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PREFACE

T hese lectures were written in 1967 and 1968 and delivered, in an
abridged form, in June 1969. My intention was to collect, in a small
compass, some material illustrating the characters and interrelations of
the great Hindu gods Visnu and Siva and to establish a comparison
between their religions. The field surveyed is, however, so vast and our
sources are so copious and manifold that inevitably many aspects are
only briefly treated or even completely omitted.

It gives me great pleasure to express my gratitude to the Governing
Eody of the School of Oriental and African Studies who invited me to
write this book for publication in this series and to Mr L. A. van
Daalen and Miss Y. B. W. Van Reck for supplying it with an index.

April 1970 J. G.
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The Character of Visnu and Rudra-Siva
in the Veda and the Mahabhérata

One of the arguments which could be adduced in favour of the
usual division of Indian culture into an older period, Vedism, and a later
period, called Hinduism, would be that the former, at least at first
sight, presents itselfas a unity, whereas the latter is a varied and, already
in the Mahé&bhérata, a confused spectacle of beliefs and practices. On
closer inspection it becomes clear however, first that many features of
Hinduism have their roots in the Vedic past, and in the second place
that it has been a few main currents which, from the very beginning
up to the present’' day, have come into prominence and have largely
determined the character of that many-sided and all-enfolding culture
which we in the West have chosen to call Hinduism. There can be no
doubt whatever that these currents must, when viewed from their
doctrinal and philosophical aspects be considered first and foremost
soteriologies, and that they also present many aspects which make them
worth studying from the angles o f philosophy and sociologyvThis does
not however prevent us from calling Visnuism and Sivaism as they
presented, and still present, themselves to their adherents, religions. It
will, in this series of lectures, be my endeavour to institute acomparison
between these two Indian religions, Sivaism and Visnuism. That is not
to say that | shall overlook the fact that neither current is in itself a
unity. There is, within Visnuism, a considerable difference between,
for instance, the theories and the ritualism of the Vaikhénasas in the
South and the devotionalism of the followers of Caitanya in Bengal,
and Viracivisni, flourishing in Karnataka, has rejected the traditional
brahmanical rites which the Saiva-Siddhanta has, in many respects,
retained. Nevertheless, there is a Sivaism and there is a Visnuism and it
will be part of my task—while comparing these religions and drawing
attention to parallel or divergent developments, to the common heri-
tage and interrelations— to bring out what is common to all forms of
each of the two great religious currents.
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Considering myself absolved from the obligation to give a regular
account of the main relevant facts such'as those relating to the history
of Visnu and Siva worship from the earliest times, the mythological
concepts to which their figures have given rise, their iconography in
plastic arts and the philosophical and theological doctrines developed
in the communities of their worshippers,1 | would like to make an
attempt at instituting, in a scries of more or less condensed studies, a
somewhat detailed comparison between those aspects of both religious
currents which in the last years have attracted my special attention.
Since it cannot even be my purpose to treat all 'important questions
or to deal adequately with all periods of the religious history of India,
I intend to dwell especially upon some significant points which have
perhaps not been sufficiently stressed in the publications of my pre-
decessors. | hope that a certain personal preference for definite problems
and definite periods or phases in the development o f Saivism and Vaisna-
vism will not be beyond forgiveness.

It may be true that in our oldest document, the Rgveda, Visnu occu-
pies but a subordinate position, his personality— to use this term in this
connection—is at the same time not only more important there than
would appear from the number of the occurrences of his name in this
text, but is also in its striking features sufficiently clean-cut and,
moreover, in remarkable harmony with the god’s image as given by
the later sources.2Rudra also has from the very beginning a character
and even a position of his own3and some important features in the later
Siva can likewise be said to emerge from the Vcdic texts with all
clearness desirable.

It is therefore interesting to compare the most important traits of
character of both gods as far as they appear from the Vedic samhitas.4
It has long ago been observed5 that the only anthropomorphic traits
of Visnu are his often-mentioned three strides and his being a youth
(RV. 1, 155, 6). These essential features of his character, to which he
owes epithets such as ‘swift’ and ‘wide-striding’, make him known to
us as the immense (RV. 7,99,1 ; 2) god of far-extending motion who—
for man in distress, to make his existence possible6— penetrates and
traverses the spaces, whereas his highest step or abode is beyond mortal
ken, in his dear and highest resort, the bright realm of heaven. While
all beings dwell in these three strides or footsteps (RV. 1, 154, 2), the
highest is the place of awell of honey, where rejoice the gods and those
men who turn to the gods. O f Rudra, the terrible, dreadful one, on the
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other hand, quite a number of physical features are recorded: arms,
hand, limbs, lip, eyes, mouth, tongue, etc.; he wears braided hair
(i, 114, 1; 5), his colour is brown (e.g. 2, 33, 5), his belly black and his
back red.7 Frequent mention is made of his weapons, and these are
weapons of offence. On Visnu’s disk and club the oldest texts are,
however, silent. Rudra is clothed in a skin8 and haunts and dwells in
mountains, an abode also attributed to Visnu. But while the passage
VS. 16, 2-4 in which this feature is emphasized tries to induce Siva
to show his auspicious aspect and to prevent him from injuring men,
and while forests, mountains and wilderness are the sphere of his
destructive activities, Visnu's association with the mountains, where he
is said to have been born and of which he is the ruler, impresses us as
beneficial to human interests:9 the defeat of Vrta is, for instance, re-
peatedly said to have taken place in the mountains, which, however,
seem to be an clement of the scenery of the ‘Urzeit’.

Visnu is benevolent, never inimical (RV. 1,186,10), and a friend and
ally of Indra whom he assists in slaying the great fiend and antagonist
Vrtra, the representative of chaos, and in spreading out the spaces
between heaven and earth (RV. 6, 69, 5). Both gods are sometimes so
intimately associated as to form a sort of dual deity, Indravisnu, and
to participate in each other’s qualities and activities. Rudra, on the other
hand, has no special friend among the gods. Only once he appears
associated with Soma (RV. 6, 74), not directly because o fhis formidable
naturelObut because he is supposed to be able to avertillness, destruction
and other manifestations of evil. And he enjoys this reputation owing
to his dreadful power of sending and causing fever, evil and disaster,
to his fierceness, malevolence and destructiveness. However much the
poets try to deprecate his wrath— impending also when there is no
offence— they do not hesitate to mention his bad points: he is a cheat,
deceiver and lord of robbers, and most statements of his power occur
in appeals for mercy.

Their relation to the demoniac powers and the Maruts is in this
connection of special interest. Wheras Visnu is engaged in vanquishing
the demons, Rudra does not come into conflict with them. As to the
not-individualized group of the Maruts, as Indra’s brilliant allies and
attendants they enter into association with Visnu, but Rudra, who is
repeatedly said to be their father, is never drawn into the warlike
activities of these deities who, though occasionally showing the mal-
evolent traits of their father, are on the whole benefactors of man and
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world. Rudra is, on the contrary, the chief of an indefinite host of
partial manifestations of his own nature which, like this god (in the
singular) himself may make their numinous presence felt everywhere
and at any time. He moreover maintains intimate relations with the
great mass of demoniac beings. In this connection it is interesting to
notice also that, whereas Visnu—although he may assume various
formsll—is so to say one single individual, Rudra has in these ancient
texts some doubles, which arc sometimes identical with him— thus
Sarva and Bhava in VS. 16,18; 28— sometimes are described as distinct
from him.

There is one god with whom both Rudra (e.g. AV. 7, 87, t) and
Visnu (e.g. RV. 2, 1, 3) are identified. But here also the difference is
obvious. Rudra is said to bg, i.e. to manifest himself in, or as, fire:12
‘Agni is Rudra; just as a tiger stands in anger, so he also (stands)’
(TS. 5, 5, 7, 49— Visnu’'s relations with the god of fire are co-operative
and complementary in nature: they are for instance invoked conjointly
and both of them are, in a brahmana, it is true (AiB. 1, 4, 10), lords and
guardians of the consecration, which they confer on man. Besides,
Agni is the sacrificial fire and Visnu the sacrifice (TS. 2, 29,1), and both
gods rejoice in the sacrificial butter (AV. 7, 29).

Extending our inquiries to the later parts of Vedic literature we see
that Rudra’s malevolence is still more prominent. He houses in forests
andjungles, in places where man falls a victim to fright and terror. He
is the lord of the wild animals, which are said to be a manifestation of
his cruel nature (EB. 12, 7, 3, 20), and the patron of those who hold
alooffrom the Aryan society and its way ofliving. In contradistinction
to the other gods who are believed to live in the East, Rudra dwells
in the North, the region of dangerous mountains. His isolated position
is emphasized by the myth according to which he remained behind
when the other gods succeeded in attaining heaven by ritual means
(EB. 1, 7, 3, 1). He is indeed excluded from the normal soma cult, but
receives informal balis (offerings of food thrown on the ground),
often also the remainders of oblations, or what is injured in the sacrifice
(EB. 1, 7, 4 9> besides, he has some sacrificial rites of his own. His
cult requires precaution and he is appeased (RV. 2, 33, 5, etc.), that is
to say one gives him offerings in order to get rid ofhim. The benevolent
or rather merciful aspects of his ambivalent nature find on the other
hand expression in some epithets such as Sambhu ‘the beneficent or
kind one’ and Siva:(KS. 3, 59; 63) ‘Siva is thy name; thou art a healing
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medicine, forbear to do me harm’. This epithet— which is already given
to him at RV. io, 92, 9—is however also applied to other gods, without
being peculiar to any particular figure.

With regard to Visnu it is important to notice that in the brahmanas
his relations with the sacrifice arc evident and of special practical
consequence for the Vcdic worshipper: he is the sacrifice itself (c.g.
EB. 14, I, I, 6) and the sacrificer who imitates his great cosmic act,
by which he obtained for the gods the ability to manifest their power
everywhere, viz. his three strides, gains, whilst identifying himself
with the god, the three provinces of the universe to attain heaven
(&B. 1,9, 3, 9f.; 15).

I shall not repeat here what has in many books and articles been
said on the so-called original character of these gods, or rather what has
a bearing on the kernel of the Rudra and Visnu conceptions. Let it
suffice to say that in my opinion the essence of the former was, in the
minds of Vcdic men, the power of the uncultivated and unconquercd,
dangerous, unreliable, unpredictable, hence much to be feared nature,
experienced as a divinity. His very character lent itself admirably
to splitting up into partial manifestations as well as to assimilation of
divine or demoniac powers of cognate nature, were they Aryan or
non-Aryan. It hardly needs saying that the class poetry of the Rgveda
does not show us the whole Rudra and that the later Veda has recorded
more popular traits ; the conclusion that those features which are foreign
to the earliest corpus did not exist at the time of its compilation is,
I am convinced, inadmissible.13

The solution of the much debated and often wrongly posed question
as to the so-called origin of the Visnu conception—we had better
inquire after the core and essence of the god’s nature as understood by
Vedic man— has very often on too onesidedly naturalistic lines of
argument been supposed to lie in an interpretation as a solar deity.
Yaska (Mr. 12, 19) cited already an authority who identified the god’s
striding with the diurnal course of the sun. | must confess that in the
course oftime my own ideas of this question have considerably evolved.
Although I am still inclined to assume that there is much truth in the
time-honoured interpretation of the god’s character as representing
pervasiveness and spatial extensiveness, and especially that pervasiveness
which is essential to the establishment and maintenance of our cosmos
and beneficial to the interests of men and gods, | would now hesitate
to add that ‘the general idea originally .underlying this central mythical
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act seems to have been the eternal phenomenon of the pervading and
omnipresent, mighty and blessing stream of celestial light, warmth,
and energy’.14 At the moment | would lay greater emphasis upon the
pervasiveness as such which was believed to manifest itselfin a great
variety of phenomena and on the god’s relations to the axis timidi.15

This is not to say that | am convinced by that interpretation of the
function and significance of the god which was some years ago pro-
posed by my esteemed colleague and compatriot Kuipcr,16 who,
focussing his readers’ attention almost exclusively on the Rgveda there
to find the truest image of the god’s character and on his supposedly
principal cosmogonic significance, regards him as the ambiguous
mythological figure which, occuping the central place in the cosmic
classificatory system and thus standing between the two parties o f the
Vrtra-fight, nevertheless turned the scale in favour of Indra. It is true
that Visnu is closely associated with the dhruva dik— which is not the
nadir, but the fixed or central quarter, that is the central place on the
earth under the zenith17—but one does not see in the texts that the
relation between Indra in the South (AV. 3, 27, 2),18 Varuna, the great
asura—who however plays no part in the Vrtra combat— in the West
and Visnu in the centre19is developed into a coherent system or has any
significance in Indra’s great cosmogonic achievement and the ensuing
organisation ofour cosmos. | am rather inclined to suppose that Visnu'’s
undeniable relations with the centre may be interpreted otherwise.
Although | am20 disposed to admit that the centre represents ‘the
totality of the parts distributed over the four quarters’, | do not think
that this is its full import. We now know that from the point of view
of archaic religions this centre or navel (o/x"ccAds) 21 isthe place in which
the axis mundi, the central pillar or frame of creation,22 reaches the
earth, putting the cosmic levels into communication and constituting
a means of ‘travelling to’ heaven as well as a canal through which the
heavenly blessings may penetrate into the abode of men. Visnu may
even be considered as representing this cosmic pillar23 itself: he is for
instance (RV. 7, 99, 2) explicitly said to sustain the upper component
of the universe, a well-known function of that pillar. His vertical
pervasiveness is moreover illustrated by the fact that the yiipa— the
sacrificial post which in definite rites is mounted by the sacrificer to
reach heaven24 and which may be considered a representative of this
axis%5— belongs to him and that he lives in the mountains,26 another
manifestation of the axis27 and a place where heaven and earth meet.28
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Nor is it clear to me why Visnu should be the ‘unity of the two an-
tagonistic parties, upper world and nether world’,2 standing in, and
being of each of these two worlds, and belonging consequently also to
the gods of the nether world,30whom he could not fight, as Indra did,
‘because’— | quote Kuiper— ‘these two were part of his essence’. But
even the Rgveda describes him as destroying demons (7, 99, 4 f.)3l
and states (1,155,6) that Visnu goes to war, that accompanied by Indra
he forces open the cattle-shed of Vaia, the mythological duplicate of
Vrtra32(1,156,4).33As far as | am able to see there is no textual evidence
ofVisnu’sarising from the nether world and subsequent standing on the
mountain or mountains.34 | would rather say that Vcdic man con-
sidered him to be present in any part of the cosmic axis: his is, at the
lower end, the yipa, and the brahmans constantly identify him with the
sacrifice which is located in the navel of the earth ;35 at the upper end
is his high domain or ‘protectorate’;36 as the god of three seats (fri—
wdhastha: 1, 156, 5) he manifests himself also in the middle.37 Hence
also, | would suppose, Visnu's relations— sometimes even matri-
monial relations— with Aditi,3whose womb he protects;3thiswomb,
which is explicitly identified with the navel of the earth (VS. 1,11), but
which is more than that, namely the ‘place of universal creation’,
because Aditi—whose name in all probability means ‘Freedom’—
manifests her nature not only in the earth but in any broad and wide
expanse in the generative and life-sustaining nature, in any expansion
of phenomenal life. Visnu on the other hand, far from being a static
representative of the axis,’ creates, while striding widely and traversing
the universe, the room, which is indispensable to that expansion.40

If it be permitted to prolong this digression for a moment, | would
repeat that | am unable to read in the texts that Visnu rose up from the
nether world to which he originally belonged at the very moment when
the dual world was, by Indra’s great achievement, created.4l It is
Indra who called on his companion and associate42 for co-operation,
asking him to stride, for him, Indra, over a great distance,43 or as the
Brhaddcvata (6, 122 f.) has it: ‘Going to Visnu Indra said: “ | wish to
slay Vrtra. Stride forth to-day and stand at my side. Heaven must make
room for my outstretched bolt.” Saying “Yes”, Visnu did so....
So Visnu's activity44 preceded Indra’s fight with Vrtrads which in its
turn made the organization of our world possible.

It is also in this connection that mention is (RV. 8, 12, 27) made of
three strides, the well-known and obviously most important feature
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in Visnu’s traversing movement. From the Rgvedic references to this
activity it does not however emerge that the first step, or only the first
step, was taken in the nether world or corresponds to it. Oh the con-
trary, the poets do not omit stating that Visnu has taken his strides
from the same place as the Maruts who exert their influence in the higher
atmosphere (RV. 5, 87, 4) and from that place from which the gods are
expected to promote mans interests (1, 22, 16)46. Although the poets
do not indeed lay much stress on the exact places where the steps
were taken, they are quite explicit in describing them as establishing
the broad dimensional actuality of the earthly space,47 or in stating that
the god strode out on the earth (AV. 12,1,10). There isno doubt much
truth in the explication of the number three as expressing the idea of
totality and therefore referring to the expansion of the whole earth or
even of the whole universe,48 but it is very doubtful whether the rele-
vant texts may be supposed to point to an ascending movement of the
god.49 Yet one of the poets (RV. 7, 99, 1) makes a distinction between
‘both terrestrial spaces’ of the god known to men— which has been
righdy explained as earth and atmosphere50— and the highest, ofwhich
Visnu himself has knowledge. The texts do not say that the third step
represents all three movements,51 they state that there is a highest
step, station or abode of Visnu— the term padani admits of all these
translations—which5* may be seen for ever by the successful sacrificers
(RV. 1, 22, 20), and is also called his dear domain or protectorate;

there is a spring of honey, i.e. the draught of immortality (1, 154, 5)

and there is the god's banditti, which means that the god who is active

in the universe is closely and mysteriously connected with that ‘place’,

which is practically ‘heaven’.53 There is nothing to prevent us from

assuming that there is the ‘place beyond space’ (7, 100, 5),54 where the

god is said to reside.

As is well known there has been a tendency, even since the oldest
Yajurvedic texts and the pre-Yaska interpreters of the Rgveda, to
connect Visnu’'s strides with the triple division of the universe (sky or
heaven, earth and what is between them). It is however doubtful
whether this interpretation can be called a merely naturalistic one. And
it may, on the other hand, be true that the poets of the R-gveda, in
connection with these strides, never refer to this triple division,55 it is
dangerous to rely on the argumentum e silentio and to isolate the Rgveda
too much from the other Vedic literature.We should moreover always
be aware of the fact that the Rgveda is first and foremost a religious
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document56 and that the cosmographie and cosmogonic details con-
tained in it arc not represented with a view to describe the universe or
to explain its origin in a scientific or philosophical way.57 What was
relevant was to know if the Great Pervader has really pervaded the
whole universe in which he is worshipped and if men also were safe in
these three steps (FS. 23, 49 f; cf. RV. 1, 154, 2), that is, in this world,
as it was relevant to know for certain that out of the primordial chaos
Indra— 1 do not mention other gods whose names are sometimes
recorded in this connection— with Visnu’s help produced and organized
this cosmos.58 This fact must always be commemorated and celebrated
because thus man substantially contributes to the maintenance, renewal
and reproduction of the creation of this god59 who always remains,
hic et nunc, an active promoter o f positive values and beneficial processes
in this world.60

In a similar way Visnu’s activity for the welfare of gods and men is
celebrated in the hope that he will continue to create safety and room
to live in for the latter6l and to win vibranti,&2i.c. the power to display
their beneficent activities for the former. Moreover, as the traversing
and pervading god par excellence Visnu docs not only make room for
man’s sacrifice to reach the powers of heaven (RV. 7, 99, 4),63 but
also helps the sacrificcr (1, 156, 5), brings him wealth and other valu-
ables&4 and conducts him along undangerous paths to a state of safety
(6, 69, 1;8, 77, i0).65 He is also often allied with that important power
of life which circulates in the universe, is the main clement o f the sacrifice
and imparts divine life, that is to say, with the soma.66 He is therefore
on the one hand implored to fill his hands from the sky, the earth and
the vast wide atmosphere, and to bestow objects ofvalue from the right
and from the left (AV. 7, 26, 8)67— his traversing movement was no
doubt supposed to expand also on the horizontal plane6— and on the
other expected to lead, as the sacrifice— or simply as the traverser—,
man upwards so as to rescue him from all evil.8 For last but not least
Visnu is the god who acquired for the sacrificer that all-pervading power
which is characteristic o f hisown nature: by ritually imitating the god’s
strides the sacrificer gains the earth, the aerial expanse, and heaven,
to reach ‘the goal, the safe foundation (pratisthd), the highest light'.70
The sacrificer, duly consecrated and taking these strides, is Visnu7l and
the strides lead him to the highest goal.72 Although in this connection
these three strides may impress us as symbolizing an analysis for ritual

purposes of the totality expressed by the three strides,73 they arc in my
2—vs.
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opinion not exactly coordinated with the three parts of the visible
universe, because the third stride does not lead to the firmament, but
into heaven.74 That that highest step or place is also described as being
extended like the eye in heaven (RV. i, 22, 20)75is o fcourse no counter-
argument.76

As far as | can see now, the power complex experienced by Vcdic
man as the presence and the activity of a divine personality called
Visnu may, to sum up, best be described as the ‘idea’ of universal
penetration or pervasiveness, as the axis mundi and otherwise, of the
omnipresence of a mighty and beneficent energy, in which all beings
abide and which essentially contributes to the maintenance of those
conditions and those processes in the universe on which man'’s life and
subsistence depend. Among these are also the processes connected with
fertility and procreation which | have not stressed in the foregoing.77

Let us continue our exposition of the main facts relating to the de-
velopment of both divine figures in the following centuries.

