort, remain in [one’s] mind, God is pleased with one. Association with
those possessing [these] qualities or listening about those great ones who
are learned in qualities will be the reason [of the appearance] of [these]
qualities. The [qualities] which are opposite to them are called adharmas.
Those [people] who are addicted to them [namely to adharmas] will
gain misery in all their lives. Therefore with all his effort the Vaisnava

8 ParS 4.72-76: pajanam hi vina bhaktya kytam apy akytam bhavet / astarga bhaktir uddista vaisnavasya visesatah //
yam avapya param siddhim acirenadhigacchati / devasyaradhanam nityam samayasya ca raksanam // vaisnavasya
ca visvasah puajayam adaro mahan / svayam aradhane yatnam tat-katha-sravanadarah // para-badhasv andastha
ca tat-pajanupajivanam / ity esasta-vidha bhaktir vidyate yasya dehinah // sa (em. S.; ya GOS) idam Srunuyat
tantram sa cedam vaktum arhati //

9 Naya-dyumani: 233.1-9, Sarvartha-siddhi: 88.6f; see Czerniak-Drozdzowicz 2003: 171.
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who wishes accomplishment should discipline his mind with these three
qualities. If the mind is controlled everything will be controlled; therefore
man first has to subdue [his] mind. When the mind is on the good path,
speech is [also] on the good path; what is decided by the mind this is
then explained by speech.”!0

Considering these passages, we can conclude that the dharma of mind is a particular
disposition of mind and overall attitude towards god and co-devotees, and that it influences
other qualities of man.

The dharma of speech is described in verses ParS 12.15-22. First, three main
constituents of this kind of dharma are listed:

satyam priyam hitam ceti vag-dharmah tri-vidho [corr.; strividho ed.]
bhavet / trisv etesu vyavasthdapya vdacah sidhyati manavah //

“Truth, love and goodness — this is the three-fold dharma of speech. Having
established his speech in these three, man accomplishes his aims.”

The situations in which one should speak truth (satyam) are described as follows:

artha-vartasu sarvasu guna-vartasu sarvatah / dharma-vartasu cagryasu
satyam evarjasa vadet //

“In speech about wealth, about qualities in all places, and primarily in
speech about dharma one should speak truth straight forwardly.”
(ParS 12.16)

Love/kindness (priya) as a quality of speech is needed in contacts with others:

prapta-kale priyam brityad guriinam mahatam tatha / panditanam Sisaunam
ca jirnanam klisyatam tatha //

“When there is occasion he should speak kindly to teachers and noble
ones, to sages, children, elders and the suffering.” (ParS 12.17)

10 ParS 12.9-14: yatraite guna yasya sva-bhavad yatnato ’pi va / nityam manasi tisthanti devas tasya prasidati //
gunavadbhis tu samyogo gunanam karanam bhavet | Sravanam va gunesv esu visrutanam mahdatmanam // etesam
viparTta ye tan adharman pracaksate | tesu prasakta duhkhani labhante sarva-janmasu // tasmat sarva-prayatnena
siddhi-kamas tu vaisnavah | vinayam manasah kuryat tribhir ebhir gunais sada // vasi-krte tu manasi sarvam eva
vasi-kytam / bhavisyati naras tasmat sadhayet prathamam manah // sat-pathe manasi nyaste vanr tisthati sat-pathe /
sankalpitam hi manasa prakasayati vak punah //
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The third quality of the dharma of speech, namely goodness (hitam), is described as
follows:

asannandam sakhinam ca Sisyanam anujivinam / dharmikanam ca
bhaktanam hitam brityad yathayatham //

“To near ones, to friends, pupils and servants, to the righteous and to
devotees one should speak what is good, in a proper manner.”
(ParS 12.18)

Describing the right speech the text reads:

vrddhanam samprayogais ca punya-Sastra-nisevanaih / abhydsena ca
dirghena vant san-margam pcchati //

“By [observation of] the usage of elders, by following the holy texts
(punya-sastra) and by lengthy practice speech acquires the right way.”
(ParS 12.19)

In the ParS’s opinion speech is not easy to control, therefore sometimes it is
recommendable to keep silent, though not for everyone:

“It is not possible to control the organ of speech, due to attachment
to evil, without using an effort. Therefore silence is better. [But] for
the one who is active in the world silence is not the right behaviour
(dharma); therefore the devotee of Visnu, firm in vows, should protect
the speech. The speech of the embodied one which is deprived of these
three [qualities] is known as leading to unrighteousness (adharma) and
as causing addiction and misfortune.”!! (ParS 12.20-22)

Finally, the third kind of dharma is that of the body, namely of deeds, characterised as
service, cleanliness and graciousness (paricaryda, visuddhi, paranugraha) (ParS 12.23-53).
The first element, which is service (paricaryd) is described as follows:

If one makes a place for the worship of God with vows, substances and
effort — this is known as service. Among them are the vow, three baths,
lying on the ground, celibacy, silence, eating food without salt, sitting
in the virdsana position by night, avoiding sleeping by day, going to

11 ParS 12.20-22: vag-indriyam asat-sanigad [em. Ed.; ajaspkvad GOS] ayatna-viniyogatah / samniroddhum asakyam
hi tasman maunam visisyate // loka-tantra-pravyttasya na maunam dharma isyate | tasmad vacam sada raksed
visnu-bhakto drdha-vratah // tribhir etair vihinatma vant bhavati dehinah / adharmayaiva sa jiieya duhkha-vyasana-
karint //
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the holy places. O, You who are Sitting on the Lotus; if one collects by
oneself the substances for worship of God and purifies with effort — this
would be the service.”!2

The second element, namely cleanliness (visuddhi) is described as follows:

“The removal of all dirt is known as one’s own cleanliness. Dirt is manifold
in the body and having removed it, one is cleansed. Urine, semen and
excrements, phlegm and transformed blood, sweat, tears and nails and
various exudations while within the body they are not impure. Being
outside they are causes of impurity. In particular times dirt appears [in the
bodies] of all. Their purification [is to be done] with earth or cleanliness
by washing [with water]. When one touches the dirt of others one should
take a bath. In contact with a dead body and impurity [after child-birth],
or in contact with sad [mourning] people, the emission of semen, vomiting
— only by bath is self-purification achieved. If one touches one’s own
excretions, excepting for example sweat and tears, expelled from the
body, a bath is prescribed. Even in that case one should take holy sip.
One should not sleep all the time. O, Pitamaha; if there are any utensils
for one’s own body used by others, they are impure for him. The usage
of the utensils and places of God by people is the cause of impurity/sin
— this is the rule. Whatever substance is [once] used by worshippers
during the pigja, this is known as nirmalya and should be avoided in all
rituals. Purification of gold and gems, clothes and the like, as well as
place, fire, sruva ladle, vessels and idols is done by washing. Secular
cleanliness of dirt is done by washing. The worship of God, bath, daily
cleansing of the body [as] prescribed in the popular usage and dharma-
Sastras, are the methods of purification which should be undertaken by
the wise devotee of Visnu.”!3

12 ParS 12.24-27: evasyaradhanarthaya yat karoti parisrayam / vratais ca dravya-yatnai§ ca paricarya tu sa
smytd /| vratam tri-savana-snanam adhah Sayanam eva ca | brahma-caryam tatha maunam aksdara-lavanasanam //
ratrau virasanam caiva diva svapana varjanam / punya-sthanadi gamanam ity-adi kamalasana // 12.26 pija-dravyani
devasya samaharati yat svayam / visodhayati samsrantah paricarya ’pi sa bhavet //