As to Rudra the tendency to adopt this outsider by emphasizing his
benevolent aspects and putting him on a par with other gods continues.
Already in the Rgveda a deprecation, a request not to send disease
but to approach kindly, may combine with the expression of his
sovereign might, which enables him to come into contact with the
race of the celestial powers (RV. 7,46, 2). Whilst, in the Pravargya ritual,
the formula ‘Hail to Rudra’ is, even without offering, pronounced,
Test the god should do harm’ ($B. 14, 2, 2, 38), in the ritual o f the royal
consecration Rudra Pasupati is beside Agni Grhapati, Soma Vanaspati,
Brhaspati Vék, Mitra Satya, etc., one of the recipients of oblations
(EB. 5, 3, 3,1 ff.).78 The frequent appeal to him for help in case o f disease
—of which he may be the originator79— may have contributed much
to his gaining access, as the god who grants remedies, to a circle of
honourable deities who preside over other spheres of human interest:
one must, for instance, sacrifice to Agni, the despoiler, if one finds a
forest-fire in one’'sway; to Pusan, the pathmaker, if one is to undertake
ajourney; to Rudra, if there is a multitude of diseases, etc.80 In the
morning litany he should (according to the S&nkhayana-Srautasutra,
6, 3,4) be addressed, together with Soma, as the regent of the North,
on an equal footing with Mitra and Varuna, the regents of the West,
Indra and Brhaspati and other powers who are besought to grant
their protection in the other regions of the universe. Moreover,
as the leader of a host of minor deities Rudra is, according to the
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Satapatha-Brahmana, to be considered a chief, ksatrah.8l In some im-
portant brahmanas& his figure indeed appears to have acquired special
importance and a reality different from that of many other members
of the pantheon. Later on, the author of the Brhadaranyaka-Upanisad
(i, 4, n) regards him as one of the ksatrdéh among the gods, his col-
leagues being Indra, Varuna, Soma, Parjanya, Yama, Mrtyu and Isana.8
These gods, it is said, represent ksatram, ruling power, which is called
“an excellent manifestation’. Elsewhere in the same text Parjanya,
Aditya and Indra admit him as a partner (2, 2, 2).84 An important factor
in the process of Rudra’s growth— which should not however be one-
sidedly emphasized8— is his identification with the mighty god of fire,
Agni,& and which may, in a sense, point to a process analogous to
Visnu's appropriating part of the greatness of Indra.87 In a later
upanisad (PrU. 2, 9) the god is together with Indra, Siirya and other
gods said to be an aspect of the universal life or vital power,8 the
most essential of all powers, on which everything is firmly estab-
lished (2, 6), whereas another upanisadic author, discussing the nature
of the Atman— that is the Supreme universal Soul, identical with
Brahman, of which every intelligent being is a partial individuation—
equates him with a considerable number of divine powers, among
whom are not only Indra and Savitar, but also Isana, Bhava and
Sambhu— aspects or partial manifestations o f Rudra’s nature— Prajapati,
Visnu and Narayana (MaiU. 6, 8; 7, 7). Meanwhile this development
had culminated in those particular circles which produced the Svetasva-
tara-Upanisad. This work will claim our special attention in the next
lecture.

At the same period, in which Rudra-Siva was gradually reaching the
supreme rank, the Visnu of our texts had likewise been advanced to a
higher position. His relations, or community of interests, with Praja-
pati,®which date already from Rgvedic times, arc intensified. Whereas
the oldest upanisads added nothing important to his history, those of
the second period which possibly were, roughly speaking, compiled
about the same time as the Bhagavadgita9 or somewhat later, begin
to recognize him as a supreme monotheistic God. In the Maitrayaniya-
Upanisad he is not only one of the chief ‘bodies’ of Prajapati or a mani-
festation of that one overlord who is the totality (sarvah kascit prabhuh),
but is also called the Supreme Light, which is unmoving, free from
death, unwavering and stable, pure griefless bliss.91 One place is of
special interest, because it contains a stanza which with slight variation
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occurs also in the Brhadéaranyaka:92: ‘The face of the True-and-Real
is covered with a golden vessel; uncover it, O Pisan, in order to see
him whose (that of which the) normal behaviour-and-observance is the
True-and-Real.’ Instead of the last words (satyadharmédya drstaye) the
Maitrayanlya reads satyadharméya visnave which must mean ‘in order
to (establish contact with) Visnu whose normal and fundamental con-
duct consists in being the True-and-Real Satyadharman, in the Rgvcda
an epithet of Agni, Varuna, Savitar, is, in the Mah&bhéarata, among the
thousand names of Visnu.9 Nevertheless it is quite true that many
phases in the long process of Visnu'’s rise to the highest position have
completely disappeared from our sight.94 That his ancient functions,
known to us from a regrettably limited number of references in the
samhitas, have, in their totality and as a whole, contributed much to
this process seems indisputable.

There would be little sense in repeating what may be read in every
History of Hinduism on these gods as they present themselves to us in
the epic period. Suffice it to say that both Visnu and Siva are, in the
epics, ambiguous figures, being on the one hand deities with heroic
traits of character and, on the other, rising to supramundane dignity,
representing or tending to represent the Supreme Being. Not rarely
it is not at all clear whether they are to be regarded as devas or as the
supreme God,% whether, for instance, Siva's protection is to be sought
because he is the boon-giving Lord, the omnipresent soul and creator
of the universe and the embodiment of its three divisions or because
he is the great deva of frightful aspects who has now also become a con-
queror of demoniac power.% Both gods are now endowed with all
divine qualities imaginable and have become the central characters in
mythical tales which will enthral the minds of many generations to
come. Both are adored by other gods, Visnu also by his fellow Adityas
of whom he is the youngest and in accordance with the well-known
‘youngest-smartest’ motifof mythical tales also the greatest.97 Neither
ofthem had however, in the last centuries before and the first centuries
after the beginning of our era, ascended to the zenith of his power and
dignity. Leaving Krsna and the other doubles of his personality out of
consideration Visnu plays, in his own name, a less important part in
the epics than his rival who— although mention is still, but rarely, made
of a distinct deity Rudra—is now almost generally known as Siva,
notwithstanding, it is true, his ‘doubles’ or partial manifestations
continue to be distinguished: ‘To Pasupati, to 3iva, to Samkara.’3®8
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Both of them retain striking features which they possessed already in
the Vedic past,” but absorb, as supramundane figures, other divine
beings. Those who adore the Sun are for instance said actually to wor-
ship Sival00 and Visnu has now taken over Indra’s tasklOl to fight
demons and perform heroic deeds. Becoming the typical fighter for
the gods it is he who after recovering the amrta from the asuras defeated
them with his discus.102 The idea of avataras— incarnations in order to
rehabilitate the world—is in course of development,108 but his benevo-
lence is rarely in doubt and he essentially remains actively interested in
the welfare and prosperity of man and the world. Siva, uncamiy,
wrathful and incalculable,104 not rarely terrible, fierce and impetuous,
famous for his preponderantly destructive energy,105 is still a much-
feared author of mischief. That certain circles continued to regard him
as an outsider standing apart from the other gods may appear from the
popular story of Daksa’s sacrifice.106 But he is an ambivalent god: the
early epic recognizes him as an ascetic, rapt in the contemplation of his
own unfathomable being, who, though performing terrific austerities,
is also often willing to grant boons and to confer favours upon his
worshippers.107 His phallic aspect, attesting to his ability for unlimited
production, which archaeological finds show us to have existed already
in the 1st century B.C.,108 is not unknown to the Mah&bharata.109
In the R&mayana references to his divine power and greatness are not
wanting, but most of these occur in similes referring to his destructive
activities in battle, etc.; in any case they do not indicate that he was
regarded as supreme. In short Visnu is, generally speaking, a friend
nearer to man, Siva a lord and master, ambivalent and manv-
sided.110

The Indians were always inclined to father religious, philosophical
or sociological doctrine upon superhuman authorities. In the great
epic it is not only Krsna who himself preaches his religion and soterio-
logy, but also Visnu who, appearing, after a sacrifice, in the form of
Indra, expounded the dharma of the ksatriyas,111 resolving the doubts
of the kings about the application of the dandnmti. Sivaite parallels are
not wanting : Siva is described as promulgating the Pasupata doctrine
and the science of dandamti, the administration ofjustice.112

Part of the events narrated in connection with these gods is to explain
epithets or traits o f their character and these tales are o f special interest
because— though as a rule etymologically or historically wrong— they
are a welcome source of information on the beliefs and convictions of
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those who invented and divulged them. Thus 8iva is also called Ni-
lakantha because he swallowed the poison kélaktlta, or, according to a
variant tale explaining the colour of his neck, Sitikantha because
Nardyana seized him by the throat which became dark.113 Part o f these
explanations actually are reinterpretations: thus his name Sthanu—
which characterizes him as the motionless one and is often connected
with his ascetic performancesll4— is also attributed to his ithyphallic
character,115 and his name Tryambaka to his love for three goddesses,
viz. the sky, the waters and the earth.116

The names and epithets attributed to these two figures are indeed
especially instructive. W e may, to begin with, distinguish between those
names which are of more or less frequent occurrence and those which
are only rarely given to them. As to the former category it strikes us
that only a few names of a very general character and applicable to any
divine being of rank are given to both figures: Aja ‘the unborn One,
i.e. the Eternal’; Ananta ‘the infinite One’; the untranslatablell7
Bhagavat; Devasrestha ‘ the best of the gods’; Tsana ‘the Lord’ (mostly,
it is true, of Siva); Mahesvara ‘the great Lord’; Yogesvara; Satya, i.e.
he who is and acts in conformity with the true and real.118 To those
other names which are really distinctive belong in the first place some
that are old and traditional: Bhava, Pasupati, Rudra, Sankara, Sarva
in the case of Siva, Hari, and Vaikunthall9 in the case of Visnu, and
for the most part these originally belonged to doubles or Teilivesen-
heiten o f the gods or to manifestations of divine power120 which in the
course of time came to fuse with them. In Siva's case some pre-epic
(originally adjectival) names reveal to usl2l various aspects o f his nature;
Ugra ‘the Powerful’; Bhima ‘the Formidable’; Hara ‘the Scizer’, but
also Midhvas ‘ the Bountiful’. Interestingly enough, authorities observe
that names such as Brahman, Paramatman and Bhagavan, when applied
to Visnu, do not refer to three persons but to one divine person in
different aspects.122 Other names are indicative of their relations with
other gods: thus Visnu is Indrénuja ‘Indra’s younger brother’, Siva
Bhutapati ‘the lord of divine and demoniac beings of lower rank’; of
their outward appearance: Siva, the ascetic, wears matted locks, braided
or tufted hair and is therefore called Jatila, Kapardin, Sikhin; is naked:
Digvasas or clad in skins: Krttivasas; he has three eyes: Tryaksa.
Visnu has four arms: Caturbhuja; is lotus-eyed: Padmalocana and
from his navel he produces the lotus from which arose the creator
Brahma:123 Padmanabha. The names may be related to their weapons
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or attributes: Siva is armed with the trident or his peculiar weapon
called pinéka, hence his being Silabhrt, Siilapéni, etc., Pin&kin, etc.
(also Dhanvin ‘the one with the bow’), Visnu with the discus: Cakra-
pani, etc. Siva is also, and frequently, Vrsabhadhvaja ‘ the one who has
a bull on his banner’ or Vrsabhavéhana ‘the one who has a bull as his
vehicle’, or Nandisvara ‘ the master of the bull Nandin’, Visnu however
isonly once called Garudadhvaja. Part o f their names are connected with
their deeds or achievements, thus Siva is the destroyer of Tripura, the
triple city of the asuras, and hence called Tripuraghna etc., and Visnu
is known as Janardana, because, an epic poet says (Mbh. 5, 68, 6), he
strikes terror into the demons, or as the killer of Madhu: Madhuhan.
Siva is also called after the divine woman with whom he now has en-
tered into a regular alliance: Umapati, Gaurisa, and Visnu is in his
epithets variously associated with Sri. Interestingly enough Visnu,
not Siva is, in the great epic, known as Acintya ‘the Inconceivable’,
Anadi ‘the Eternal’, Vibhu ‘the one whose might and sovereignty
extend far and pervade all’, a term applied in the Mundaka-Upanisad
(1, 1, 6) to the imperishable source of all existence, the substantive
vibhuti coming into use for Visnu’s divine and universal power and
dignity, and as Acyuta which characterizes him as the Inmovable and
Unwavering One.124 Siva is on the other hand often known as the
great god or lord : Mahadeva, Mahesvara, and, incidentally, Mahéaghora,
Mahakarman, etc., etc., although epic authors give these names
sometimes also to Visnu-Krsna.

A well-known literary and liturgical form of praise, adoration and
magnification ofa god consists in pronouncing his names and epithets.
This is at the same time a device for meditatively identifying oneself
with aspects of the god’s nature; Visnu is even supposed to grant final
emancipation to him who mentally recites his names.125 Shorter or
longer enumerations are found already in the Veda. The names may,
as in the Vedic Satarudriya hymn,126 be embedded in prayers, homage
and references to the god’s might, or consist, like the largely stereo-
typed sahasranamastotras o f Hinduism,127 of a sort o f general description
ofthe god’scharacter or ofa mere enumeration ofnames and epithets.128
In many circles this ‘prayer of names’ came to be one of the most
characteristic expressions of devotion, its mental recitation being an
excellent protective against evil which however easily degenerated
into verbal magic.1290 What strikes us in these enumerations of ‘a
thousand130 names’ is that both gods have only a comparatively small
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number— about eighty13l— of epithets and surnames in common.
Some of these belong to well-known ancient deities who are equated
to the two representatives of the Highest (Vayu, Yama, Dhatar), or
are ancient epithets o f other exalted beings (Sahasraksa ‘with a thousand
eyes’), some are divine titles of a more general character expressing
aspects of divinity or superiority (Ananta, Ugra, Bh&nu, Bhéavana,
Santa, Srestha, Kala, Danda, Dhruva, Guru, Gopati, Guha, Gambhira,
Sarva, Sthira, Sthavira, Varada, Bhi, Bhutatman, Marga, Ksobhana,
and of course Deva, Prabhu, isana, Isvara) ; there is a honorific epithet
such as Sumukha ‘fair-faced’ or a philosophical term such as Karana
‘the one who causes’: both gods arc sometimes equated with brahman,
and elsewhere Visnu bears the names Rudra, Sarva and Siva, which
traditionally belong to his colleague, a point worth investigating in full
detail. The other names, those which are exclusively given to one god,
help us again to understand the ideas fostered by the worshippers
and the qualities attributed by them to the object of their adoration.
Thus the number of negated nouns assigned in the great epic to Visnu
exceeds that used in connection with Siva; as the privative prefix often
serves to emphasize the idea opposite to that expressed by the second
member of the compoundi3 the former god was obviously believed
to be firm and reliable (Acala ‘immovable’), happy and one who causes
happiness (Afoka ‘free from sorrow’ and so a resort for those; who are
unhappy), humble and modest (Améanin). Other names do not fail to
inspire trust and confidence: Jie is a physician (Bliisaj), and medicine
(Bhesaja).133

Thus it is not surprising that Asvatthaman in order to obtain Siva's
aid in entering the camp of the enemy does not find difficulty in com-
bining, in his prayer, a series of typically Sivaite names and epithets
with a selected variety of appropriate references to the god’s readiness
to grant boons, to his protective and destructive power and irresisti-
bility as well as to his ability to assume many forms— the god will
indeed manifest himself—and his being the chief of large hosts of
minor deities who in fact are not long in appearing.134 Yudhisthira, on
the other hand, whilst extolling in a hymn of adoration Visnu-
Krsna as the author of his success, the recovery of his kingdom— which
he ascribes to the god’s grace, prudence and force, intelligence and
pervasive energy— addresses him not only appositely as ‘destroyer of
enemies’ or Jisnu ‘the victorious one’, but also as Purusa, the True-
and-Real (Satya), the universal sovereign (Vibhu Samraj), and he does
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not forget to add a considerable number of the god’s traditional
epithets and to identify him with powerful deities and important
concepts with whom he, the origin and dissolution cf the universe, in
the course of time has become intimately allied.135

W e must confine ourselves to these instances and to the remark that
this nomenclature could suggest the headings under which to arrange
the data relative to the gods’ nature and deeds. Not only the epics but,
to mention only these, also the works of the great classical authors
admit of the conclusion that the names and attributes which are pre-
ferentially assigned to these gods bring out the main aspects of their
powerful and venerable character.136 The great diversity of names and
epithets was awelcome means ofthrowing light, in a particular context,
on some one or other side ofa god’s activity or ofvoicing the feelings
or conceptions of the authors with regard to his character. The pre-
ference of particular 3aiva or Vaisnava schools or communities for one
of the many names of their god— for instance, of the Pasupati-Saivas
for Pasupati, reinterpreted as ‘Lord of the (cattle-like) souls’, and of
many Vaisnavas for Hari,—is as illustrative of important trends of
Indian religious life as the aversion of, for instance, exclusive Vaisnavas
to using the most representative name, Siva, of their God’s rival.
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The Gods’' Rise to Superiority

Let us now return to the Svetasvatara-Upanisad and consider it
more closely. Coming chronologically after the Brhadaranyaka and
Chéandogya, but preceding the Bhagavadgita this important work—
which is generally thought to have been compiled by the Vth or 1Vth
centuries B.C.— represents, in my opinion,1 a stage of development in
Indian thought, in which the germs which had lain in the preceding
centuries and from which the various philosophical views or meta-
physical doctrines ofthe future generations were to develop, had already
reached the first stage of growth without differentiating in any con-
siderable degree. That is to say, the differentiation between the doc-
trines about the essence and foundation of the universe, the soul and
the material world had not yet made so great progress as five or six
centuries later when the streams of Samkhya and Vedanta thought had
found their own beds. Leaving, however, the philosophical aspects of
the Svetésvatara undiscusscd we see, on the one hand, that for the
compiler— as also for those authors who lived before and after him—
the ultimate goal of all speculation was to show a way of escape from
the samsara, that is victory over death, and, further, that the desire
to identify and to know the Real, the foundation of all existence—
which is almost from the beginning a consistent and conspicuous
characteristic of Indian thought— has continued unaltered. It is, on
the other hand, evident that the relations between microcosmos and
macrocosmos, between individual and universe, between dtman and
brahman are now more complicated and problematic than they were
considered to be in the preceding period.

This appears already from the opening stanza which, quoting those
who discourse on brahman, inquires after the ultimate cause or origin
of our existence: Ts brahma the cause?2 W hat is our origin? By what
do we live, and on what are we firmly established?’ (It may be re-
membered that the search for a pratistha, a firm foundation, on which
for instance our own existence is established, was among those im-
portant problems which engaged the attention of the authors of the
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brahmanas).3 ‘ Presided over by whom’, the stanza continues, ‘do we
live our different condition in pleasures and pains ...?" The author
obviously belonged to those circles of meditative ascetics (6, 21) to
whom he owed the insight that the ultimate foundation of all existence
and the origin and ruler or governor of all life is the sole eternal (4, 21 ;
5, 13) Lord who bears both the perishable and die imperishable, the
manifest and unmanifest (1, 8; 1, 10). It is in this connection worth
noticing that the text significantly uses the verb isate ‘he rules’ and the
noun tsah ‘the Lord’ to express the supreme ruling of a Lord who is
characterized as immortal and imperishable, as the One, the Supreme
Being emanating and withdrawing the world, the goal of that identi-
ficatory ‘meditation’ which leads to complete cessation from all
phenomenal existence and Who therefore is the last cause of bondage
and liberation (1, 10 f.). That means that here some of the most salient
features in the character of the post-Vcdic isvara are indicated with all
distinctness desirable.