13 ParS 12.28-40ab: visuddhir atmano jiieyam [ya?] malanam apakarsanam / malds tu bahavah kaye tan apdsya
visudhyati /| mittra-Sukla-purtsani Slesma-vikreya-sonitam / svedo-Sriini-nakhah visravas ca prthag-vidhah // antargata
na dosaya bahihstha dosa-hetavah / kale kale malds tv ete sarvesam sambhavanti ca /| tesam Suddhir myda caiva
ksalandc ca visodhanam | malanam parakiyanam sparsane snanam dcaret // Sava-sitaka-samyoge durmanais ca
samagame | Sukla-mokse vamitva ca snanam evarma-Sodhanam // armiyanam malanam ca pracyutanam Sariratah /
sparsane snanam evoktam sveda-baspadikam vina // tatrapy acamanam kuryan nidram kuryan na sarvada / yani
catma-Sartrasya karmopakaranani vai // anya-bhogena dusyanti tany apy asya pitamaha / devopakarananam ca
sthanadmam pitamaha // dosa-hetur manusyanam upabhoga iti sthitih / pajayam viniyuktam tu yad dravyam iha
pitjakaih // nirmalyam iti vijieyam sarva-karyesu varjitam |/ hema-ratmam Sukadmam sthanasyagneh sruvasya ca //
patranam pratimayas ca suddhim praksalanad bhavet | malanam ksalanendpi Suddhir bhavati laukikt // deva-pizjatha
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The third kind of dharma of the body, namely graciousness (pardanugraha), is described
as follows:

“If one gives help to guests, teachers and suffering servants, to the great
ones who are the guardians of dharma and to the temples of gods, to
beggars and cattle and to many Vaisnavas by encouragement and gifts of
wealth with effort — this is graciousness (paropakara = paranugraha), the
highest dharma of the body. Among animals cows should be worshipped,
of them better are men, among them Brahmins should be worshipped,
among ascetics yogins. Among yogins, those desiring emancipation and
devoted ones should be honoured. The gift of food is the highest dharma
and the gift of goods. The gift of bed and seat for Vaisnavas and ascetics.
The gift of knowledge is distinguished and no other, [even] large one.
Gifts of land, mounts, carriage, lordliness and other goods confer great
fame, but middle fruits. Due to the situation, the place, the fitness of
the devotee and trust, the right time and wealth, there are many kinds
of fruits. Those desiring honour, intelligence, praise and fame are always
blamed, especially in case of the devotee of Visnu. Due to the difference
of intention/desire a gift such as land is commended [as well as] if they
ask for a long life, health or a son or similar. In connection with it one
should examine substances, time and place and the fitness of the devotee.
Having examined, whatever is done brings the whole fruit. If good people
give whatever should be given in honour of God, the following result
will be fame. Service to the Highest One is the gift of the emancipated
and noble one. Having acted with exclusive dedication, one gets the
accomplishment, not otherwise. In this way the triple dharma having the
source in the body is explained to you.”!4

ca snanam nityasah kaya [ed.; karya GOS] Sodhanam / loka-samvyavaharesu dharma-sastrantaresu ca // vihi [Ed.;
di GOS] tah suddhayo grahyah visnu-bhaktena dhimata //

14 ParS 12.40cd-52: atithinam guriinam ca bhrtyanam vapi duhkhinam // mahatam dharma-setinam devatdyatanasya
ca / bhiksukanam pasanam ca vaisnavanam ca bhityasam // utsahair artha-danais ca yatnenopakaroti yat / paropakara
ity esah sariro dharma uttamah // gavah pajyas tu tiryagbhyas tabhyo 'pi manujas tatha / tebhyo 'pi brahmandh
piajya bhiksubhyo ’pi ca yoginah // yogibhyo ’pi tatha pijya mukti-kamah samahitah / anna-danam paro dharmo
vasudanam ca sarvasah // Sayandasana-danam ca vaisnavesu yatisv api / vidyadanam visesyante nanyani vipulani ca //
bhiimi-vahana-yanadi vastv-aisvaryadi sampadah | danani kirti bhityamsi madhyamani phalesu ca // avasthayapadesena
patrena Sraddhaya ’pi ca / kalena ca dhanendapi phalam vividham ucyate // sarvatrapi yaso-buddhifkama]-karyas ca
ninditah // slagha ca kirtanam capi vaisnavasya visesatah | kama-bhedena danam tu bhiamy-adinam prasasyate //
ayur arogya-putradi prarthayanti tad-anvayat / dravyani kala-desau ca patrasyapi pariksayet // pariksya kriyamane
tu sarvam sampadyate phalam | yad va sarvani deyani datavyani manasvinah // deva-devam samuddisya yasas
tatranusangikam | Susrisapi param danam muktasya ca mahdatmanah // bhaktya kevalaya kytva siddhir bhavati
nanyathah / ity evam tri-vidha prokto dharmas te kaya-sambhavah //