It is the author’s main endeavour to establish the existence of this
Highest Being. Quoting, integrating, and reinterpreting in what we
might call a monotheistic sense numerous passages from Vedic texts4
he suggests that Agni,5 Savitar,6 the universal instigator and originator
ofall movement, and other gods, including the great lord of (biological)
creation Prajapati (4, 2), the divine architect Visvakarman?7 as well as
the impersonal brahman (3, 7) actually are the Great Lord, who also
created Hiranyagarbha,8 the Golden Germ of Rgveda 10, 121:
according to this text the One, in the beginning, became the Golden
Germ, which supporting heaven and earth was to be the sole Lord
(patih) of creation. These divine figures attested, already in the later
parts o f the Rgvcdic corpus, to the growing tendency to extol one god
as the greatest and highest of all, in short as the Supreme Lord and Ori-
ginator. Time-honoured images, metaphors9 and terminology are
quoted, not only to illustrate this identification but especially to
corroborate the thesis that Rudra-Siva is this Supreme Being, that it is
He, who is meant by the Vedic texts when they describe the creator
whose eyes and faces, arms and feet are everywhere.10 Being beyond
day and night, beyond being and ‘non-being’,11 Rudra-"iva is the
‘imperishable’ (aksaram)12 and ‘the desirable (splendour) of Savitar’
mentioned in the Savitri stanza RV. 3, 62, i0.13 This Sole Being
stands like a tree firmly fixed in heaven (3, 9),14 penetrates the All, that
is the totality of existence (3, 11), and the author does not hesitate to
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compare his God to a fire with fuel burntl5and to consider him the best
bridge to immortality (6, 19).16

It is therefore not surprising that he also adopts that principle which
is coextensive with the universe while penetrating ic completely, to
wit the Purusa of the famous Rgvedic hymn 10, 90, to which we shall
have to.revertin connection with the development ofVisnuite theology
(3, 14 £), and that he introduces the relative quotation by a positive
answer to a question raised in the beginning of the upanisad (1, 2):
‘Is perhaps the Purusa to be considered the ultimate cause?’: ‘I know
this great Primeval Person, by whom this All is filled, who is a mighty
universal ruler, who is omnipresent, Siva’' (3, 8 ff.). One should re-
member that the equation Rudra = the All = the Purusa occurs for
instance in the Taittinya-Aranyaka (10, 16, 1; 17, 1). This conception
of the Supreme as a Primeval and omnipresent Person who is the All,
whatever has come into existence and what is to be,17 is, however, at
the same time elaborated with reference to the microcosmos, to ani-
mate nature: He dwells in the hidden interior (i.e. the ‘heart’) of all
beings and is their antardtman, their inner Self (3, 11; 6, 11). With
regard to men this God, who ‘has been bom and will be born’ (2, 16),
shows three aspects of his nature: He has created all beings, protects
them, and at the end of time, He absorbs them completely (3, 2). To
denote this Supreme Being, the sovereign position and absolute charac-
ter of which are described in the last chapter of his exposition, the
author resorts to a great variety of epithets and characterizations:
‘Him who is the Supreme Lord of lords, and who is the supreme deity
of deities and the supreme master of masters, transcendent, him let us
know as God, the lord ofthe world, the adorable’ (6, 7). But, | already
had the opportunity to say that one term, Udtia, and its relatives fia
and mahdvara ‘the one who has power, who rules or is the Master’,
come decidedly to the fore.18

Yet this important attempt at harmonizing in a great synthesis
the main themes and theories connected with the divine essence under-
lying the phenomenal world— Purusa, Brahman, Prajapati, etc.19—
this teaching of a personal god who is the creator, preserver and de-
stroyer of all phenomenal existence does not preach a God who is
above the world of myth. This Isvara might be an abstract idea or
figure hardly accessible to the hearts and the minds of the masses, the
author could ill afford to do without the imagery, popular belief20and
mythical thought of his Sivaite tradition, and his God plays a part in
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mythology, though on a more exalted level.2l God is not only the
Lord, but— despite his being the origin of the devas (3, 4)—also a
deva himself (4, 13; 16; 6, 7; 11) and, moreover, that particular god
who in the popular worship was traditionally known as Hara, Rudra,
Siva,22 that is to say, though higher,23 He is at the same time a god who
bears a proper name and is characterized by functions and attributes
of his own,24 a deity whose wrath is feared and averted by a prayer
borrowed from Vcdic texts: ‘Do not injure us in life and offspring,
do not slay our men in anger!'25

Itis time now to institute asummary comparison between this oldest
document ofrising Sivaism and that famous ancient Gospel o fVisnuism,
the Bhagavadgita.261need not, to begin with, dwell on the well-known
fact that both poems must have been compiled in those circles which,
finding no satisfaction in Vedic ritualism,27 sought after bliss and sal-
vation through the help of a personal God. Both poems also agree in
their ideas of the Highest Being2 and in the conviction that God's
help can only be obtained by him who knows Him truly, that is who
mentally and spiritually realizes his identity with Him: says the
Svetasvatara (1, 11): ‘By knowing God there is a falling off of all
fetters’ (i, 11):2 ‘only by knowing him one passes over death’
(6, 15) and the Gita: ‘asa knower of Brahman established in Brahman’
(5, 20) and ‘having come to know Me (Krsna) in truth, one forthwith
enters into Me’ (18, 55), that means: ‘one is not bom again’ (4, 9).30
Both works are also agreed that in this world nobody, or hardly any-
one, knows God, who himself knows what is to be known.3l

Mere knowledge, however, does not suffice.32 In a stanza which
Svetasvatara’s discourse has in common with two other ancient works
it is expressly stated that only through the grace (jpraséda) of the creator
one sees the Lord and His majesty and becomes free from sorrow.33
The views of the Gita are clearly expressed in its last chapter: ‘In Him
alone seek refuge with all your being; by His grace you will win peace
supreme, the eternal “abode”’ 34 But there are some conditions for
receiving Svetasvatara’s doctrine, and one of these is that the adept
must be a man of extreme love-and-devotion35 for God and for his
spiritual teacher as for God (6, 23). The term bhakti itself,3 denoting
an affective ‘participation’ of the soul in the divine, occurs, probably,37
here for the first time, and it is certainly not permissible to view its
context through the spectacles of the adherents of the bhakti move-
ments of later times, when the idea had been widely propagated and
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had come to manifest itselfin various aspects. Nor can wc, relying on
the argumentum e silentio, be sure that the idea and the religious attitude
for which the term stands are non-Vedic in origin.38 W e should rather
consider the probability of the existence of bhakti3d-\ikc currents of
religiosity within the fold of Aryan antiquity and of their failing, for a
long time, to receive the recognition of those leading brahmans who
preferred to perfect and to systematize the ritual aspects of ancient
Aryan religion.40 It cannot be denied that every cult of a personal god
may involve some form of bhakti and we are certainly justified in
searching4l Vedic literature for anticipations of post-Vedic devotion-
alism.

Dismissing, however, this question of origin it must be emphasized
that the bhakti idea, though emerging in Svctasvatara’'s poem, occupies
a much more important place in the Bhagavadgita. Bhakti is, in the
Gita, one of the three ways to salvation and it is, moreover, the way
for which the author feels a growing sympathy. By undivided de-
votion God can be known, seen and ‘entered into’,42 but here also a
prospect of variant ways to the goal is held out: the emergence of the
identificatory knowledge of God’s nature may also precede the de-
votion and make it possible.43 Or jiiana and bhakti may have the same
effect, viz. the annihilation ofall karman44and the obtainment of eternal
peace.45 Anyhow it is clear that then already— that is, about the Illrd
or Und century B.C.— bhakti was better adapted to a Visnuite back-
ground, ofwhich it was to remain a very distinctive feature, no doubt
because in the Gita the central position of Krsna himselfas the teacher
and his continual references to his divinity and to his willingness to
help and save those who approach him devotedly were much more
fitted to appeal to the hearer's emotions and to sustain the bhakti
conceptions than the more abstract and impersonal teaching of Svctéas-
vatara.

For whereas Rudra-Siva is esoterically preached and his nature
explained by an author who in a learned and elaborate argument tries
to show that that god— whose figure remains invisible ($vU. 4, 20)—
is the Supreme Being meant by the Vedic authorities, 46 Krsna, de-
claring that the Veda is no longer necessary for him who has attained
the wisdom of the Supreme47and revealing that by his pervasive power
he is the most prominent representative of all concrete objects and
phenomena,48 the light of the sun, the vital power of animate nature,
appears— notwithstanding his identity with the impersonal Brahman49
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—in the flesh and shows, in the famous epiphany of canto XI, his
supreme form as Lord. Whereas, moreover, Svetdsvatara’s ascetic
audience arc supposed to have in their relations with God almost no
personal interests outside the victory over death, or the final release
ofall fetters, Krsna, professing the wide catholicity of his religion which
is open to everybody,50 teaches several ways toward salvation adapted
to various types of men,51 but emphasizes that the most preferable
way consists in a combination of disinterested performance of one’s
personal, social and religious duties52 in this world and faithful de-
votion to God: ‘He who does his work for Me (as a sacrifice to Me),
who looks upon Me as his goal, who devotedly worships Me, free
from attachment and from enmity to all creatures, he comes to Me.’53
This very phrase,54 which is repeated, suggests the possibility of com-
munion with a loving personal God, to whom, according to Krsna's
own words (7, 17; 12, 20), his devotee is dear, and who, though
beyond definition, unborn and eternal,5 supreme and all-pervading,56
though the incomprehensible transcendent origin and supporter of the
universe as well as its dissolution,57 is easy of access; an object of rev-
erence, impartial and ready to grant even the desires of those who
worship other divine beings;58 a God who, while pre-eminently
exalted, resides in the hearts of men and is willing to appear in an
adorable human form which may even be the object ofpiija.59 A god,
who, far from being inactive like Svetasvatara’s isvara (EvU. 6, 19),
to destroy the wicked and to protect the good assumes— through his
own incomprehensible divine creative power, tndya an exhibition of
this faculty, foreign to the Svetasvatara60— a visible body from age to
age, whenever there is a decline of dharma and rise o f adharma:6l the
first formulation of the avatara doctrine which has been an important
source o fVisnuite power and influence, enabling the faithful to combine
a firm belief in Visnu, the personal aspect of Brahman, and worship
ofasaviour, and putting by its historical or supposedly historical occur-
rences God’s love of the world and of mankind beyond doubt.62

By demanding that his worshippers fulfil their duties and observe
the general rules of moral conduct disinterestedly Lord Krsna success-
fully bridged over the chasm between that ascetic morality, which for
instance was propagated by the Buddhists, and Svetésvatara’'s one-sided
accentuation of the ideal of final emancipation on the one hand and
the exigencies of daily life63 on the other. To those who wished, or
were obliged, to lead a socially and religiously normal life and who
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had, for the sake of the maintenance of our human society (3, 20), to
be active in this world, he gave a moral, aphilosophy of life, and a pros-
pect of final liberation. He also founded on the basis of Vaisnava
religion what may be called social ethics, a subject foreign to the Svetas-
vatara: since God is, as their physical and psychical substratum, in all
beings, sages see no difference between them; like God himself, one
should be impartial and the same to friends and foes.®4 Significantly
enough, the devotee who, friendly and compassionate, and without
ill will to any being, lives up to this ideal while fixing his mind on
God is said to be most perfect in yoga.65 In contradistinction to the al-
most classic type ofyoga proclaimed by Svetdsvatara66 who emphasizes
its technical aspects and automatic effects, Krsna, while stressing con-
tinuous vigilance over body and mind and concentration on God or the
Self as essential elements,67 preaches the karmayoga, which is a per-
formance of duty characterized by self-control, balance of mind, and
the abandonment of all attachment and desire of results.68

Thus the Bhagavadgita, while continuing and developing the doc-
trine of an Isvara who is the goal of those seeking final emancipation,69
at the same time met the wishes o f the masses which demanded a per-
sonal God to worship. Unfortunately we possess no ancient records
showing us in a pure form the development o f popular religion, which
the Gita presupposes and which was distinct from the more abstract
and speculative thought of the early upanisads. This lacuna is the more
regrettable as in the centuries preceding this document various cults
and beliefs, presumably tending towards some more or less distinct
form of monotheism, must have contributed to the rise of Visnuism.
For whereas in the Svetasvatara-Upanisad God, the Lord, is Rudra,
also called Siva, who as such attracts aconsiderable part o fthe compiler’s
attention, in comparable ancient works belonging to the Visnuite
tradition— the Mah&Néarayana Upanisad and the Bhagavadgita—
Visnu himself is only passingly mentioned, the divine persons occu-
pying, especially in the latter text, a central position being N&arayana
and Krsna, who only in the course of time came to fuse with the Vcdic
Visnu.70 How these cults of Nardayana and that of the ill all probability
tribal hero and deity Krsna-Véasudeva came to combine with that
religious current which succeeded in raising Vcdic Visnu to the rank
of the supreme deity is for lack of textual evidence not clear.71 Recently
the opinion was expressed in connection with this insoluble problem72
that the three great figures were, due to fortuitous circumstances,
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raised to that high position and that ‘thus as a matter o fcourse they were
equalized by a mysterious process of religious syncretism’. This how-
ever leaves us where we were.

Yet it would appear to me that a few factors in this process may, by
way of hypothesis, be recovered, if only we would consider more
closely some characteristics of early Visnuism which have not yet
attracted the attention they deserve. These are in the first place the
tendency to identify the various ideas of the Highest, which | propose
to illustrate with the part played by the Purusa concept and, further,
the functions o fthe god and the use and signification ofsome names and
epithets attributed to him in pre-epic texts. As to the former, it is well
known that in Rgvcda io, 9073 the phenomenally evolved universe
is described as having issued from a primeval Person, Man (Purusa),
whose origin is left unexplained and who, being co-extensive with the
earth and even larger than that, is this All; one fourth of his is all beings
and three quarters arc what is immortal in heaven.74 From this Person,
the ultimate reality,— in whom God and matter are one, and who is the
universe and transcends it— Virdj— grammatically feminine and literally
the idea o f‘extending and ruling far and wide’—was bom, and from
Virdj, being the hypostatization of the conception of the universe as a
whole,75 as evolving, expanding and creative, and as such the inter-
mediate between the primeval Purusa and the evolved Purusa—
arose again the Purusa. This is no doubt a variant of the well-known
idea of the bisexual primeval being. Then this Person became the
victim or oblation in a primeval—and hence exemplary— sacrifice,
performed by the gods. From his dissected body arose the particular
elements of the phenomenal creation. The closing stanza76 under-
lines, by way of resume, the fundamental ideas of the poem : the rite
and the victim on the one hand and the one worshipped on the other
are identical; this sacrifice is an opus operans and an opus operatimi;76
the powers which were generated in this way reach heaven.

W e must now dwell for a moment upon the use made in the course
of time by teachers and other authorities of this Purusasiikta, which is
the first expression of the idea that creation is the self-limitation of the
transcendent Person manifesting himselfin the realm ofour experience.
Itis, to begin with, incorporated in those Vcdic texts which deal with
the Purusamedha or human sacrifice.77 In contradistinction to other
texts, which give this rite the character of a real human sacrifice, by
which the sacrificer can reach that which is not reached by the horse

3—vs.
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sacrifice (EES. 16, io, i), the White Yajurveda, enjoining that the
victims be released, describes it as a so-called symbolic rite (EB. 13,6,
2, 13).78 The author of the Satapatha-Brdhmana extends the idea of
the stkta (13, 6, 1, 1). Purusa, then already called Nardyana— who
according to the ancient tradition79 is the inspired poet of the sikta—
desired: ‘Would that I surpassed all beings! would that | alone were
this All (idam sarvarn: the totality)’ ‘He beheld’, the text continues,
‘this five-days’ (pancaratram) sacrificial rite, the Purusamedha, and
after having performed it, he surpassed all beings and became the
Totality. The man who knowing this performs the Purusamedha, or
who just knows this, surpasses all beings and becomes, i.e. realizes
his identity with, the Totality of existence (idam sarvam)’. These ideas
were not however completely new: the Purusa-Narédyana litany (as it
is called EB. 13, 6, 2, 12) was also in other rites recited during the per-
formance of acts intended to make the sacrificer attain a higher state
ofexistence or to bring about his reintegration.8Thus it is recited over
the sacrificer of the Asvamedha8l— which may have been the model of
the Purusamedha&—at the moment of his unction, a ritual act in-
tended to disintegrate and reintegrate the sacrificer and to mark his
‘rebirdi’ out of the sacrifice and his identification with the Cosmic
Man.& The sheet of gold which as part of this rite is placed on his
head helps to make him surpass the normal human condition.8 The
number of the stanzas of the siikta, sixteen, is essential, because Totality
is, like Purusa himself, (EES. 16, 14, 16), sixteenfold (&B. 13, 6, 2, 12).85
For our subject the closing paragraph of this chapter of the Satapatha-
Brahmana is not devoid of interest: the sacrificer should, after having
placed his sacrificial fires into his own self— an act to be performed when
one desired to embrace the career of an ascetic who no longer needs his
fires— worship the sun with the Uttara-Narayana litany, which in the
Vajasaneyi-Samhita follows immediately on the Purusasukta,8 and
then go to the forest not to return home. In this connection the com-
mentary on the Katyayana-Srautasitra (21, 1, 17) speaks of an entrance
into another stage of life : that means that the sacrificer now becomes
a samnyasin. The author of the Satapatha-Bréahmana ends by saying
that one should not impart the knowledge of this obviously esoteric
‘symbolical’ sacrifice to anyone, but only to one who is known and
dear to the teacher and who is versed in the Veda. A much later docu-
ment, the Mudgala-Upanisad, after explaining the Purusasiikta, goes
into more details: one should teach this secret knowledge only under
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auspicious circumstances and to him who is a pupil. When one does
so, the student as well as the teacher realize already in this existence
their identity with the Purusa.

A cosmogony is, in archaic thought, the exemplary model for crea-
tion of every kind.8 The Purusasiikta was for instance prescribed in a
rite for obtaining a son,8in bathing practices for that renewal which
is called purification, and in the ceremonies performed in founding a
temple which is constructed in the likeness of the Purusa.8 The text
was intelligibly enough also repeated at sraddhas, rites for the benefit
of the deceased. Part of our sources assert that after death the soul as-
sumes what is called an &tiudhika sarira consisting of only three of the
five elements (viz. fire, wind and space) which enabled it, if the relative
rites were duly performed, to bridge over the space between death and
the formation of anew gross body in the following incarnation, which
as appears from the use of this siikta was considered a renewal. The same
virtue and potency of the text explains why it was deemed to purify
a person of sins and why it was— and often still is— to be pronounced
at the time of bathing: in both cases it was likewise to renew the person
concerned, a fact in the latter case also underlined by the obligatory
change of clothes. It is therefore perfectly clear that already at an early
date and throughout the ages this text was, in religious practice not only
an account of the creation but also an instrument of rising above one’s
present state of existence. By identifying oneself with the mythical
Purusa® and by ritually repeating the mythical event and so re-
activating its inherent power for the benefit o f oneselfand with a view
to one’s own reintegration one believed oneself to achieve one’s own
‘rebirth’.91 The Purusa is, moreover, immolated and the siikta em-
braces also the institution of sacrifice, which in the view of the Vedic
ritualists is the counterpart and re-enactment of the great cosmic
drama ofintegration and disintegration.92 In performing the sacrifice—
which in the myth is the power or technique starting the process of
creation— the priests set in motion the cosmic processes for the benefit
of the sacrificer; and this benefit may even consist in a rebirth.

There is much truth in Renou’s remark®3that this theme o f the Purusa
constitutes the principal link between the subject-matter of the Rgveda
and that of the Atharvaveda in that most cosmological poems of the
latter corpus contain some allusion to it. Not only was the Purusasikta,
as 19, 6,% incorporated in the Atharvaveda-Samhita, there is another
hymn, likewise traditionally ascribed to Narayana, % viz. 10, 2, which.
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while describing the wonderful structure of the human body, actually
deals also with the Purusa,% with the important addition that this
‘body’ is the stronghold of Brahman (neuter) which has established
heaven, earth and atmosphere. This same Brahman, ‘which governs
both what is and what is to be, and the All and whose alone is heaven’
(AVE. io, 8, i) and which is also said to be in man (io, 7, 17) impresses
us here as being another name or aspect of the frame of creation, the
skambha or axis mundi,97 in which everything is contained. This frame,
in which the creator god (10, 7, 8) Prajapati fixed and sustained all the
worlds and which with part of its being has entered creation (10, 7,
7 f.), is in its turn identical with the Purusa (10, 7, 15), and tends, in
this same context, to fuse with that creator god,98 who is moreover
said to be the lord of immortality (RV. 10, 9, 2; AV. 19, 6, 4: Jsuara)
so that here the way is paved for that synthesis which was to be of
fundamental importance for later Indian philosophical and theological
thought.®

Visnu docs not appear on the scene here, but it is worth recalling
that the Satapatha-Brdhmana is quite explicit in stating that Prajapati
in order to create offspring and the world imitated, that is identified
himself with, Visnu, making this god’s three strides which we know
to be a variant of the all-pervading idea expressed by the skambha.100
It is further, in the same bréhmana, asserted that it is the Purusa who
became Prajapati, 101 who is therefore with reference to Rgveda 10, 90,
substituted for the former as the primeval victim offered by the gods
(10, 2, 2, 1 f.). And we should, finally, remember that the same work
— probably through the well-known process of identification of an
historical or legendary founder of a religious movement with the god
he preaches— gives the Purusa the name Nardyana.102

This process is repeated. When, toward the close of the period
represented by the brdhmanas, thinkers and teachers were no longer
satisfied with these speculations and attempted to formulate theories
of their own with regard to the ulterior source of mundane life and
existence, they were likewise inclined to defend the thesis that the
personal God whom they wanted to regard as the Supreme Being
or the idea they chose to be the world ground,103 was identical with
the Purusa,104 the primeval Person, the adumbration of whose nature
found in the Purusasiikta is now expanded and developed.106 An in-
teresting example is furnished by Svetasvatara. It may be repeated
here.106 After making (1, 2) the enquiry whether for instance time,
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nature, destiny, chance or Purusa should be the cause of the universel07
and implying a negative answer in the following stanzas which inti-
mate that the sole cause and power is a personal God, who is one and
who appears to be identical with the Highest Brahman, the author
declares that he knows that great Purusa who turns out to be the
same as his god Rudra-Siva (3, 8ff.). The same identification occurs—
in a striking minority of cases, it is true—in the Mahabharata:108
‘Thou art the Purusa, and Thou reSidest in the heart of everything.’
Turning now to those currents of thought which are collectively
known as Visnuite the first document to arrest our attention is the
Maha-Néarayana-Upanisad,109 a breviary for samnyasins incorporating
a considerable number of quotations from older works. This aranyaka-
like manual, which may have been compiled approximately in the
Ird century B.C.,110 can be considered an attempt at harmonizing the
ascetic and the ritual way of religious life and a device for receiving the
anchorites into the fold of the brahmanical, so-called orthodox com-
munity. In its central section (st. 201-269) it praises Narayana as the
Absolute. The origin of this figure, whose name we have already had
occasion to mention several times, is shrouded in mystery.111 It would
be an attractive, but unwarranted supposition to regard the picture of
his asceticism and his hermitage on the Gangesll2 as reminiscent of
historical facts.113 Be that as it may, the upanisad under consideration114
glorifies him as the Supreme Lord of the Universe, Brahman, the
Eternal, Prajapati, the Highest Light, which on the other hand is
also Visnu. He is also the Purusa,115 who fills the whole universe, is in
the brilliant light of the sun, is identical with Order (rtam), Reality-
and-truth (satyam), the highest Brahman and may assume every form.
From tliis Purusall6 have arisen all divisions of time, setofids; minutes,
hours, days and nights, seasons and year, and it is He, who produces
water, space and the heavens. It is not possible to see, grasp or control
him.117 Besides, the Purusa is not different from the Atman and is
compared to a tree which is fixed in heaven, that is, no doubt, again,
the skambha.118 This Purusa is also addressed as if he were a divine
person, given epithets elsewhere applied to deities, and implored to
deliver those speaking from every impurity, pride and latent conditions
or affections of the soul.119 Those who, like the author himself, know
him become immortal,120 and the only way leading to this knowledge
ofthe Highest, which is the only mode ofaccess to immortality, is that
ofvision and introspection. The highest goal is specified as the intimate
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union with Brahman and co-existence in its world,121 but it is also
known to the author as the world of Visnu on ‘the surface of the firma-
ment’, that is this god’s famous highest place.122 In short, the world
ground, the so-called absolute, which sometimes is indicated by a gram-
matically neuter form, is Prajapati, also called Purusa and Narayana,
whom we know to represent another version of the One becoming
phenomenal plurality; in its, or his, identity merge that of gods such
as Agni, Vayu and the Sun;123 he is also called Hari and Visnu, and he
has entered light, plants and men,124 supports the universe ofwhich he
is the navel—i.e. the centre and place of creation— ,125 rules men and
animals and is all-seeing and omniscient.126

| mentioned the name of the god Agni, and he seems, in this con-
nection, worth ashort digression, not only because he is also among the
deities merging in the Krsna of the Bhagavadgita,127 but also, and
especially, because this upanisad128 represents him as the supreme
Atman (249 ff.).120 While describing him as one of the manifestations
of the universal divinity the essence of which is Purusa-Naréyanal30
that statements o f this manual run parallel with other upanisads in which
the One god is said to be or to manifest himself in Agni, Vayu and
other deities fulfilling great cosmic functions.131 This representation of
Agni asaform, or as the energy, of Siva or Visnu, which is not foreign
to the epos,132 cannot be dissociated133 from those brdhmana specula-
tions according to which the god of fire and, like Visnu, sacrifice
(EB. 5, 2, 3,6), is in the rite of the construction of the great fire-place
the Purusa and Prajapati.134 The performance of the rite itself consti-
tuted for the sacrificer a development of his personality culminating
in a transformation or ‘new birth’.

Itis in the same character that Narayana, expounding his own nature,
appears, in the Mahébharata, as the founder of a religion of devotion,
and at the same time as the exalted Being, the Universal Spirit, the
ultimate source of the world and all its inhabitants.135 And here he is
again the Purusal36 a glorification of whom even constitutes the last
chapter of the Narédyaniya section of the XIlth book which is devoted
to this figure and his religion. The first words of this eulogy ‘He is
eternal, undecaying, imperishable, immeasurable, omnipresent’ are
explained by the commentator Nilakantha as follows: ‘He is the
Purusa, because o f the attribute o ffulness; eternal, because he has neither
beginning nor end; undecaying, because there is no change in him;
imperishable, because he has no body which may be subject to



THE GODS’ RISE TO SUPERIORITY 31

decay; immeasurable, because mind and speech cannot conceive
of him in his fulness; omnipresent, because he is the material cause
of all.”137

Dismissing for a moment Narayana we now come to Krsna. The
most seminal of all Visnuite scriptures, the Bhagavadgita— in harmony
with its central doctrine, viz. the identity of Krsna-Vasudeva with the
All (sarvam, i.e. Totality: 7, 19) implying that he is Brahman— does
not omit to emphasize that Krsna is the Isvaral38 and one with the
Purusa.139 The man who seeks final emancipation must meditatively
know Krsna to be the supreme celestial Person and through this know-
ledge and exclusive bhakti realize his identity with that Person, by
which the All is pervaded and supported and in which all beings abide.140
This is another soteriological application of the ancient idea: spiritual
identification with the Primeval Being which is the ultimate reality
means the attainment ofanew ‘birth’ in casafinal liberation. The identi-
fication of ideas and aspects of the indescribable continues. Although
in no place does Krsna himself explicitly claim to be Visnu, all the
rsis are quoted as declaring him to be ‘the Highest Brahman, the supreme
manifestation of divine essence, the purifying power par excellence, the
eternal celestial Purusa, the unborn universal ruler.. .’,141 and for all
practical purposes that Purusa is one with Krsna's highest dilaniati, i.e.
with God's very Presence to which the devout worshipper may go
without returning.142 Other places in the Mah&bharata agree with the
Gita in considering Krsna the eternal Purusa, the ungenerated self-
existent One (Svayambhti).143

Interestingly enough the same identification takes place with regard
to Visnu, and the same phrases which, in expressing the identity, are
used in connection with Krsna may apply to him: the (high) Purusa
of olden times,144 puranali Purusah, etc. Thus Visnu is the primeval
Purusa,145 and as such he is also the eternal and omnipresent Brahman,
sat and asat, and above sat and asat. And now the conclusion is drawn
that Krsna is the unborn primal god Visnu Purusa.146 Visnu with the
thousand heads (the initial epithet of the Purusasukta) is incarnate as
Krsna,147 who is described as bearing the conch-shell, the discus and
the club.148

Itis indeed not surprising that this representative o fthe All was already
at a much earlier date associated with the pervader ofthe universe, that
other representative of the Totality, Visnu. At a given moment of the
Asvamedha rites some of the priests engage in a conversation of the
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brahmedya type, that is they propound to each other, as part of the
rite, riddles on cosmogonic, cosmologie, metaphysical and ritualistic
subjects, a well-known device to penetrate the mysteries of the un-
known and thus to generate and liberate power and to get a hold on
the potencies which are the subject of the riddles.149 Among the ques-
tions posed are, in close succession: ‘Has Visnu entered the whole
universe?’150 and ‘Into what has the Purusa entered— the same verb
@@vivesa) is used— and what is established in the Purusa ?’ This very idea
of ‘entering the All’, that is of being the Totality, sh'rcd by both
Visnu and the Purusa, and the strong appeal made by the idea of rein-
tegration and hence emancipation through sacrificel5l has no doubt
largely contributed to the fact that in the course of time the Visnuites
came to emphasize that which their god and the Purusa had in com-
mon and to transfer to the former what the Veda ascribed to the latter:
according to a puranic account of the creation of the universel52 it was
Visnu who emanated Viraj, and Viraj who produced the Purusa.
Thus this summary study of the Purusa conceptl53— which could be
followed up by investigations into the history of other ideas, names and
epithets which eventually came to merge in the great figure of Visnu1s4
—reveals to us part of the gradual and intricate processes by which
Krsna, Narayana and other representatives of the Supreme Being came
to draw near to each other and to Visnu. The Mahé&bhérata does not
show us the last stage of this development. Though pervading this
epic as a general attitude in an ever-shifting manner, Visnuism is not
yet a well-defined religious doctrine; the term Vaisnava is not em-
ployed, but Visnu himself is becoming the powerful, yet benevolent
loving and lovable deity, the centre of personal worship and devotion,
the extemalization of religious and philosophical ideas also contained
in myths and legends. The Ramayana, while giving us important
information, not on the growth of Visnuism as a whole, but rather on
that aspect of it which may be called Rdmaism,155 likewise insists on
declaring the Purusa one with Visnu. Thus queen Kausalya is stated
to have meditated on the Purusa who was Janérdana,155 a name
already in the other epic very often given to Krsna (Visnu-Janéardana).
It may be added that the content of the Purusasikta which, in the
course of time, was, so to say, made the foundation stone of Visnuite
philosophy, continued to engage the attention of its exponents,157
although it must—to avoid misunderstanding— be added that the
Sivaite tradition continued quoting this text also.158 Thus— to mention
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some random examplesi59— when in the Xth century, Yamuna made
an attempt to prove the supremacy ofVisnu he also asserted his identity
with the Mahédpurusa of the Purusasiikta, the essence of the Vedas.160
Quotations from this hymn are regularly found in arguments to explain
the nature of the Supreme Being and to assure adherents of the possi-
bility of attaining the Supreme Place, the firmament where are the
gods, of RV. io, 90, 16, and which is regarded as identical with Visnu’s
highest place.161

In their sitra text— a late document, dating perhaps from the IVth
century A.D.— the Visnuite Vaikhanasas— according to whom Néra-
yana is the Highest Brahman to be reached by meditation and concen-
tration162— prescribe the use of the sukta in a bali offering to that deity
who is explicitly called the god with a thousand heads, the highest
Purusa, the highest Brahman (parata brahma), etc. and the cause of all,
whose soul (attuati) is the sacrifice (10, 10). The other text to be used in
performing that rite— the successful performer of which will reach
Visnu's ‘world’ there to be magnified—is, characteristically enough
the well-known verse T shall proclaim the mighty deeds of Visnu’,
that is RV. |, 154, |, the famous Visnu-sQkta. Here the fusion of the
Rgvedic Purusa and Visnu-Né&rayana is complete.163



Theology

I now propose to deal with what briefly may be called the structure
of the idea of God, the Sole Reality which underlies, as its innermost
and true Self, not only every experiencing being but also everything
else in the universe, as well as the universe itselfas a totality. It may be
quite true that Visnuitcs as well as Sivaites claim for their God identity
with Brahman, which is the All— ‘the primeval Purusa, the Lord,
Brahman, the eternal One, who is Visnu’;1‘Siva, the blue-necked one,
(is) Brahman'— and it may be also true that the well-known Vedantic
formula ‘Brahman, being beyond qualification, is the Universal One
which is the All; the Isvara is on the empirical level Brahman endowed
with qualifications’, sounds quite simple, the determination of the
relations between the One and the phenomenal many, between God
and the world, between the Lord and his individual devotees, con-
fronted philosophers as well as theologians with an immense complex
of intricate problems. There were religious practices and the ideas of
God fostered by the masses and by the learned; there were the peculiar
traditions and convictions with regard to the Highest Being o f Sivaites
and Visnuites; there were, already in the beginning of the Christian
era, the composite figures of Visnu and Siva themselves with their
aspects and manifestations, their relations and attendants, there were
cults and religions which came to fuse with the two great currents;
there were the philosophical schools, which, tending to differentiate
and growing in importance, explained the relation between the One
and the many or the structure and evolution of the world and taught a
way ofsalvation; there also was the innate Indian desire for systematiza-
tion. Both communities shouldered the task and faced its risks and
difficulties, both undertook to establish a system, a theology, an
explanation of the world and a coherent and acceptable account of
man'’s relations with God. Both, however, proceeded on their own
lines, clinging to their own traditions and emphasizing their own
particular beliefs and doctrines. It will be relevant to survey here some
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of their theories to compare the outcome of their endeavour as it was
incorporated in the puranas.

Purénic Sivaism2is, to begin with, characterized by the doctrines of
God'’s five manifestations or so-called faces (pancavaktra) and that of his
eight forms or embodiments (astamiirti). The five manifestations are
isana, Tatpurusa, Aghora, Vamadeva, Sadyojata. His eight embodi-
ments are the five elements, sun, moon and sacrificer, to each ofwhich
corresponds one of his traditional names, Sarva, Bhava, and so on.

Now there is one point which is too obvious to be left out of further
consideration. It concerns the name isana which is the only one which
occurs among the eight mirtis as well as the five ‘faces’. This is not all.
isana is also one of the eight lokapalas or dikpéias, the regents or guar-
dians of the quarters of the sky or, rather, regions of the universe. It
may be remembered that the participle isana ‘ the ruling one, the master’
was already in early times, in the Rgveda, often used to denote the one
who has authority,3who is mighty or wields power4over, for instance,
wealth, the world, ‘immortality’. At first this word was as a charac-
terization applied to various gods (Indra, Varuna, Mitra, Dhatar, etc.),
but from the Atharvaveda-Samhita (15, 5 2) and the Taittiriya-
Brahmana (1, 5, 5, 2) it regularly appears also without a genitive to
qualify as a substantive an individual god: ‘the Lord, the Master'.5
The compiler of the Brhadaranyaka-Upanisad6 interestingly enough
uses it, on the one hand, to indicate the supreme Lord ofwhat has come
into existence and what is to be, by knowing whom one becomes
immortal, who is the maker and the creator, whose is the world and
who is the world, and on the other hand, as the last of agroup of eight
to which belong also Indra, Varuna, Soma, Rudra, Parjanya, Yama
and Mrtyu. In the Buddhist canon7isana is, together with Indra, Soma,
Varuna, Prajapati, Brahmé&, Mahiddhi8 and Yama, mentioned again
as one of the chief devas. The name was adopted by the author of the
Svetasvatara-Upanisad to characterize the Supreme God,9 that is
Rudra-Siva, as the Lord, the universal authority (prabhu), and the firm
refuge (saranam bfhat) of all, the goal of those who seek final emanci-
pation. Although the name was, for instance in the Mahabharata,l0
given to Visnu or to the Supreme Being in general, it became especially
favourite in Sivaite circles to designate their God.1l It may paren-
thetically be recalled that the title bhagavén, i.e. ‘the one who is rich in
bhaga “ dignity, excellence, majesty, loveliness, etc.”’, translated by
‘the Holy or Adorable One, the Blessed Lord’, though sometimes used
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in connection with Siva,12 was very often preferred by the Visnuites—
in the Visnu-Purana, for instance, Bhagavan is always Krsna-Visnu—
to be constantly employed in later days by the adherents of the school
of bhakti to describe the Supreme God of their devotion.13 isana—
whose name may often have been used for reasons o f taboo or euphe-
mism— must, in the Sivaite sphere it is true, have led also a semi-inde-
pendent existence, because he was, as we shall see further on, with two
other figures of Sivaite affiliation, regarded as his wife and, probably,
his son, the object of a popular rite described in the Apastambiya-
Grhyasitra.14 Judging from the infrequency of his iconic representa-
tionsl5 he does not however seem to have played in Hinduism an
important part as an individual god.

It is not clear whether, or how far, the above groups of eight gods
were, or could be, associated with the regions of the universe. There is
on the other hand no doubt whatever that these regions were in pre-
purénic times also believed to be under the protection of a group of
eight (or ten) gods which did not include isana; in a description of the
Vedic rites connected with the building of a house (vastusamana)
mention is, for instance, made of ‘ten ~//-offerings to be given to the
regents of the ten regions (disah), namely Indra (in the East), Vayu,
Yama, the Pitarah, Varuna, Maharaja, Soma, Mahendra (North-East),
Vésuki (the nadir) and Brahma (in the zenith)'.16 In Manu 5, 96 these
gods arel7 Indra, the Wind, Yama, the Sun, Agni, Varuna, the Moon,
Rubera.18 Anyhow, the group of these great devas of the early epic
literature was open to variation19 and in the well-developed puranic
mythology Nirrti or Virtipaksa and isana are substituted for Sirya
and Candra. However, the name isana may also be replaced by Siva’'s
other names Rudra or Sankara.20 The increasing popularity of this god
has no doubt enabled his aspect isana to oust one of the old devas from
that quarter of the universe which is next to his traditional region,
the North.

The lokapéala isana, the regent of the North-East, is an ambiguous
figure. Sometimes he is with lois colleagues represented as a worshipper
of Siva: ‘Thou that, in every quarter of the sky, art worshipped by
Yama, Agni, Rudra (=isana) and so on’2l and in various rites he is,
like the other ritually very important2 guardians of the regions, in-
voked and adored with flowers and incense.23 Ritualists, monographers
and theologians did not on the other hand lose sight of his identity
with the Great God himself and so they gave him diva’s bull as a
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mount,24 endowed him with such iconographie features as the three
eyes, the matted hair, the tiger-skin garment, the trident2 and the
alms-bowl,26 or described his image as Gaurl-Sarva, that is Siva
Ardhanarisvara.27 His identity with Siva is also apparent from the
occasional presence of Visnu on the left and Brahma on the right side
of his image,2 or, as already observed, from the occasional inter-
changeability of his name and other names of the god, Sambhu,
Rudra, Isvara, etc.2 It is interesting to recall that the younger version
of the mantras pronounced in adoring the lokapalas is modelled upon
the ancient3 so-called Rudragayatri (tatpurusdya vidmahe, madéadevaya
dhtmahi, tan no rudrah pracodayat). The mantra addressed to isana, to
mention only this, runs as follows: sarvesvaraya vidmahe, stlahastaya
dliimahi, tan no rudrah pracodayét,31 which may approximately be trans-
lated ‘We know the Great Lord, we meditate on him who has the
trident in hand, that Rudra (will) inspire (stimulate) us!'3

It remained however always possible to group these deities— usually
in the same order, beginning with Indra (in the East)— together without
express mention of the fact that they are regarded as lokapélas.33 isana
might, moreover, also in later times belong to other groups of gods.
He probably owed this honour to a certain continuing popularity3
which may also account for his occurrence in a number of myths in
which— being distinct from Siva— he is said to join other gpds, for
instance in praising new-born Nandin, Siva's bull, in accompanying
Siva marching against Tripura, in being Virabhadra’s victim on the
occasion of Daksa’s sacrifice.35 That he plays, in these tales, a subordi-
nate part docs not prove that he was in religious practice a pale and
insignificant figure.36 The other gods (Yama, Agni, Kubera, etc.) do
not play, in these narratives, a more prominent part.37

Hence, no doubt, also the possibility of substituting in certain rites
part of the lokapélas by other manifestations of Siva. Thus the Linga-
Purana describing the jayabhiseka or ‘unction for victory’3 mentions
a series o f oblations, successively destined, not for Indra, Yama, Varuna,
Kubera, but for Siva’s five manifestations.