208 MARZENNA CZERNIAK-DROZDZOWICZ

After this exposition of the threefold dharma connected with mind, speech and body,
the ParS informs the reader in brief about the things which should not be done, which are
opposed to dharma, and therefore fall under the category of adharma:

pravytter upasamksepan nivyttim tu param Synu [corr.; Srunu Ed.] / etebhyo
viparito yas tam adharmam pracaksate // adharmad vinivyttis tu mano-vak-
kaya-karmabhih / nivrtti-ripo dharmo ‘sau jiieyah papa-vinasanah //

“Since all about [right] activity briefly [has been explained], listen about
abstaining. All which is opposed to it [namely to dharma] is described
as adharma. Refraining from adharma with the activity of mind, speech
and body is known as the dharma which has the form of restraining
(nivrttiripa dharma) and it destroys sins.” (ParS 12. 53-54)

Concluding his exposition the author of the text recommends particular kinds of
dharma as suiting particular types of men, namely for the wise man the best are the three
kinds of dharma of the mind, for the ordinary man the three kinds of dharma of the body
are the best. To all those who are in between the best is the dharma of speech.!?

The role of activity done according to the rules of dharma is again stressed by the
Parama’s statement that it has both the form of deeds and the form of knowledge. Of
course, knowledge is higher, since it gains emancipation, but deeds purify knowledge.!®
Therefore all kinds of dharma are needed to accomplish the highest aim of the devotee.
God, if worshipped by service performed in the proper form, protects His devotees even
in their future lives.!”

The notion of dharma is present also in other Panca-ratric texts, though not in such
an elaborate form as in the ParS. For example, one can find it in one of the later texts,
Visnu-samhita, dated not earlier than the 11" and not later than the 14™ century A.D.!8
In this text, in the context of the discussion of the interaction of the field — ksetra and
the knower of the field — ksetrajiia (ksetra-ksetrajiia-nirnaya), presented in the fourth
chapter, dharma and adharma are described in connection with intelligence (buddhi),
which is eightfold (buddhir astavidha smyta — there are eight states (bhava) of buddhi),
as follows:

15 ParS 12.56-57: jitendriyasya vidusas tri-vidho manasah parah / prakytasyapi bhaktasya kaya-dharmah parah
smytah // madhymanam tu sarvesam vdciko dharma uttamah //

16 ParS 12.59: kriya-rapah smyto dharmo jiiana-ripam ca tat punah / jianena sadhyate moksah kriya jianasya
sodhint //

17 ParS 12.62-63ab: tasmad dharmena devesam aradhya tad-anugrahat | antarayam atikramya siddhim vrajati
vaisnavah /| karmanaradhito devah pati janmantaresv api /

18 More about the Visnu-samhita, see Czerniak-Drozdzowicz 2006.
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“Dharma, knowledge, renunciation and lordliness [are possessed] by
those with minds dominated by guna sattva; non-indifference [is the
characteristic of] the mind dominated by the guna rajas. Those whose
minds are dominated by tamas are characterised by adharma etc. Self-
control, restraint, dharma being the activity born from mind, speech and
body, should be done for the favour of God by those desiring emancipation.
Trust, firmness and the one called graciousness is the highest dharma
of mind. Rightness, friendliness, friendly speech — this is here praised as
the dharma of speech. The [dharma of the] body of the nature of service,
purity and kindness is threefold. These dharmas should be performed which
follow the [rules of] varna and asrama, which are Vaidika or Tantrika.
Through this one accomplishes one’s aims, not otherwise.”

(VisnuS 4.15-19.ab)!?