Now, isana belonged already in the Atharvaveda to a group of
obviously popular divinities which may be regarded as embodiments,39
or rather doubles,400 fRudra, or as partial manifestations o fhis essence.41
In any case the statement (15, 5, 1, etc.) that neither Sarva, nor Bhava,
nor isana injures the man, his cattle or his fellows, who has acquired
a certain knowledge impresses us as a reference to a distribution of
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identical or similar divine power over three manifestations:42 as is
well known, many ancient texts are, according to the views prevailing
in a definite context, to the predominant religious convictions or to the
exigences of some ritual argumentation, inclined to what might be
called either synthetic or analytic representation of the same divine
reality or power complex. Interestingly enough the same Atharvanic
text does not only mention more aspects of this divine concept, but
also correlates them with the regions of the universe: Bhava with the
East, Sarva with the South—notice that the sequence of the regions
is in the pradaksina-order43— Pasupati with the West, Ugra44 with the
North, Rudra with the dhruva dik, i.e. the fixed central region,45
Mahéadeva with the upward quarter, and isana with all the quarters.
Here already, isana is the last and obviously the most important of the
group because representing all the regions he seems to unite in himself
the functions of his ‘colleagues’.46 The text under consideration ex-
hibits one of those well-known sequences of the quarters of the sky
which—whether or not in connection with deities4d7— play a very
important part in religious practice.48 The man who duly pronounces
a sequence of stanzas addressed to the quarters while performing a
pradaksina ensures their protection either for himself or for some ob-
ject.49 An invocation of the quarters— which in their totality represent
the whole of the universe—may also induce them to co-operate in
propitiation, homage or reverential salutation:50they are in away made
submissive to the person speaking or the officiant and willing to
guarantee him, so to say, an unlimited ‘horizon’ or expanse. The sacri-
ficer may also win them in order to master the whole of the universe
with respect to space.51

There is no point in entering into more particulars. The importance
of the regions and their relevance to our theme are immediately ap-
parent.52 | for me am inclined to consider the tetradic organization of
the universe to have been, in the Indian classificatory systems under
consideration, of fundamental significance, in any case more funda-
mental than a system ofprincipal colours to which Willibald Kirfel was
inclined to attach, in this connection, greater importance.53

However, there are in the Veda groupings of divine names in which
the points of the compass play no part whatever. An interesting passage
in the Kausitaki-Brahmana (6, 1 ff.), dealing with the creative activity
of Prajapati, a new-born divine being—of a thousand eyes and a
thousand feet, and arisen from the seed of Prajapati's children Agni,
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Vayu, Aditya and Candramas— is eight times— notice this number —
in succession given a name and these names are every time correlated
with one of the provinces of nature or other important entities. The
first name given is Bhava, and the waters are said to be Bhava, the
second Sarva and the fire is Sarva; in a similar way are paired Pasupati
— again another name of Rudra-Siva— and the wind (Vayu), Ugra and
the vegetable kingdom,54 Mahan Deva (‘the Great God’) and the sun
(Aditya), Rudra and the moon, Tsana and food, Asani (the Flash of
lightning) and Indra. The closing words of the pcricope are especially
interesting : This is the great god of eight names, distributed eightfold.5%
And as this system of correlations and identifications pursues a prac-
tical purpose, the author assures his audience that the offspring of the
man who knows and understands what has been said will up to the
eighth generation be secure from lack of food. A similar statement was
contained in each of the preceding paragraphs: Bhava, Sarva, etc., will
not do harm. The coincidence of the possession of food in the last
paragraph and the identity of Tsana and food are anyway remarkable.
This passage puts the belief, of definite ritualistic circles of about 400
B.C. or perhaps earlier,5 in the eightfold character and eightfold dis-
tribution of the divine complex called Rudra-Siva beyond question.
| cannot suppress the occurrence of a parallel version in the Satapatha57
in which not only the order of the names, but also all identifications
are different.58 Here Tsana, being the sun, ‘who rules over this All’, is
the last of the group.59 Besides, the text speaks of the eight forms of
Agni, who obviously is identified with Rudra.60

This is not the only enumeration of the god’s eight aspects.6l In a
description of the Siilagava a series of invocations is addressed to
Bhava, Rudra, Sarva, Tsana, Pasupati, Ugra, Bhima and the Mahén
Deva (sic), ‘the Great God'.62 Another grhyasutraé3 however furnishes
us in this connection with twelve names, adding that six formulas, or
even one, viz. rudraya svéha, may suffice. The names, followed by the
exclamation suéha are: Hara, Mrda, Sarva, Siva, Bhava, Mahé&deva,
Ugra, Bhlma, Pasupati, Rudra, Sankara, Tsana. Six names (Bhava,
Sarva, Tsana, Tsvara, Pasupati, Adhipati) are mentioned in the sutra
of the Kathakas.64 Another authority, Péraskara,66 however enjoins
those who perform this so-called spit-ox sacrifice to offer to nine mani-
festations of Rudra-Siva, the first of which is Agni,6 the last again
Tsana; Bhima of the list of eight names is now—as in the Satapatha-
Brahmana— replaced by Asani.67 As Paraskara’s list differs from that
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occurring in the Satapatha only in having Agni at the beginning,68
this sequence may have enjoyed a certain popularity in those circles
which followed the White Yajurveda.6d

Three points are worth noticing. First, the name of Iséna is in these
invocations never omitted. In the second place: the different version
of the rite handed down by the Apastambins70 comprises an oblation
to Tséana and Ksetrapati ‘the lord of the field, i.e. the tutelary deity of
the soil’ and special acts of worship of these two gods.71 Lastly, the
name Tsana72 is more than other names of the god connected with this
rite because it is also called Ts&nabali,73 that means an offering or propi-
tiatory oblation of portions of food of a popular character in honour
of Tséna.74 These facts corroborate us in our view that Tsana must have
been a figure of no mean importance in popular religion. He was al-
ready at an early date the object of a cult which then already was
characterized by some ‘Hinduist’ features,75 but succeeded in gaining
admittance to the ritual handbooks of the brahmans. The sulagava is
even described in the Sankhayana-Srautasiitra,76 where the series of
divine names accompanying the oblations is interestingly enough
identical with the name given, according to the allied bréhmana, by
Prajapati to the young god who had arisen from the seed of Agni,
etc.77 Whereas we may78 to a certain extent explain the occurrence of
the rite in this sutra from the incorporation of the names in the
brahmana, it seems on the other hand warranted to suppose that the
author of the brahmana had borrowed these names and the order in
which they occur from an eightfold rite.

The eight names of Siva and their correlations with some elements,
sun, moon, etc.79 moreover, recur—not without some variation, it is
true— in the epic and puranic systems o f Siva astamiirti to which we shall
turn now.8In the Linga-Purédna the order of the god’s embodiments
usually is: earth, water, fire, wind (i.e. the air), space, sun, moon and
sacrificer, the last being also called diksita (‘the consecrated one’),
atnum, or otherwise.8 When his eight names are correlated with these
manifestations, the earth usually& goes with £arva, water with Bhava,
fire with Rudra, the air with Ugra, space with Bhima, the sun with
Tsana, the moon with Mahéadeva, the yajamana with Pasupati ; that means
that this puranic system has only one identification (Bhava = water)
in common with the Kausitaki-Brahmana, but four with the Sata-
patha: Rudra is fire, Ugra is air or wind, Mahadeva is the moon, Tsana

the sun.
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| cannot discuss the other identifications and systematizations added
to and grafted upon these names and embodiments by Sivaite specula-
tion. Let it suffice to say that the five elements as names and embodiments
of the god arc also held to compose the different coverings of the huge
egg (brahmanda) which is our universe8 and that these five are com-
pleted with three other concepts which according to the Sédmkhya
theory have not only a share in the evolution84 of the universe but also
in its constitution: ahamkéra, i.e. Mahesvara, buddhi, i.e. Isa (Iséna),
and Paramcsvara who, taking Pasupati's place, obviously represents the
prakrti (also ananta or tnahad avyakta) which constitutes the outermost
sheath.8& As Astamiirti— the occurrence in the Mahabharata 3, 46,
26 isonly avariant o fslight importance— Siva fulfils all functions which
belong to these eight realities or constituents. The world is a product of
his eight forms, it consists of them, and can only exist and fulfil its
task because these forms co-operate.8 Since also the microcosmos ofour
own body is composed of the same five elements and the three other
realities the god Siva is believed to make up, in eightfold manifesta-
tion, the corporeal frame and the psychical organism of every living
being.87 Any being is identical with God,8who as Sarva is his bones,
etc., as Rudra is the light of his eyes which is connected with the sun, as
Mahéadcva his manas (‘mind’ or, rather, the co-ordinating and directive
central organ) which is related to the moon: no doubt a reminiscence
of the Purusa myth: the moon arose from his manas, the sun from his
eye.8 The eighth constituent is the attuati which, being the sacrificer,
is as indispensable ah element as the seven other constituents:90 the
cosmic processes are indeed performed by the gods who really are
Siva’'s faculties (his viblidtis or divine powers), and these gods are sus-
tained by the divine rites as plants by regular watering.9l

It is, to conclude with, sufficiently clear that Sivaite speculation,
utilizing elements of an ancient cosmogonical myth and guided by the
influential S&mkhya theory of the evolution of the world and the cos-
mic processes, had remodelled the ancient idea of God'’s eight aspects
distributed over the whole universe into a system of His eightfold
manifestation, presence and activity which at the same time expressed
the fundamental truth that God and the world are one. In mytho-
logical imagery the purénic tale92 of the divine boy who being bom to
Prajapati's successor Brahma, cries93 because he wants to have a name
and then after having been called Rudra receives seven other names in
addition may be regarded as the parallel continuation of this theory.

4—Vs.
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Brahma gave him also stations% for these eight aspects of his being,
viz. sun, water, earth, etc., and, in addition to these, wives and sons.%

The quarters of the universe are no clement of this purénic system of
correlations. Nor does the astamirti play a prominent part in the cult.
These two facts may be put in relation with each other.9% In a little
known rite, the ‘Gift of the eight Rudras’,97 these manifestations of
Siva are, in order to receive the oblations accruing to them, placed in
a square to the East, South-East, South, etc., of Brahma who occupies
the central place. That there also was a tendency to amplify the cor-
relative system may appear from the adaptation to which the ancient
mantras handed down in Hiranyakesin’'s Grhyasiitra®8 were subjected:
to the Vedic formulas bhavaya devaya svaha correspond in the Linga-
Purana:9 Om bhava jalam me gopaya jihvdyam rasant, bhavaya devaya
bhuvo tiamah ‘Om, Bhava, protect for me the water, the taste in my
tongue; adoration to the god Bhava, bhuvah adoration’.100 (As is
well known, water is supposed to convey the flavour of things.10l

Siva’s five ‘faces’102 are, unlike the eight embodiments, of great
ritual significance. Attention should first be paid to the names of these
five aspects: Sadyojata, Vamadcva, Aghora, Tatpurusa and, again as
the last, isdna whose special importance is notable in this assemblage
of divine figures also. It is true that their origin is wrapped in darkness,
that they do not occur in the Mahébhérata and that their oldest
occurrence in the tenth book of the Taittiriya-Aranyaka, that is the
Maha-Narayana-Upanisad,108 is of uncertain date (lllrd century
B.C.).104Yet it is sufficiently clear that this oldest occurrence constitutes
aseries offormulas addressed, in afixed order, to Siva. In later times these
were called the panca suvaktramantréh ‘the formulas of (Siva's) five
auspicious faces'.106 They are to be pronounced in a low voice in
order to promote a devotee's meditation and to produce (higher)
knowledge.106

In the first formula the devotee takes refuge with Sadyojata ‘the
New-born’,107 paying homage to him who is the origin of all
existence.108 This Sadyojatal09 mantra occursllO also in Atharvavcda-
Parisista 20, 6, 1 as a part of a collection of formulas to accompany a
ceremony in honour of Skanda. It is immediately followed by a
stanza mentioning the names Skanda and Kumara.l1l According to
the Linga-Purana Siva (also called Vamadcva) was as a boy (Kumara)
in each world-age born from Brahma.112 Is it too bold an assumption
that the Sadyojata originally was a boy god, or even the boy god
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Skanda Kumara who is already mentioned in the Chandogya-Upanisad
(7, 26, 2),113 and who is the embodiment of one of the characteristic
traits of Siva himself, accordingly to become, in the course of time,
the great god’s son ?

It is difficult to decide whether the second person is historically re-
lated to the r?i Vamadeva who is credited with the authorship of the
fourth mandala of the Rgveda.114 It seems in any case worth recalling
that the name of this seer is in the Vedic tradition not only connected
with Vedic stanzasli5 or with the origin of definite elements of the
ritual, 116 but also with the supernormal vision of so-called worlds
(loka).117 He is moreover related to have possessed knowledge before
birth:118 ‘Being yet in embryo, | knew well all the births (origins,
races) of these gods’,119 and to have become awakened to the insight
that he was Brahman and, hence, the All,120 and so to have started a
poem: ‘I was Manu and the Sun’.121 O f greater interest is that he is
associated with the southern region from which he is invited to protect
a definite sacrifice;122 that he was believed to be able to protect ‘all
this’ from evil,123 the gods calling him who is life-breath Vamadeva,
and further that he is explicitly identified with Prajapati.124 If these
facts might suffice to found the hypothesis that this figure was, under
circumstances hidden from us, sivaized or adopted by Sivaite circles,
the in itself not insurmountable difficulty remains that the Maha-
bharata knows him as a rsi who has wonderful swift steeds and appears
in Indra’s palace,125 and that in the Raméayana he functions at Rama's
court.126 In the Matsya-Purédna Vamadeva appears as Brahma’'s son
and as the author of the four classes of society, taking the place of the
Purusa of Rgveda 10, 90,127 but here he is doubtless identical with
Siva.128 Generally speaking the purénas continue to distinguish one or
several ancient sages of this name from Vamadeva who is Siva.129

O f the five figures composing the Pancavaktra Aghora is the most
distinct and independent.130 His character manifests the uncanny traits
of Siva's nature: evil, diseases, death, punishment of sinful behaviour,
and magical practices, but also their opposites, viz. fertility, recovery
from illness, and deliverance of sins and evil are his main fields of
activity.131 His figure also— though left unmentioned by the poets of
the Mahéabharata— may have arisen at a rather early date, probably
as a hypostatization of that side of the god’s character which led the
Indians also to prefer his name Siva. The adjective aghora indeed
denotes the absence of, and restraint in, awful, terrific and violent action
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and attitude and, hence, friendliness.132 In the Veda the god is, in the
beginning of the Satarudriya litany, requested to look auspiciously on
those praying with his kindly (siva), friendly or reassuring (aghora)
body (tanu) which is most potent to heal.133 As is well known the noun
tanti was used to denote a manifestation of a divinity, the self or idea
of a divine person or sacred object conceived of as corporeal,134 and
not rarely, in the plural, a god’s more or less hypostatized powers,
faculties or qualities; a god may have a friendly and a terrific a Uva
and a ghora, taml.135 The Vedic stanza referred to occurs also in the
Svetédsvatara-Upanisad (3, 5) and may therefore be considered to have
held the continuous attention of Sivaitc communities.136 It is worth
observing that the third formula o f the panca suvaktramantrah is properly
speaking not addressed to the divine personality Aghora but to the
reassuring and awful forms or manifestations of the god.137

The curious name of Siva's fourth face Tatpurusa seems to owe its
existence to a reinterpretation of a Sivaitel38 variant of the Gayatrf,
viz. tat purusdya vidmahe tnahadevaya dhltuahi /tan no rudrah pracodayét139
which, amalgamating a reminiscence o f the Purusa with the sacredness
of that stanza and stating the devotee’s knowledge of the Purusa,
expresses the intention to meditate on the Great God and the hope of
divine inspiration and instigation. Apprehended as a compound the
term may be translated by ‘Soul of the Universe’.140

Now God'’s five ‘faces’ were in the course of time made the central
element of a comprehensive classificatory system. The five manifesta-
tions were identified with parts of His body,141 with ontological prin-
ciples, organs o f sense and action, the subtle and gross elements,142 etc.
Thus this system is an attempt at explaining Siva's being the All, the
universe, and the universe’'s being exclusively composed of sides and
manifestations of Siva. That means that each of Siva’s five faces cor-
responds to, or is identical with, one of the components of the five
groups which, in the Samkhya school o fthought, constitute the twenty-
five tattvas (principles or basic categories).143 In his fivefold nature
Siva is therefore identical with the five times five elements of
reality.144

However, the idea underlying this system was not new. A brahmana
already spoke of the five forms (tanti) of Prajapati which are the hair on
his face, the skin, the flesh, the bone, and the marrow; and the five
which are mind (tnanas), voice, vital air, eye and ear; elsewhere it is
observed that Prajapati’s tanis constitute the whole of this god,145
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who elsewhere is explicitly styled ‘fivefold’.146 This view ofthe creator
god’s nature was also of great ritual significance. It provided the Vedic
ritualists with a theoretical basis for the important and complicated
Agnicayana rite, the so-called construction of the fire-place,147 which,
consisting of the construction of five layers, is periodically to re-inte-
grate Prajédpati, so that he will be able to continue his creative activity.
It is expressly stated148 that the five tamis of the god are these five
layers, and that, when the five layers are built up, the god himselfis
built up by those bodily parts. Moreover, Prajapati being the All, and
hence Totality with respect to time, is at the same time, as the year,
built up with the five seasons, and these are in their turn identical with
the five regions o f the universe, so that the god is also built up with the
regions. The system of correlations and identifications is extended by
the incorporation of the five provinces of the universe (earth, atmos-
phere, heaven and the two ‘intermediate regions’'149 and the different
parts of the body.

Here the question arises why such a prominent place should, not
only in this connection,150 have been given to the number five. A
survey of the relevant Vedic texts cannot, in my opinion, fail to show,
as already observed, the fundamental importance of the regions of the
universe. The five directions—which in archaic thought means: the
totality of the fourfold division of the universel5l— are explicitly said
to be distributed over all the gods,152 that is to say over the represen-
tatives of the provinces and forces of the cosmos. It is the five direc-
tions153which are invoked to make a man king and an essential element
in the ritual of the royal consecration is articulated on this number:
the royal sacrificcr has to step in each of the five directions in order to
appropriate the whole universe,154 and these directions are here again
co-ordinated with other fivefold systems (the Vedic metres, the seasons,
etc.). In short, the five regions, which constitute the world,155 may be
supposed to have induced the ancient Indians to speak of the five parts
of the earth and the ‘five peoples’156 to indicate the totality of the
human communities distributed over the earth. Basing themselves on
a principle of so-called numerical ‘symbolism’ the authors of these
texts grouped and articulated not only the divisions of spacel57 and
time (the quarters of the seasons,158 but also divine159 and ritual powers
(metres, victims,160 gifts, arts, utensils or functionariesl6l and the
forces constituting the ‘social cosmos’162 on the number five.163 Part
of these groupsl164 were already at an early date associated165 or even
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co-ordinated with each other.166 Such a co-ordination was explicitly-
regarded as a union,167 or as an identity;166 or the identity in number
implied transference of the characteristic nature of one of the groups
of fivel6d to another. Very often a basic group of fivel70 in nature
(regions, seasons) was to motivate or explain a ritual act or element
characterized by the same number.171

A complete survey of all relevant places would fill many pages;
let it suffice to add that Vedic and upanisadic authors refer to a fivefold
ritual address,172 to five prayers for prosperity,173 to five questions
posed in successionl74 and to an esoteric doctrine expounded under
five heads;175 that they make mention of five openings for the gods
in the heart correlating to sun, moon, fire, rain, space and functioning
as the doorkeepers of theworld of heaven.176 They assumed that Praja-
pati entered in the creatures which he had produced as five in number,
viz. as the five vital breaths.177 They prescribed rites of a fivefold
character and ritual acts to be executed five times in succession,178
consisting of five parallel acts accompanied by five similar mantras.
And so they arrived, on the strength of the considerations that man'’s
completeness consists in his being fivefold— for man is composed of
mind, speech, breath, eye and ear— and that sacrifice and cattle and the
‘person’ (purusa) are likewise fivefold, at the conclusion that ‘this All,
whatever there is, is fivefold’.179 They also established a parallelism
between the fivefold nature ofthe macrocosmos and the corresponding
fivefold nature of the microcosmos: ‘Earth, atmosphere, heaven, the
(main) quarters and the intermediate quarters; fire, air, sun, moon and
stars; water, plants, trees, space and the body, thus with regard to
material existence; and with regard to the individual: the five vital
breaths;180 sight, hearing, ‘mind’, speech, touch; skin, flesh, muscle,
bone, marrow. Fivefold indeed, is this All, with the (individual)
fivefold does one win the (cosmic) fivefold (i.e. the All).’181 W e should
indeed be always aware of the fact that the ultimate aim of all these
speculations was practical: ‘The pankti (a Vedic metre) is five-fold,
the sacrifice .consists o ffive; so one reaches thereby (i.e. by the five-day’s
rite) all what is fivefold, with regard to the deity and with regard to
one's self';18 ‘He who knows (this doctrine of) these five fires thus
is not stained with evil, even though consorting with those (wicked)
people; he who knows this becomes pure, clean, possessor of a pure
sphere of safety or state of bliss (loka)’.18 One might feel fortified in
this view of the significance of the number five by the fact that some
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important categories in nature and in the human body— for instance,
the ‘elements’, the sensory organs— are, or may be taken as, fivefold.184

It is therefore easily intelligible that the author of the Svetasvatara-
Upanisad, whose influence upon the development of Sivaitc ideas is
unmistakable, describes the Highest Being as a river of five streams,
from five sources, whose waves are the five vital breaths, whose original
source is fivefold perception-and-intelligence (huddhi), which has five
whirlpools, an impetuous flood of fivefold misery, divided into five
distresses and five joints. According to the traditional explanation the
streams arc the five senses; the sources, the five elements; the waves,
the five organs of action (or the five prénasi); the whirlpools, the ob-
jects of sense; the fivefold misery, the successive painful stages of
development: embryo, birth, old age, illness, death; the five distresses,
the so-called kleéas, i.e. ignorance, egotism, desire, aversion, tenacity of
mundane existences, the five joints being left unexplained. The simile
speaks for itself: it is highly illustrative ofaview of God and the world
which considers prakrti (undifferentiated primordial material) to be the
very nature of God and ascribes the categories and processes which
characterize psycho-physical reality to Him who is at the same time
believed to have brought forth the world substance out of His own
being (6, io).

It is therefore not surprising that pentads play also an important part
in Sivaism185 and— as we shall see instantly— Visnuism.186 Thus Siva's
body consists, in away which is beyond human intelligence, of the five
mantras, the so-called panca brahmani of Taittiriya-Aranyaka io, 43 ff.187
These mantras are in a vaiiety of ritual ceremonies used to accompany
fivefold ritual acts. They may correspond to parts of God’sbody which
they by the very invocation create or evoke.188 Thus the Tsanamantra,
in Hindu practice Horn iianamtrdhne namahycorrelates to His head, the
Tatpurusamantra Hem Tatpurusavaktraya uamah to his face, etc.189
They may correspond' to the five directions or also accompany a
sequence of acts which do not seem to be related to God’s body or to
the quarters of the universe.190 The five faces are moreover put in
relation with five colours, Tsana being white or colourless,19 and, what
is especially interesting, with God’s five functions.192 With his creative
function, by which he provokes the evolution of the possibilities of the
causa materialis of the universe, is in this system associated Sadyojata;
he maintains the world as Vamadeva, he re-absorbs it as Aghora;
his power of obscuration—by which the souls are concealed in the
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phenomena ofthe samsara— is associated with Tatpurusa and he bestows
his grace which leads to final emancipation as isana.193

These five functions'194 are an emanation from the Niskala, i.e.
the formless or unmanifesting Siva who is the Highest Brahman o f the
Vedéntins. The identifications and co-ordinations do not indeed end
here. The five faces are also known individually as Mahadeva (in the
East), Bhairava (in the South), Nandivaktra (in the West), Umaéavaktra
(in the North) and Sadasival9% (also isana, the fifth who is ‘on the
top’).19%6 With the ‘five faces’, the firsf of which is isana (isatiadayah)
and which are collectively also known as the Pancabrahmasl97 are,
moreover, associated the five so-called Sadakhyas198 which have
evolved from God'’s fivefold sakti.19 In these Sadakhyas ‘dwells’ God
in his aspect called Sadasiva. | cannot dwell upon other pentads,200
for instance upon God’s attributes in the five right and five left hands
of his Pancavaktra figure20L and upon the fivefold origin, in five diff-
erent colours—isana is omni-coloured— of the highly important Ga-
yatri mantra from this form of the god. | must also refrain from sur-
veying those texts in which this doctrine is elaborated and, for instance,
Bana is described as urging on all divine powers and as the Lord of past
and future and of all gods.22

This doctrine of the five manifestations of Siva, who according to
his worshippers is first and foremost the Great Lord,203 expresses the
beliefthat he is the All (in German, das Allwesen), the Highest and the
Unique who embraces and comprises the universe and all beings and of
whom they are composed. Like the astamirti concept, to which it, so
to say, forms a complement, it emphasizes—now clearly in its static
aspect— God’s identity with the Universe and the universe's identity
with God who is omnipresent and manifests Himself and His activity
always and everywhere.204 Both doctrines are ingenious attempts at
explaining the omnipotence and omnipresence of God, the Force which
rules, absorbs and reproduces the universe and in performing one of
these acts necessarily performs the others. They give no picture of the
ideal to which saints may aspire nor of heroic and selfless acts for the
benefit of mankind.

It is time now to turn to the Visnuists and to focus our attention on
their attempts to explain the relation between God, who is Brahman,
and the universe and to assign to the manifestations of God’s essence
a place in a harmonious theological and philosophical system. Unlike
the eightfold and fivefold Sivaite systems the Visnuite doctrine of the
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vylhas— successive emanations from God and at the same time part of
His essential nature— emphasizes the evolutional aspect of the relation
between the One and the many. Unlike these doctrines it did not, in a
developed form, gain access to the traditional orthodoxy of the
purénas.205 It is true that in the comparatively late Bhdgavata-Purana
God is often spoken of as having the four forms of Vasudeva, Sam-
karsana, Pradyumna and Aniruddha, but what this means, what God
is or does in or with these four forms is hardly elaborated. Only
once206 homage is paid ‘to the Universal Soul from whose navel
springs a lotus, who is Vasudeva (and as such) is tranquil, unchangeable,
luminous with his own light, (who is) Samkarsana (and as such)
subtle, the infinite, the end-maker, (who is) Pradyumna (and as such)
the all-wakening, the internal ‘soul’, (who is) Aniruddha, (and as such)
Hrsikesa207 whose atman consists of the organs of sense’. The text
however continues: ‘(who is) the Paramahamsa (and as such is) the
abundant, the one of passionless nature’, and so on, showing that the
former four figures do not here constitute a separate group.

Scholars are, it is true, agreed that the Vyiha doctrine is one of the
foremost tenets of the earlier Pancaratra school of thought, but are at
a loss to explain its origin and the exact historical relations between the
Krsnaism or Bhagavatism o f the Bhagavadgita and the fully developed
Pancaréatra. religion.208 It does not however seem too bold an assump-
tion that the Péncaratrins, 209 whose monotheistic doctrines, sometimes
attributed to the reputed Samkhya-Yoga authority Pancasikha,2l0
are referred to in the Narayanlya21l section of the Great Epic and who
adored Véasudeva as the Highest Being, were only secondarily ab-
sorbed by the broad current of Visnuism.212 Although this process
involved the replacement of Vésudeva by Visnu, they were, because
of their attachment to the non-Vedic tenets of their scriptures, the
Samhités, and in spite of their own insistence upon their orthodoxy,213
stamped as deviating from Vedic truth and tradition.

Being philosophically allied with the Samkhya schools o fthought214
by the doctrine of the eternity of prakfti and the three gunas, their
theory of the fourfold form of the Highest Being constitutes a modi-
fication of theism peculiar to themselves. This Vyiiha doctrine may
indeed be considered another attempt at maintaining the fundamental
monotheistic starting-point whilst incorporating a number ofadorable
manifestations and doubles of God, and at assigning to them positions
and functions in a systematic explanation of the universe and its origin,
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an attempt at conceiving God as the unaffected and unchanging One
who nevertheless is the cause of all change2l5—for God and his
vytlhas are identical216— an attempt also at harmonizing theology with
mythology and elements of evolutionist philosophy.217

The term vytlha has not always been adequately translated. It is not
exactly an ‘expansion’,218 or ‘emanation’,219 still less a ‘form'220 or a
‘conglomeration’.221 In the technical vocabulary of the Vedic ritualists
the verb vy-tlh- and the noun vytlha are often used to express the idea
of an effective arranging, taking or pushing asunder the parts of a
coherent whole.22 Thus a twelve days’ sacrifice can be performed
according to the normal schema; then it is called samtldhachandas, that
means: its metres (or rather its stotras and sastras) are ‘regularly ar-
ranged, settled, or restored to their normal order’. When however the
proper order of the ritual acts is changed and the cups of soma arc
disarranged (vy-tlh-) the different arrangements of the hymns and
recitations involved characterizes the performance as vyildhachatidas.223
The dislocation of the soma pressings is afterwards rectified by dis-
posing the various cups in their normal order. The author of the Ai-
tareya-Bréhmana says224 that this transposition (vytlha) of the ritual
acts25 was instituted by Prajapati and that by doing so one also avoids
exhaustion or impairment of the inherent force, or rather one makes
the rite efficient226 so that one will attain all desires and will be success-
ful.227 One indeed ‘pushes away’ evil which isimminent on all sides.228
The division of a definite chant of fifteen stanzas— which are identified
with a thunderbolt (vajra)—is in a similar way considered as resulting
in appeasement of evil (fantyai), for then the stanzas are no longer a
thunderbolt.229 By pushing asunder the gayatri ‘five syllables in front
and three behind’, the gods protected the sacrifice and the sacrificer.230

That by pushing asimder parts of a coherent whole one may also
obtain a centrai place which is a position of safety appears from
another brahmana passage:23l Indra after having pushed twenty-four
syllables of the anustubh stanza (which ordinarily consists of thirty-
two syllables) entered the eight syllables in the middle which were left
as his home. By imitating this act one enters Indra’s home and defeats
one’s rivals.

The verb vy-th— which is also applied to the sun spreading its
rays22— is not infrequently used in connection with a sacrificial cake
which is broken from west to east or transversely; thereupon both parts
are pushed asunder with the thumb and ringftnger.233 The cake may
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also be separated into four quarters and it is expressly stated234 that in
doing so one finds support in the regions of the universe. There is
another unmistakable relation to these four regions in the ritual sep-
aration2350 fthe Ahavaniya fire which in the Rajasiiya rite isdivided into
four parts in the directions of the points of the compass, another piece
of fire-wood being placed in the middle. The accompanying formulas
are addressed to Agni and other gods residing in the East, to Yama and
others residing in the South and so on, the last one being directed to the
gods in the centre, namely those who dwell above and Brhaspati. By
pushing the pieces of fire-wood together towards the central one one
destroys, with the collaboration of these gods, the demoniac power.
To asimilar process the primeval waters were subjected by Agni who
shoved them asunder, upwards and downwards.2%6 By ritually pushing
asunder the sacrificial grass a central place is formed which is regarded
as the navel of the earth.237 The terms under discussion are however
also applicable to a division of brahman which is identical with the
gayatri into eight parts23 and to one of the twenty-four ‘arrange-
ments’23 into which Prajapati, after having divided his ‘body’ into
two, three, four, etc., separated himself.240

So the conclusion may— as already intimated— be that already in
Vedic ritualism the idea of vyiiha implied an effective arrangement of
the parts of a coherent whole. In this connection the number four
again appears to have been of cosmic significance.

It seems on the other hand fairly certain that the reference to the
five worshipful heroes, pancaviras, of the Vrsnis in the fragmentary
Mora inscription24l combined with the piece of information furnished
by the Brahmanda- and Véayu-Puranas242 which, in connection with
the avatdras of Visnu, make mention of five gods of human origin,
well known as the great men of their race (family),243 proves the exis-
tence, in the Mathura region about the beginning of the Christian era,
of a cult of deified ‘heroes’ bearing the title bhagavat and belonging
to the Vrsnis, that is the famous epic tribe of the Yadava people, whose
most prominent scion was Krsna. Their names were Samkarsana,
Vasudeva, Pradyumna, Aniruddha and Samba.244 The last-mentioned
soon fell in the estimation of the worshippers,245 but the others were
deified,246 the first of them being identical with Krsna Véasudeva's
elder brother Béalarama, the others being his elder son247 and grandson.
Their relationship was transformed into the metaphysical system of
Vasudeva—who now was given precedence—and the 'three other
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vytlihas o f the one great God, Vésudeva, who is the fountain head o f the
others and may therefore be addressed by all four names.248

It is quite clear that the human element and especially the hero cult
played a prominent part in the development of this religious current.
Krsna himself and his relations are indeed well-known central figures
ofmany epic and purénic narratives.249W e have no sufficient informa-
tion definitely to answer the question asto whether, or how far, the three
other vytihas ever were independent, more or less divine figures and
the object of cults of their own. Nor should we draw unfounded con-
clusions from the connections, relations and functions attributed to
them in the Mahé&bhéarata and the puréanas, which are no doubt largely
due to a tendency to harmonization, systematization and the desire to
express religious truths in the form of mythological imagery. Sam-
karsana20 evinces, not only in his name which may be explained as
‘the ploughing one’, but also in his characteristic emblems, a plough-
share and sometimes a pestle used in pounding corn, traits of character
which are usually proper to a bucolic or harvest deity.251 If so, are we
right in supposing that his personality became indistinguishably united
with that of alegendary figure, well-known to the epic poets, Balarama
or Baladeva, called Halayudha, ‘the one who has a plough for his
weapon’ ?22 That this Baladeva was, with Vasudeva, among many
deities and other beings who were the object of a comparatively early
cult appears from a passage in a Buddhist text,253 the Niddesa. Pra-
dyumna, whose name does not appear in the older literature, is in the
epos, which generally knows him as a hero, regarded as identical with
or anincarnation ofBrahma’s son, the rsi Sanatkumara,254 the one who
is ‘always ayouth’, and elsewhere is identified with Skanda255 or also
with Varuna.25%6 These facts neither corroborate nor contradict the
hypothesis that he once was not Krsna’s son.

As to Aniruddha,257 this name often given to Visnu does not appear
in the older Vedic literature either and it isnot known when, where and
by whom it was first applied to this High God. So much seems however
clear that the name Aniruddha in itself could have been preferred to
characterize Visnu as the divine power which can function freely,
whose activities, influence and movements are unobstructed and un-
hampered and who can manifest itself at will.258 Sri-Laksmi’s irresis-
tible immanent power which pervades everything is indeed said to be
known under this name.259 Anyhow, Aniruddha is in the epos not
only a royal person but also a manifestation of the Supreme God,260
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the Lord (Is&na) himself,261 or a high figure of independently creative
power who, known as being the eternal Visnu, even produced Brahma-
Prajapati and the five elements.262 Is there sufficient room for the
supposition that the name before being associated with Visnu was borne
by a more or less distinct individual, a more or less deified person who
was believed to have creative power and to be immune and safe from
any form of restraint or frustration? Or was a legendary person of this
name in the course of time identified with creative divine figures and
important cosmogonic and philosophical principles and thanks to his
relations with Krsna introduced into Visnuism?263

It is, further, part of the doctrines of the Péncaratrins—and of the
Sri-Vaisnavas— that each vyilha has two activities, a creative and pre-
servative one and an ethical one, by which they lend assistance to those
devotees who seek to attain the ultimate emancipation.264 Samkarsana
is responsible for the evolution of the universe and teaches the true
monotheistic religion; Pradyumna is concerned with the appearance
of the duality of purusa and prakrti and the translation of the religious
precepts into practice, i.e. the teaching of the dharma; Aniruddha with
the creation of souls, the maintenance and government of the world and
the promulgation of the good results of the observance of the dharma,
i.e. the way to liberation; he proclaims the P&ncaratra religion.265
This doctrine again seems to be an elaboration and systematization of
ancient tendencies. Prajapati. from whom, when he was alone, are the
three worlds,266 gives advice to the gods,267 exhorts Purusa Narayana
to sacrifice,268 inspires devotion269 and assigns the conditions of life,
etc., to the creatures.270 Considering that all existing things are in the
threefold Vedic lore he made himself that lore271 | need not recall the
famous figure of Krsna who reveals and preaches his religion while
proclaiming himself Brahman and the Isvara.2r2

There is no reference to the vylhas in the monotheistic (ekénta)
doctrine of the Bhagavadgita but it may be observed that its introduc-
tion was in away facilitated by the theory of God'’s ‘natures’ (prakrti).27Z
God’s lower nature is eightfold divided into the five elements and the
three principles of Sdmkhya psychology manas, buddin and ahamkéara, 274
but distinct from this is his higher nature, which is the very life by
which the universe is upheld.275 Although eternal, He moreover comes
into existence by an act ofhis will with regard to his own prakfti and by
means of his marvellous creative power (tndyd),276 and resting on his
own nature he sends forth (or ‘creates’) again and again all beings.277
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Besides, the hero element played an important part in the evolution of
the bhakti cult which is so prominent in the Gita.278

The vyuha doctrine must indeed have taken a long time to attain
its fully developed form.279 The earliest sources mentioning it give
neither a consistent account nor all the ‘biographical’ particulars which
we find in some puranas. It appears however that it was traditionally
connected with Krsna’s revelation communicated in the Gita,280 that
Narayana explains the Satvata religion of Vasudeva and his three
other forms whilst identifying himself with him; that there were
different forms or even schools teaching one, two, three or four
vylihns, 281 a way to beatitude by passing through the sun entering into
the Aniruddha form and, becoming manas, into the Pradyunma form
and the Samkarsana form (i.e.jtva, the individual soul) finally to attain
to Vasudeva, the omnipresent Supreme Soul;282 or also the possibility
of reaching the goal, i.e. of attaining to Hari, who is the final and
absolute reality, without passing through the three stages o f Aniruddha,
Pradyumna and Samkarsana.283

We would go too far afield if we tried to examine also the variant
forms of the vylha doctrine and the successive emanation in three
stages of the universe which is another characteristic of the Pan-
caratrins.284 One example may suffice. The Markandcya-Purana,2%
describing the lord of the gods, the universal soul (purusa), the eternal
and changeless as existing in four forms (caturvyGhatman), that is (as)
the adorable Nardyana who, pervading all things, lives in a quadruple
form, argues that his first form (murti) is inscrutable, transcendent, the
acme of perfection to devotees; when called Vasudeva his shape, etc.,
can only be conceived mentally. His second form is Sesa, who sup-
ports the earth and is characterized by the tamoguna. His third form is
active, devoted to the preservation of the creatures and characterized
by the predominance of the sattvaguna; it creates itselfin avataras and
is called Pradyumna. His fourth form, characterized by the rajoguna,
abides on a serpent as its bed in the waters, and is always creative.286

Nor can | enter here into a discussion o f the sub-vyiihas287 and vibha-
vas (manifestations) or avatéras (descents or incarnations)283of God or
His vyiuhas. Among the thirty-nine vibhavas or ‘special existencies*
assumed by the Ahirbudhnya Samhita289 are beside Kapila, Dharma,
Nara, Néardyana and others some of the well-known ‘classical'
avataras: Vardha, Krsna, both R&mas and Kalkin.20 The beliefin the
existence of Krsna Véasudcva, who as Para Vasudcva is the Highest
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Being, as an avatara led to the conclusion that in his latter aspect he was
only a partial incarnation of the Supreme Krsna.29l The distinction
between these different forms of the divine essence is however not
without practical interest. In accordance with the different degrees of
His grace God qualifies those who have fully realized the truth to
understand His highest self; those who are incompletely successful are
allowed to approach the vyiiha forms; the unsuccessful may adore the
vibhavas.292

Although Pancaratra ideas were largely absorbed by post-epic
Visnuism, the doctrine of the essentially cosmic and emanativc vydhas
receded into the background when the intramundane incamatory
saviours, the avatéras, came to enjoy general popularity.28 In contra-
distinction to the Alvars, whose passionate belief in and love of God
prevented them from showing any interest in cosmology, Ramanuja
and the Srl-Vaisnavas were however prepared to accept it;2% ‘out of
affection for those who resort to Him, the Highest Brahman called
Vasudeva out of his own free will exists in fourfold form in order to
become (more easily) accessible to them’.2%6 For them Vasudeva, like
Sadasiva of the Sivaites, was the Para-Brahman of the Vcdantic schools
of thought, which assumed the forms called vytlhas out of tenderness
to its devotees and for purposes of worship.26 By the successive wor-
ship of the manifestations (avataras) and the vy(has one attains to the
‘Subtle’ called Vasudeva, that is the Highest Brahman.297

One of the tenets of Pancaratra Visnuism concerns the six ideal
gums (component attributes) which, being aprakrta (‘not belonging to
nature’, because nature docs in this phase not exist as yet)298 make up,
in their totality, the ‘body’ of the highest personal God as well as that
of Laksml. In this form God is usually called Vasudcva.2® These six
gunas arc the instruments or material of pure creation, but their evolu-
tion docs not affect God's being or essence. It is merely concerned with
His ‘becoming’, that is, with His Sakti, His efficacious power by which
He is able to produce something which cannot be accounted for by
empirical methods,30and with which a god could, already in Rgvedic
times, fill the universe30l and perform creative deeds.3® The process
of emanation which therefore leaves the source of the product un-
changed is enacted by the six gttuas in their totality and by pairs, and
the very appearance of these pairs denotes the beginning of the process.
The first beings which come into existence as a result of the chain of
emanations which is started in this way are the vytlhas. The pair of
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gunas which becomes manifest in Samkarsana isjiiana (‘omniscience’)
and baia (‘force’)— it may be remembered that this figure is also called
Baladeva ‘god of force’—, that becoming manifest in Pradyumna
aiévarya (‘activity based on independent lordship’) and virya (‘virility,
unaffectedness’), that relating to Aniruddha sakti (‘potency, ability’)
and tejas (‘brilliant energy, self-sufficiency’).303
Now, although this theory is proper to thisschool o freligious thought
it makes use of some well-known older ideas. The coupling in pairs,
self-evident as it is when there is a question of creation, cannot in my
opinion be disconnected from the Vedic maxim that a pair (dvandvam)
means strength and a productive copulation.304 The greater part of
the six gunas are moreover power concepts o f considerable occurrence
in earlier literature so as to enter into combinations with other entities
of the same class.306 Thus baia ‘strength’— defined by the Pancaréatrins
as ‘indefatigability in connection with the production of the world’
or ‘power to sustain all things'— combines, in brahmana contexts,
with virya3%6— explained by the Pancaratrins as ‘being free from al-
teration’—, with ojas ‘creative and inaugurative power’,307 or with
varcas ‘lustrous energy’.38Just as, moreover, the six gunas compose
the ‘body’ of Vasudeva, the goddess Sri is in a brahmana309 said, by
implication and in a more mythological sphere, to consist of ten power
substances among which are baia, brahmavarcasa (tentatively trans-
latable by ‘holiness’ or ‘sanctity’), bhaga ('good fortune; distinction’),
pusti (‘prosperity’),3l0and Indra is stated to be his own special energy.311
The conception that nothing exists or happens without the great god
who is (@ firm ground and in whom all energies unite is expressed
already in the Rgveda.312 Elsewhere313 Prajapati, one of the ‘prede-
cessors’ of the Visnuite Lord, is said to have strengthened himselfwith
the two energies, tejas and indriyam viryam, which are Agni and Indra.
One of the combinations assumed by the Péncarétrins, viz. jtlana and
baia, occurs as acompound in astanza o f the Svetasvatara-Upanisad,314
describing God as being without work to be done (effect to be reached)
and without organ: ‘His highest power (sakti) is described as manifold,
the activity of his knowledge and strength belongs to his nature’.
It is interesting to add that in later times an authority such as Rama-
nuja3l5 was inclined to interpret the occurrence of one of those terms
as referring, by implication, to all sixgunas; for instance, virya ascribed,
in the Bhagavadgitd, to the Lord, as really meaning that He is a treasure
of boundless knowledge, power, force and so on.
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It would carry us too far to give an exposition of variant forms of
this theory which is subscribed to by definite Visnuite circles, for in-
stance o f the belief that Naréyana, the Highest God and Supreme Brah-
man, being caturatman (that is comprising four divine persons) takes,
for the sake of creation, two gums and appears as the trinity, Brahma,
Visnu and Hara.316

The theory ofthe six idealgums and the vyiihas proceeding from them
may impress us as an elaboration of what Schrader317 tentatively con-
sidered the Pé&ncaratra solution of the old Indian problem of God
becoming the world without sharing its imperfections. Whether or
not this scholar was right in taking what he considers ‘the original
worship, proved by archaeology and the Buddhist318 scripture’, of
only Vasudeva and Baladeva-Samkarsana to signify nothing else than
that by ‘the original Pancaratrins’ Krsna-Vasudcva was revered and
adored as the transcendent High God and His brother as His immanent
aspect, the addition of two more, probably less popular, it is true,319
‘members of Krsna's family’ may safely be regarded as an attempt to
harmonize their non-orthodox views with the Vcdic doctrine of the
fourfold Purusa.