Furthermore, in chapter 29, in which the VisnuS presents the rules of general behaviour
and daily routine (samaydcara-laksana), the text referring to dharma classifies it similarly
as the ParS, namely into the dharma of the mind (manasa), the dharma of the body
(kayika) and the dharma of speech (vdacika). Also the VisnuS considers manasa as the best
one, recommended for those devotees who control their senses (jitendriyasya bhaktasya),
vdcika as appropriate for the middle devotee (madhyamasya) and kayika for the ordinary,
low devotee (prakrtasya). Dharma having the form of deeds (kriya-riipa) is lower than that
of the form of knowledge (jiiana-ripa), since through jiiana one acquires emancipation,
but deeds (kriya), understood here also as ritual, are needed for jiigna. The VisnuS
warns that the knowledge about dharma without favour of God (anugrahad pte) is not
enough to pacify the mind which is filled with worldly existence. Only having acquired
by favour an uninterrupted knowledge, does one acquire emancipation.?? This passage
of the VisnuS is similar to ParS’s exposition of dharma, especially VisnuS 29.33cd-34ab
which recalls ParS 12.57-59.2!

19 VisnuS 4.15-19ab: dharmo jianam ca vairagyam aisvaryam sattva-buddhayah |/ avairagyam rajo-buddhir
adharmadyas tamodhikah //15 yamas ca niyamo dharmo mano-vak-kayaja-kriyah / deva-prasadandayasau kartavyo
moksa-kanksibhih //16 Sraddha dhytih prasadakhyo manaso dharma uttamah / satya-priya-hitalapo vag-dharma
iha kirtitah //17 sartrah paricaryasuddhy-anugraha-mayas tridha / ete dharmds tu kartavya varnasrama-gatas ca
ye //18 vaidikas tantrika vasya siddhir bhavati nanyatha /

20 VisnuS 29.32ab-36ab: jitendriyasya bhaktasya manaso dharma uttamah //32 kayikah prakytasyokto
madhyamasya tu vdacikah / kriya-riipah smyto dharmo jidna-ripas tu tat-parah [em., same as ms marked ‘da’;
JjAdana-riipam tu tat-param Ed.] // 33 jiianena moksam apnoti jiandartha cesyate kriya / kevalam tv iha vijiianam
dharmasydanugrahad rte // 34 nalam ceto bhavavistam prasdadayitum afijasa / tad istvanantardydrtham prapya
Jjiaanam anugrahat // 35 tatah sadhyo bhaven moksas tad-bhaktair eva naparaih // 36ab.

21 See footnotes 15, 16 and 20. This is not the only reminiscence of the ParS one can find in the VisnuS, for
example, there are similarities in the explanation of the name Panca-ratra, the same parcopanisad-mantras are
present in both texts, etc. See Czerniak-Drozdzowicz 2006.
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Pafica-ratric texts often refer to dharma understood in its conventional, orthodox way,
as the rules regulating social and religious life and in such cases varnasrama-dharma as
well as dharma-sastras are mentioned, therefore we can presuppose that these generally
respected rules are to be followed also by the Panca-ratrikas.?> However, in addition,
Panca-ratra-samhitas add some particular explanations of the notion, referring to its three
kinds and connecting them with particular kinds of devotees. Through these additions
Panca-ratric texts differentiate the rules of dharma and underline the role of the ritual,
which is crucial for the Pafca-ratric religious routine. Even if the knowledge (jiigna) is
higher, its necessary support is kriya, which is all kinds of activity, but in the Pafca-ratric
context it is mainly ritualistic activity.

Through recollecting the value of the varnasrama-dharma as seen in the dharma-
Sastras, Panca-ratric texts place their tradition within orthodoxy, which was very important
in the context of the constant challenge to their orthodoxy by more conservative, especially
Smarta, traditions having a major influence on religious life in the South of India, the region
in which Pafica-ratra flourished in the first millennium A.D. Tantric traditions, especially
those belonging to the Vaisnava cult, in general did not reject the basic discipline and rules
imposed by the authoritative Smyti texts, and this made their devotees an integral part of
Hindu society. Nevertheless, through additions to and modifications of the notions such
as dharma, they gave to devotees the status of a higher, more instructed and specifically
initiated group following a higher, special (visesa) form of religion, which provides to
devotees more possibilities to realise their aims, endowing them with the powers (saktis)
to rule the world and with the certainty of gaining final emancipation.
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