One of the documents attesting to this process of penetration of
Vedic and originally unorthodox ‘Visnuite’ doctrines, the Mudgala-
Upanisad,320 enunciates the rather uncomplicated theory that one
fourth of the full Brahman, the Infinite One, Purusa Nardyana, viz.
Aniruddha Nérayana,321 orders Brahma to create the universe by
means of self-immolation and emanation. A more complicated ex-
planation of the first five stanzas of the Purusa-siikta is found in the
Ahirbudhnya-Samhitd of the Pé&ncaratrins.32 It is taught that the
first half of the initial stanza refers to Véasudeva whose connection with
Srl-Laksml, the purusas, and prakrti respectively is expressed by the
epithets ‘with a thousand heads, a thousand eyes, a thousand feet’.
The third quarter of the stanza ‘having covered the earth (blmmim) on
all sides’, is interpreted as a reference to the Matter aspect of Laksmi
as the material cause of the universe,323 the fourth, ‘he extended beyond
it the length of ten fingers’, as indicating the infinity of the cause34
as compared with its products. Whereas according to the Mudgala-
Upanisad the second stanza (‘The Purusa is this All, What has been
and is to be; and he is the lord ofimmortality, which he grows beyond
through food’) expresses God’suniversal pervasion with respect to time,

the Ahirbudhnya-Samhité takes it as a reference to Samkarsana who
5—vs.
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is the lord of immortality with whose help the soul through the
material universe reaches liberation. The third stanza is said to state
that Pradyumna’s service is still greater because he is the creator of
purusa and prakrti. The Mudgalopanisad on the other hand considers
it to express Hari's high-power-and-greatness (vaibhavam) and, alter-
natively, his being the One of four vytlhas: ‘Such is his greatness and
more than that is Purusa. A fourth of him is all beings, three-fourths
of him the immortal in heaven’.

Both explanations agree in identifying the fourth quarter mentioned
in the next stanza (‘With three quarters Purusa rose upward; one
quarter of him here came into being again...’'32%5 with Aniruddha,
the Inner Ruler (antaryamin326 o f all beings, who pervades the animate
and inanimate nature. The fifth stanza (‘From him Viraj was born,
from Virdj Purusa ...") refers, according to the Samhita, to the
first Purusa, who is Aniruddha327 and the second Purusa, i.c. Brahma,
the Viraj being the Highest prakrti, the matter in the form of an egg
out of which the demiurge produced the world. The upanisad is
however of the opinion that the poet deals with the origin of prakrti
and purusa from Pada Narayana, who really is Hari.328

It may in this connection be remembered that a beliefin a fourfold
division of the Supreme Reality32 is also apparent in other Visnuite
contexts.30 ‘In the epoch of Manu Svayambht the eternal N&rayana
was’'— according to an epic passage33l— ‘born as the son ofDharma in a
quadruple form, namely, Nara, Narayana, Hari and Krsna.” According
to the well-known account of the Raméayana33 Rama and his three
brothers were incarnations of Visnu. Fourfoldness is in a way also
characteristic of the epic Visnu, among whose thousand names is
Caturvyuha.33 The author of the Visnu-Purdna asserts that the
Highest Being, Visnu-Véasudeva, is in four forms, viz. pradhana (in-
discrete primal matter), purusa (spirit), vyakta (the manifested) and
kéla (time) the cause of production, preservation and absorption.334 It
is therefore not surprising to find, also in Pancaréatric and other
Visnuite texts, many correlations of God and his sakti with the four
regions of the universe.3%

It may be worth while to dwell for a moment on the elaboration of
the concept of the composite God in which the vytlhas were merged
into One.3% The idea o f*One in Four’ is for instance illustrated by
the four-faced early medieval Visnu images from Northern India,
mostly Kashmir.337Laying much emphasis on the ideology behind the
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images of the gods, which they regard as the consecrated symbols of
these divine powers, iconographical texts inform us that Visnu's
eight arms stand for the four cardinal and intermediate points' of the
compass, that his four faces, illustrating the concept of the unified
vytlhas, typify the ideal gunas bala,jtiana, aisvarya and sakti which, being
associated with the four vytlhas, are in this connection, interestingly
enough, reduced to four.338 The four faces are allocated as follows: the
front or eastern (human) face is that of Vasudeva, the southern (lion)
face belongs to Samkarsana, the northern (boar) face to Pradyumna
and the back or western one, the fierce (raudra), to Aniruddha.339
It may be asked340 whether the last figure is here the representative of
destruction,341 a function elsewhere342 attributed to Samkarsana.343

It remains briefly to revert to the important part played by Laksmf,
God'’s ialiti. Whereas in his supreme state Visnu and his ialiti are said
to be always associated with one another344 and to constitute one
Paramétman, the Supreme Brahman345 without distinction,346—
hence the use of the compound Laksmi-Naradyana347—in the first
stage of primary creation the latter ‘awakes’ in her two aspects kriya
and. bhiti, ‘action’ and ‘becoming’. That means that she is the causa
Instrumentalis and the causa materialis o f the universe.348 Then she mani-
fests the six ideal gunas which together constitute Vasudeva and Laksmf.
Here again it is of some interest to remember that bhiiti ‘becoming,
thriving, development’349is an old term which already in the Rgveda
conveyed the meaning ‘coming into being, genesis’.380 Vrtra, the
fiend, who does not wish the constitution of an inhabitable world is
said to keep us from bhiti.351 The term352 sometimes occurs in the
same context asin, which as the name of the goddess is in the course of
time to fuse with Laksmi, God’s Sakti: thus the Earth is33 requested
‘to set the person praying in well-being and development (prosperity) '.
In the ideal condition of humanity sketched in the closing stanza o f the
Bhagavadgita3® fri, triumph, bhuti and morality will be sure. Bhiti
is also adored as a divine person,355 and then is one of the goddesses
who are invoked together with Sri to promote the welfare of the
creatures.35% In the Great Epic this figure is not only identified with
Srid¥but also with Visnu himself.358 The idea that a divine being starts
creating with an aspect of itself—as is asserted by the Visnuites in Lak-
smi’s case— had already been expressed in connection with Prajépati
who in order to develop and to become manifold39 differentiated
himself into sixteen aspects.380 After that he started creating. As to
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Sri-LaksmT’s relation to Visnu both components of this goddess’
essence were in the Vedic period considered the consorts of Purusa,
who is Prajapati,36l from whom, according to another place,362 she
came forth, high in rank and possessed of royal power, universal
sovereignty, prosperity and pre-eminence in holiness.

Laksml’s other aspect, kriya, is indicated by a term which though
expressing the general idea o f‘performance, action, activity’, was often
especially applied to ritual acts and performances,363 that is to acts
which, though performed in the mundane sphere, result in cosmic
and superhuman effects.

How extremely important the place occupied by Laksml is in this
system appears from the fact that the so-called ‘pure creation’, that
is the stage in which God’s ideal gunas become distinct, is said to be the
consequence of the first phase of her manifestation.364 That means that
she, the ultimate eternal power ofVisnu, manifests herselfas the vytlhas.
In the second stage of primary creation it is her biniti aspect which is
manifested in the grosser forms of the aggregate of the individual
souls36 and the maya sakti, the energy which is the immaterial source
of the universe. Hence the belief that this metaphysical complement of
the Lord assumes also, not only the forms of the hktis of the vytlhas
and of His manifestations, but alsq the functions ordinarily ascribed
to the great gods who supervise all origin, maintenance and rcabsorp-
tion in the universe. Itis therefore Laksml, the ultimate supreme power
into which all other powers resolve themselves and mythologically,
the queen of the Highest Heaven,36 who is also called Brahma,
Visnu and Siva. It is Laksml who is creatively active,367 while taking
into consideration the accumulated karman of the living beings368
and who manifests her nature in other goddesses such as Durga, Kali
and so on, who is Mahalaksm| because she stamps (laksayati) mundane
existence as merit and demerit; who is Bhadra in her beneficial form
and Kali as the destroyer of the wicked.369 It is Laksml, mythologically
God’s wife,370 and always intent on delivering, by her favour and
compassion (anugraha), the incarnated souls out of the misery of mun-
dane existence,371 who, identified with Visnu’s highest location or
manifestation (parant dhdama or paramani padani3r2) is the highest goal
of the devotees— whose souls are parts or rather ‘contractions’373 of
the Goddess; it is she into whom enter the emancipated. The belief
that the liberated soul ‘becomes one’ (ektbhavati) with the Lord, that
iswith Visnu as Para Vasudeva, should therefore be qualified as follows :
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as having entered Laksml he takes part in the perfect embrace of the
divine couple.

In studying the great significance of the Sakti concept in general we
may moreover do well to remember that this term also could at an
early date convey the idea of an energy by which man might, in the
ritual sphere, come into contact with the divine. It is the Sakti of the
sacrificer which is believed to induce Indra to approach, but also the
latter’'s Sakti which is gracious and salutary (bhadrd) for the former.374
Indra is requested to intercede for men and Agni said to fill heaven
and earth with their Saktis375 It may be recalled that the epithet Sacipati
‘lord of energy’ is in the Veda often given to Indra in passages men-
tioning his heroic deeds which made the world an inhabitable cosmos
and his readiness to help and assist man.376 The possession of Sakti
was also an essential requirement of those who wanted to reach
heaven.377 In the Péancaratric view of God’s Sakti Sri-Laksmi has
spontaneously and by virtue of her own power differentiated herself
from God for the sake of the liberation of all souls.378

These few remarks may help to explain why the goddess— whether
she is conceived as Visnu’s spouse or as a really metaphysical principle—
should have been become the central figure in the expositions of some
Pancaratra authorities.
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Ritual

Before embarking upon a study of the ritual and ceremonial
aspects of Saivism and Vaisnavism we should be aware of the fact that
despite their enormous and long-established significance in literature,
both gods and the typical rites of their religions do not nowadays, and
in all probability did not for many centuries, play the same prominent
role in the daily religious practice of the masses. Worshipped by part
of the population as the Supreme Being, oiva and Visnu belong in the
first place also to a group of major and remote divine figures, who
appear prominently in literature and in the religion of the higher
classes which are concerned with the acquisition of good fortune or
religious merit which is expected to determine the devotee’s fate after
death. These higher deities are objects of a cult practised in temples or
in shrines in private houses, where their images are installed. They are
also generally iconographically represented and, as they are presumed
to be the purest and most respectable group of higher beings, they are
worshipped only after the devotee has ritually purified himself. Their
worship is performed regularly and at least once a year they are
honoured with special celebrations. Although their devotees sometimes
invoke their aid and favour, they are above manipulation and cannot
be forced to comply with man’s requests. They are generally not sup-
posed to cause, like the lower deities, misfortune, but rather to with-
hold their favour in case some evil should befall the worshipper. They
are on the other hand concerned with the weal and woe of the uni-
verse and with the ultimate fate of the individual’s soul.1

A discussion of the cult of Visnu2and Siva3must in the second place
be prefaced by the remark that, although generally speaking all
Hindus know of these gods,4and have anotion of their main functions,
their daily concern in the workaday world is rather with a host of
minor deities whose special business it is to regulate matters of im-
mediate personal interest.5 This fact is, on the side of Visnu and 6iva,
in harmony with a certain lack ofprominence in ancient and traditional
popular belief, for instance in astronomical and cosmological systems6
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where they arc put on a par with many colleagues, and in works dealing
with portents and prognostication, in which these two gods do it is
true occur, but mainly act like Indra, Vayu, Yama and other parochial
deities.7 Their increasing significance as high gods8led, on the other
hand, to their introduction into ever new situations and provinces of
religious life.9

A closely connected preliminary observation concerns the relations
between these two gods of the so-called Great, that is Sanskritic and
philosophical, traditionl0 on the one hand and the powers and deities
of the Little, that is the popular, on the whole regional, tradition in-
cluding innumerable religious observances not described in Sanskrit
literature— a distinction which is largely similar to that between tran-
scendental and pragmatic complexes. The relations between general
Hindu religious and philosophical doctrines on one hand and village
practice on the other is a subtle and complicated topic which we cannot
tackle here. The centuries-old, ever continuing process of mutual
‘osmosis’ and penetration of these two traditions involves also the
adoption of popular and local deities into the pantheon recognized by
the Sanskrit-writing authorities and their occasional identification with
Hindu gods.11 Thus Visnu—whose worshippers were already at an
early date inclined to include other gods in their faith—, after identi-
fying himselfwith Krsna and Nardyana, absorbed local divinities into
himself, such as Vcnkatesa and Tirupati in the South and Vithoba
of Maharéstra. Visnuite authors also adopted, to mention another
instance, Vindhyavasini, the most prominent among the female deities
ofthe Vindhya mountains, and connected her with Visnu by taking her
to be an incarnation of his Yoganidra or Yogamaya. The question
however arises why the goddesses of the villages,12 when they make
their appearance also in the big temples of the Hindu gods should, in
the South and elsewhere, be more often regarded as consorts of Siva
than as allied with Visnu, and how we are to account for the fact that
‘the differentiation between Saivas and Vaisnavas is maintained a long
way out among the so-called village gods’.13 The explanation that
the strong trend to connect the village deities with Siva was because he
was the more popular is unlikely.14 We should rather think of his
special character and his special affinity with the popular deities. The
god who in Vcdic times was the ruler of a host of Rudras and whose
spouse, Durgé, maintains close relations with the uncivilized part of
the Indian world, may on the contrary have won the sympathy of



64 RITUAL

many uneducated countrymen because his ambivalent and incalculable
character could strongly appeal to their feelings and easily chime in
with their conceptions o f divinity.

As soon as a religious community tends to split up into a number of
members who are inclined to ‘leave the world’ and a group ofdevotees
which are not, or not yet, able or willing to take this step, the former
group may assume the character of an ‘inner circle’ or ‘order’ which
seeking a life of devotion, retains, adopts, or develops a common cult,
particular vows and observances and a form of initiation. Whereas
Hindus, generally speaking, are free, mainly from individual motives,
tojoin such an inner circle, once they have joined they have to submit
to its rites and way of living. I first select for a short discussion the
diks&,15 initiation or consecration, which, involving a transformation
oftheaspirant’spersonality, bears agreater resemblance to the traditional
upanayana— the pupilage and ‘second birth’ of a twice-born boy— 16
than to the Vedic diksé of the sacrificer—with which it however is
functionally related17— and which in milieux aspiring to a more per-
manent state of sanctity was regarded as a complement to, or even a
valuable substitute for, a previous upanayana. Ancient and widespread
ideas and customs in connection with initiation were gradually put
into practice in the framework of Hindu ritual and embedded in
Visnuite or Sivaite patterns of Hinduism. Both religions feeling the
need ofthis institution very strongly, Visnuism emphasized its character
as an initiation to a life of devotion, as an entrance into closer contact
with God,18 although freedom from karma and samsara are, besides
happiness, prosperity, knowledge, a long life and other ambitions,
among the ideals to be realized through this rite.19 Sivaism,20 on the
other hand, urges the absolute necessity offaivi diksa, initiation into a
Saiva ‘order’, performed in accordance with the Saiva ritual, for
anyone who wishes to attain to final liberation. All -religious schools
are agreed?2l that the one who has the authority to initiate others is the
qualified guru,2 as a rule a brahman23— but among the Saivas24 and
in some Vaisnava communities also members of the other ranks—
who has received the special gurudiksa, and whom Saivas as well as
Vaisnavas often regard as representing God himself.25 The Sri-
Vaisnavas even believe him to be a visible partial incarnation of God;
for them, as for all Vaisnavas, the guru is indeed more than a teacher,
and even more than a mediator between God and men; in the Saiva
conviction every initiate is considered a manifestation of Siva himself,
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several schools emphasizing that guru and aspirant are brought into
contact through divine grace.2%

It is the opinion of both religions that the main object of dikca is
purification.27 Whereas the Visnuites assert that this is a prerequisite
to admission to a religious order or community because the soul needs
purification before it can become God-conscious, the Saivas hold that
the diksa imparted by a guru, who represents God himself and who
after the initiation continues to assist the initiate, destroys the original
impurity (anava-mala)28 and paves the way for removing ‘animality’
(pafatva) and for attaining the state of being Siva (livatva). Pancaratra
Visnuites commit the postulant to a confession—a well-known sort
of purification— and a probationary period;2 the Virasaivas combine
it with ethical preachings and yoga mysticism.30 It would carry us too
far to survey all diksa ceremonies recognized as duty and custom by the
various communities. Mention may only be made here of the samaya-
diksa,31 by which a person is admitted into the fold of Saivism and
becomes entitled3 to perform rites (with the exception of the fire
ritual).33 It may be said to correspond to the pancasamskara ceremony,
‘the fivefold sacraments’, of the Sri-Vaisnavas. The latter consists of
the distinct sacral acts of branding the symbols of God on the postu-
lant’s shoulders (tapa, a custom known also to the Saivas34), the appli-
cation of the distinctive mark on the forehead (pundra), the reception,
by the initiate, of a devotional name (naman) and of the distinctive
holy formulas of the community (mantra) and, finally, the presenting
of an image of God for worshipping (yaga, yajana).3%

The mantra is of special importance. The Sudarsana mantra imparted
to a Pancaratra novice should, to mention only this, on no account be
used for trifling objects or mundane purposes, only for welfare, never
for destruction. The Sivaites are likewise convinced that the mantra
is a form or representative of God himself,36 the phenomenal world
being the materialization of the mantras, without which no cult is
possible. After the ceremony of branding the Vaisnava postulant often
requests to be initiated into one of the sacred scriptures of Visnuism,
to catch the real spirit of which he now becomes prepared. In Vaisnava
practice, moreover, diksa for admission into the ‘inner circle’ is, in
accordance with the four classes of men, fourfold. If the candidate is a
k$atriya or a vaiéya he must renounce his customary way of life.37
The Saivas on the other hand, convinced that God does not manifest
Himself to all souls in the same way, recognize different methods of
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initiation varying with the recipients. Some of them need oral instruc-
tion, others an introduction into asceticism and yoga, or instruction
through religious symbols, etc. In this they agree with the Tantrists
who are of the opinion that the mode ofinitiation has to vary accord-
ing to the disciple’s disposition and competency.38 A certain propensity
to Tantrist practices3 is however not foreign to definite Visnuite
communities either. Admitting no less than four procedures, one of
which40 follows the directions of the Pancaratra authorities, they may
also initiate a candidate in accordance with the nyasa practice, i.e. the
imposition of so-called mystic syllables on his body in order to unite
him with spiritual qualities,4l and with the penetrating (vedhamayi)
procedure42 consisting in teaching how to penetrate into the six
circles assumed by the Yoga doctrine to exist in the human body.
The ascetic (sadhu) usually wears some distinctive mark (puttdra) on
his forehead and often carries some symbol of his religion. If he recog-
nizes Visnu as the Supreme Being he may possess a discus and a conch
shell (fankha), replicas of God’s invincible flaming weapon, through
which its owner is superior to men, gods and demons, and of His
instrument of beneficent power and protection against evil which,
penetrating the universe, symbolizes his omnipresent power.43 In
addition to these he has a salagrama stone44 or a tulasi plant45 which are
representatives ofVisnu’s own essence and o f that o f his consort Laksm1.
If he is a Saiva he will, impersonating his God himself, carry a trident46
which denotes empire and the irresistible force of transcendental reality,
wear a small linga47 and possess a human skull48which shows his being
above the terror inspired by worldly transitoriness of which it is
reminiscent, and a damaru drum,49 which symbolizes God’s creative
power, and a tiger skin, his well-known garment. In imitation of his
god he may have his body smeared with white ashes and he will set
up the litiga— from which all life in the universe has issued— for wor-
ship50 wherever he settles. All communities agree that the sacredness
of these emblems— like that of images—is due to the fact that the
presence of God, when invoked by mantras, is felt to be in them so that
they enable the devotee to worship the Invisible through the visible.
That the opposition between the two great religious currents re-
lated to their socio-ritual differences rather than the theoretic sides of
their religion, theology and philosophical foundations, is only a special
case of the general Hindu conviction that it is the dhartna— an untrans-
latable term5L implying inter alia the whole o f the socio-religious norms
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and duties, the being in harmony with the right order, the traditional
Hindu way of life implying morality as well as right and virtuous con-
duct— that really matters and not the mata, i.e. the opinions, beliefs
and doctrines, regarding which one may to a considerable extent use
one’s own discretion,52 because, while freedom of opinion obtains
to an exceptional degree, the dharma, maintained and observed, supports
the structure of society, upholds the regular and harmonious progress
of the cosmic processes and is essential to the continuity of all pheno-
mena in the universe.53 It becomes, then, intelligible that also in matters
ofcults and rites right and correct behaviour is viewed as an important
personal duty and responsibility: Visnuites are averse to taking part in
Sivaite ritual performances, to observing Sivaite practices, to pronounce
Sivaite mantras. A mantra containing the name of a god— for instance
namali éivaya— is indeed regarded as embodying the energy of the god
which is activated by pronouncing the formula. The knowledge of, and
meditation on, a mantra enables the adept to exert influence upon the
god, to exercise power over the potencies manifesting in it, to estab-
lish connections between the divinity and himself, or to realize his
identity with that divinity. The idea expressed by means of a mantra
which is characteristic of, and handed down in, a definite religious
community, and by being informed of which one is received into
membership, is described as ‘the sum of all spiritual truth’, as the
concentrated essence of divine reality, etc. Such a formula becomes so
to say the ‘watch-word’'54 of a community or the ‘hallmark’ of the
correct ritual behaviour of the one who pronounces it. Using strange
mantras means following strange gods and dissociating oneself from
the traditions ofone’s group, and this implies a serious infraction of the
dharma.55 In this connection it is interesting to notice that not only the
most important Gayatri mantra (RV. 3, 62, 10) was in various religious
communities subjected to variation so as to make it more adapted to
their particular purposes, but even the ancient syllable Om was dif-
ferently interpreted, Saivas regarding it as an equivalent to the five
syllables of their mantra namah sivdya and Pancarétrins believing it to
represent the three vyilias of Aniruddha, Pradyumna and Samkar-
sana.5%6

The masses being bound up with external observances and the main
form of their religious activity being ritual and ceremonial, the tra-
ditional Hindu is convinced that, in view of the fundamental oneness
of the universe, an harmonious co-operation of men in ceremonial
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activities57 is necessary for the harmonious functioning of the world.
All must co-operate if the crops are to be good, and if the life of the
village is to be happy. Constituting, in the sphere of the hic et nunc,
a repetition and representation of timeless mythological events of uni-
versal significance and expressing at selected or critical moments—
which may be dangerous or beneficent— man'’s feeling of oneness with
higher power, their celebration carries him beyond the critical moment.
In practice, they serve multiple ends: the collective experience of the
nearness and the stimulation of power on high-days, purification,
protection, honouring of deities. They are a source of pleasure and
recreation, nourish spiritual life and, moreover, provide the principal
occasion on which most villages may engage in concerted symbolic
activities.58 Although the great gods play, in many festivities, no impor-
tant part, it would carry us too far to enter into a detailed survey o f the
main Visnuite and Sivaite high-days.59Let it suffice to recall that, speak-
ing quite generally, the Sivaite festivals are less strictly vegetarian and
non-alcoholic60 than the Visnuite; that one and the same festival may
comprise the worship of either god; that there is no hesitation in
partaking of the food offered to Visnu, but much aversion to eating
that which even nominally remains of an oblation, presented to Siva;
that particular elements of the rites and festivities are traditionally
associated with the characters of these divine figures or find their
motivation in Visnuite or Sivaite mythology;6l that the same cere-
monies may be known to both communities but be practised differently;
that Visnu is not only often represented by one of his avatarasé2 but also
associated with other gods, who then are also adored by Saivas,
whereas the festivals for Durga cannot be disconnected from her matri-
monial relations with Siva; that in this point also, the gods may, to a
certain extent, be said to complement each other, the fifth month of
Hindu year being, for instance, sacred to Visnu, the tenth to Siva.

| must however pay some attention to the matutinal ritual. This very
important part of the duties of the traditional Indian householder,
which—in spite of some insertions and modifications—is mainly
Vedic in character63 and is elaborately described in the dharma lit-
erature,64 is in Saiva and Vaisnava circles much the same.6 The prin-
cipal topics mentioned under the head ‘daily duties and ceremonies’
(ahtiika) are the following: getting up from bed, care of the bodily
purity (éaued), brushing the teeth (dantadhavana),66 bath (stiano),
worship in the morning and evening twilight (samdhyé), offering water
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to gods, sages and deceased ancestors (tarpana),67 the five so-called
mahayajnas (i.e. offering, in fire, to the gods; offering to the Fathers;
presenting a Wi-oblation to demons and spirits; giving food to brah-
mans or honouring guests; study of the Veda),68 attending the fire, the
midday meal, professional duties, gifts, performing sacrifices at certain
times, going to bed.8 The rules of ritual conduct and routine and the
objectives recognized in both religions— which in this respect also do
not conform exactly to the same principles—are different only in
details. The ritual leads to bhukti (mundane results) and mukti (final
liberation), but the Vaisnavas70 attach much value to what is called the
sattvika tydga, which, being regarded as the climax of their observances,
consists in renouncing any kind of fruit or benefit and in performing
them only to please Lord Visnu.71 Emphasizing that it is the end and
aim of man’s life to attain final liberation (moksa) and that this end is
best gained by the continual service of God, they perform the daily
rites in order to preserve the state o fcorporeal and mental purity which
is an absolute requirement and to adore God while realizing their
entire dependence on Him.72 It may further be recalled that the Vis-
nuites, who are also known as Bhagavatas, Sattvikas, etc., adore their
god in many manifestations and under different names.73

The preparatory acts executed in purification and sanctification of
the worshipper himself give no occasion for many remarks.74 Those
Sivaite manuals which are to a considerable extent influenced by
Tantrist practices pay attention to the dedication of the worshipper’s
daily inhalations and exhalations to the deities residing in the seven
cakras, i.e. power centres, in his body,75 and the subsequent prana-
pratistha, i.e. the establishment of God'’s life-breath into the person of
the worshipper.76 That other Sivaite manuals insert, after the teeth-
cleaning,77 a prayer to Bhairava at bathing time is not surprising.
The complex of rites connected with bathing78 comprises, inter alia,
the recitation of the milamantra, that is the basic or principal mantra
of a religious community, viz. namah éivaya for the Saivas, Om namo
nardyanaya79 for a Srl-Vaisnava, etc. In addition to this other mantras
and formularized prayers are muttered, the Visnuites being enjoined
exclusively to think of the service of God, urging Him to be pleased
with the most auspicious materials for worship.8 While under water
the devotee should imagine that his head is below the feet of God and he
should repeat the eight-syllabled mantra as many times as he possibly
can. Having come out of the water he repeats stanzas about God and the
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hierarchy o fhis acéryas (spiritual teachers) and he proceeds to pronounce
some Vedic mantras, taking two cloths for drying and cleaning his
body with: ‘At the impulse ofgod Savitar | take thee with the arms of
the Asvins, with the hands of Pusan’8l and showing them to the sun
with RV. I, 50, I, etc. ‘The rays support that well-known god Jata-
vedas (here the Sun is meant), that the whole (world) may see him’,&
which is followed by VS. 1, 14, etc. ‘Shaken off are the evil spirits,
shaken off the (envious) enemies’,8 pronounced while the cloths are
shaken. Wrapping them round his head he prays with TA. 7, 4, 1 f.&4
for prosperity, clothes, cows, food, drink and good fortune. Finally&
he concentrates his thoughts on God as effulgent with innumerable suns
and carrying conch, disk, club and lotus in his four hands.

Instead of these acts and formulas Sivaite texts enjoin the worshipper
to pronounce the non-Vedic astra-mantra (astrdya nomali or Ont hah
astraya hum phat)8 which is a protection against evil influences, to
consecrate the mud with which his body is to be rubbed87 with the
three likewise non-Vedic tattva-mantras honouring the representatives
of the three groups of principles &tnian, vidya (‘wisdom’) and Siva,8
to practise a definite ritual finger position (ntudrd)8 and to perform the
elaborate astra-santi. This is a rite of appeasement and propitiation9
consisting of, inter alia, a meditation on God’s astradevata, i.e. his deified
trident,91 which may be followed9 by a Tantric rite to control the
vital forces of the body (prandyama), % a technique which paves the way
for mental stability, concentration and ‘unification’ of consciousness. %
Finally the worshipper has to bathe while pronouncing several mantras
and performing various acts for fortifying himself against evil,% and
sip—of course also in the prescribed ritual way— water. The latter
act (&camana)% is to wipe out all traces of preceding acts97 so that the
worshipper is, ‘as a new man’, able to pass on to another stage of his
(ritual) performances. An additional Sivaite rite to be mentioned in
this connection is the purification and powdering of the body by
means of sacred ashes, remaining after burning cow-dung9 which
being intrinsically pure needs only a consecration, no purification.9

One of the other elements of the ritual, the offering to the gods,
fsis and Fathers (tarpana),100 is performed by the Sri-Vaisnavas in the
consciousness of their being integral parts (amia) of God’s nature.101
In contradistinction to the Vedic grhyasutras,102 which recognize the
rite as an appendageld3 of the early morning bath, Sri-Vaisnava
authorities do not insist on the names of the gods, etc. being mentioned
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individually,104 but prescribe a comprehensive formula of the type
allowed by later authorities on dharnta if the worshipper has no time
for the lengthy enumeration of names.105 The Vaikhanasas,106 accord-
ing a place of honour to Narayana, steer a middle course, enumerating
the names of many gods, but limiting those of the rsis to the most
prominent. The Saivas, besides the use of other mantras introduced by
the Vedic vyahrtis (O hi bhur bhuvah svah),107 recognize additional ritual
acts which are partly Tantric in character.108

The next act, if the devotee is a Saiva,109 is the application of the
sacred ashes in the tripundra form (three horizontal lines),110 if he is a
Vaisnava, the putting on of the urdhvapundra, that is of the perpen-
dicular mark on the forehead, characteristic of the adherents of his
religion. Both worshippers put the consecrated material— the Vaisnava
uses a kind of white clay and turmeric powder—in their leftlll hand,
pronounce mantras and proceed to apply them, not only to the forehead
but also to other parts of the body.112 The Sri-Vaisnava has, here
again, ancient mantras, e.g. stanza of the Srisukta RVKh. 5, 87113 T
.invoke here that Sri, who is perceptible through her odour, who is
irresistible, always well supplied (with nourishment), abounding in
dung, the ruler ofall creatures’. It may be remembered114 that §ri, the
goddess of welfare and prosperity, and Visnu’s spouse, makes her
presence felt also in dung, abundant food and in the fertile soil, hence
also in the clay applied by the Visnuite to his body.115 The function
of both substances, clay and ashes, is indeed lustral and fortifying; the
marks themselves, though in daily practice largely serving as means of
identifying the bearer’s caste or religious group, are considered to ex-
press or ‘symbolize’ his living in connection with divine power.116
Other mantras to be pronounced—in addition to the mula-mantra,
etc.— by a Sri-Vaisnava are RV. i, 154, 1 the first stanza of the Visnu-
sukta: T will now proclaim the heroic deeds of Visnu, who has
measured out the terrestrial regions; who established the upper abode
having, wide-paced, strode out triply*117 and a series o f short formulas
which, being identical with a series of Vedic mantras used, in another
ritual context, together with RV. 1, 154, 1 and other formulas, are to
consecrate the dedication of some parts of the worshipper’s body to
God.118 This stanza is immediately followed by two stanzas and a half
(five lines) which would be almost completely identical with a passage
in the Tattiriya-Aranyaka, 10, thatis the Maha-Narayana-Upanisad, but
that the order of the padas is different.119 In the upanisad these formulas
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are to consecrate a lump of clay with which an ascetic who has re-
nounced all earthly concerns has to smear his body before taking a
bath:120 an indication of historical connections between these Vis-
nuites and ancient ascetic circles.121

Then the worshipper puts the marks on the forehead and eleven other
places of the body while repeating in definite order twelve names of
Visnu: Ont kesavaya natnah, etc. This act is followed by the likewise
twelvefold application, with a mixture of Sri-Laksmi’'s turmeric, of
marks of kricirna (i.e. ‘sacred powder’) in the middle of the other
marks;122 while doing so twelve similar mantras are addressed to
Sri: sriyai namah, amftodbhavaya tiamah, etc. Thereupon the marks are
touched while repeating twelve longer mantras in which the same
names of Visnu return in the same order.123 These expressions of ho-
mage and humility124 are non-Vedic but the order of the names,125
occurring already in Baudhayana's dharmasastra,126 is traditional.127
While pronouncing these formulas one presses the hands together
and moves them in the correct order to the respective marks.128
Nowadays most Sri-Vaisnavas perform the complete ceremony only
on festival days, limiting themselves usually to two pundras (and the
relative mantras), one in the face and the other at the back of the neck.129
Finally anumber of Sanskrit (and in the South also Tamil) formulas and
verses are quoted in praise of the acaryas, the highly honoured ‘fathers
of the church’.

The Saivas have of course mantras of their own,130 one consecratory
formula in which the elements and everything, including the organs
ofsense, etc., is stated to be equivalent to the sacred ashes and the water
with which they are mixed with light, life-juice, uinrta, Brahma, the
three divisions of the universe and the mystic syllable Ont, and another
to worship Siva, the giver of strength and final emancipation. The
identification of the ashes with amrta, the draught of immortality,131
is especially interesting because one ofthe Saiva rites o fa Tantric charac-
ter performed in this connection and frequently also in other ritual
contexts is the aniftikarana,132 the making of amrtay transmutation of
water into the draught of life and immortality.133 In performing the
rites connected with the sacred ashes Saivas appear to attach much value
to a meditation (dhyana) consisting in picturing mentally the icono-
graphie representation of their God in order to achieve the realization
of their identity with Him.

An element of the daily rites performed after the application of the
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pimdra and, though Tantric in character, adopted by members of both
communities is nyasa, the assignment, by means of mantras and the
simultaneous imposition of fingers, of various divine powers to parts
of the body.134 According to Saiva authorities the divinities in different
parts of the body represent the five aspects or faceso f Siva, Isana residing
in the head, Tatpurusa in the mouth, etc.135 The accompanying for-
mulas which occur already in the Maha-Narayana-Upanisad, are
traditional.136 At the end of this part of the rites the worshipper has
realized his identity with God.

Now he is fully qualified to perform the ritual acts of worship and
meditative concentration for the morning (and, if he should perform
these also0,137 midday and evening) samdhyéas.138 The sanidhya, an im-
portant complex ritual act without which one is impure and unfit for
further rites, mainly consists, with variations in detail, in an adoration
of, and presentation of offerings (water, sesame, flowers, etc.) to, the
sun.139 Here is room for the observation that the Saiva, after a com-
plex ritual of breath control, mudras, mantras, etc., proceeds to meditate,
first on the aspects of the samdhi— morning-twilight, noon, evening-
twilight, considered to be goddesses and the éaktis of the three great
godsl40— and after the indispensable mérjana, a kind of self-baptism,141
performed by Siva— the worshipper is Siva— on himself, continues
to meditate on the sun and on Sadasiva in the centre of the sun’s orb,
praising him with a long formula. After another tarpana ceremony and
some other acts he reduces the holy water, called Sivattrtha, to its
original elements and makes Siva return to his sun-form. Finally he
goes to a sacred spot to repeat the mulamantra.

Now we should remember that sanidhya (crepuscular) adorations
were already prescribed by ancient authorities on Vedic rituall42
and dharma,143 some of whom being of the opinion that the first
oblation in the morning should be made to Sirya, or to Siirya and
Prajapati,144 and most of them stating that the recitation of the Savitri-
stanza addressed to the Sun: We hope to obtain that desirable bright-
ness of Savitar who is expected to stimulate our visions’145 is the
principal element in this rite.146 This rite, including praise and confirm-
ation of his glory and power,147 was on the one hand to fortify Siirya
against the powers o f darkness148 and on the other to secure inspiration
and, in general, the stimulant and salutary contact with the source ofall
light.149 Add to this that the ritual comprised also bathing and the use

of other mantras and practices,150 and that the belief obtained that the
6—v.s.
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god called Aditya represented by, or present in, the orb o f the sun was
identical with Brahman,151 it became clear that Saiva and Vaisnava
communities, whose God was no other than Prajapati or Brahman,152
could easily adopt the ancient rites while changing some details153 and
incorporating other suitable acts and formulas.154

| say Saivas and Vaisnavas, because the Vaisnava variant of the
crepuscular ceremonies is in substance similar, the insci and inno-
vations tending, of course, to be Visnuite in character. Thus it is nowa-
days the practice in the Deccan to repeat Visnu's twenty-four names
at the very beginning of the complex of rites.155 W hat strikes us, here
again, is the considerable number of Vedic mantras in use in their com-
munities. Thus the formula aniftopastaranam asil56 ‘you are the layer
for amrta , which in Vedic rites is to accompany the preparation of a
layer for the cup containing the madhuparka, i.e. the mixture of honey
and milk to be offered to an honoured guest,157 or the sipping, by that
guest, of water,158— whereas the Gopatha-Bréhmana mentions it in
the section on the acatnana, the ritual act of rinsing the mouth159—
is in Vaisnava practice pronounced to consecrate the drinking of a little
of the tirtha, i.e. sacred water. Thereupon the worshipper cats some
prasada, that is food that had been offered to God and hence is sacred
and believed to bring salvation.160 Another formula which is to accom-
pany the preceding act, the repeated sprinkling of water, is satyam
tvartenaparisincami ‘With rta (Order and Truth) | sprinkle round Thee,
the true’. Here we have a reminiscence of the Vedic Agnihotra rite,
the morning and evening attendance on, and oblation of milk to,
Agni,161 which the important Hinduist samdhya rites, while borrowing
from it, have replaced. Whereas in the Vedic rite these consecrating
words are to accompany the sprinkling, in the morning, round the
sacrificial fires,162 they are now pronounced while water is sprinkled
round the plate on which prasada is served.

There is no need to quote further examples of ancient mantrasié3 or
to dwell on the typically Visnuite formulation of the intention (sain-
kalpa). Let it suffice to add that a Sn-Vaisnava should not see, while
performing these rites, wicked people, hidras and those who worship
other deities. If he cannot avoid seeing these spreaders of ritual im-
purity who would nullify his efforts he should see the sun after them.164
As to the upasthana, the prayer to that luminary— that is, according to
Vaisnava belief, to God being in its disk165—, this is performed
with the hand in the position of prayer, a pradaksitia (a clockwise
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circumambulation) and three successive stanzas addressed to Mitra,
which go back to the Yajurveda, and are in Vedic ritual used in con-
nection with the worship of the ritual fire.166

It is time now to pass on to temple worshipl67 which reveals a
religious life considerably different from that recommended in the
Veda.163

From the point of view of construction there is no more difference
between Saiva and Vaisnava temples than there has always been in the
purposes of those erecting and visiting them.169 Temple worship
obviously originated when the main religious communities had not
yet considerably differentiated and it continued to develop along similar
lines: while the sanctuaries are dedicated to different deities, the struc-
ture of the buildings as well as the daily practices performed in them
follow a common pattem.170 There are, it is true, differences in the
symbols or image in the centre,171 the images on the walls, the symbol
fixed on the fmial of the top172 and, likewise, in the vahanas before the
entrance, etc., as well as in the mythical motivation of the sacredness of
a place. Siva temples have not rarely been built in consequence of the
miraculous appearance or ancient worship of the litiga.173 Sacred to
Durga are fifty-one places on which parts of her body fell on the earth
after she had been cut to pieces by Visnu when Siva carried her dead
body through the world,174 to Visnu localities of special prominence
in the hagiography of his avatérasli5 For, although the gods may mani-
fest themselves wherever they please they have certain favourite abodes
on earth and these have acquired sanctity through the permanence of
their presence.176

Among the many factors to be considered in erecting the temple is its
place in relation to the dwellings of men. According to the most com-
prehensive manual on architecture, etc., the Ménasara Silpasastra (9,
255 ff), sanctuaries of Visnu and Laksmi in their benevolent aspects
should face the village, no doubt in order to allow these deities to radiate
their beneficial power throughout its houses. A temple of Narasimha,
Visnu’'sfierce lion-man aspect, should however face away from avillage ;
then it will ward off demons and disease. Other authorities are of the
opinion that Siva's temple should be situated in the region sacred to
him, that is in the North-Eastl77— according to Visnuites,178 with the
god’s back towards the village, because ‘Hara’s (Siva’s) back brings
fortune’— Visnu’s shrine in the West, facing the village, because
‘Hari's(Visnu’s) look brings fortune’; but Kautilya, while describing the
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layout of a town, speaks of temples of Siva, Sri and other deities in
the centre.179 According to Saiva authorities, the litiga may be placed
anywhere, but the blessings radiated by it vary with every point of
the compass: in the East it will confer royal dignity, in the South a
long term of life, etc.180

On entering a temple, one passes in the precincts, when the sacred
complex is dedicated to Siva, his bull Nandin, when it is Visnuite, the
bird Garuda.181 Mythologically the gods’ véltanas, vehicles and atten-
dants, these animals are, in the eyes of a student of religion, thcrio-
morph duplicate manifestations or representations of Siva'sand Visnu’s
nature and energy.18 Nandin represents the fertility and procreation
aspect of the god who already in the Rgveda (2, 33, 8) was described
as a bull. Whatever the much debated ‘original nature’ of Garuda,183
ifitis true that Visnu was the god who pervades the sphere surrounding
the earth in order to maintain the communication with the celestial
regions, a mighty bird, an eagle with outstretched wings, poised
motionless in mid-heaven, was a felicitous expression of his columnar
nature as the pillar of the universe and of his sustaining, pervasive
power.184

Proceeding now to the temple ritual,185 | may, to begin with, repeat
a statement made by several authors: the daily pursuits o fan officiant186
in one temple is on the whole similar to that in others; the rites and
ceremonies take place on much the same lines, but with certain dif-
ferences due to for instance the fact that Siva is very often adored in an
aniconic form, 187 this litiga worship being however also a pure ritualistic
temple cult. The devapija as performed in public for the ‘well-being
ofthe world’183is moreover, though somewhat more elaborate, largely
identical with that executed, for his personal interest, by an initiated
and otherwise qualified Hindu. On closer investigation there however
appear to exist many differences in details, not only between Saivas
and Vaisnavas and, to mention these also, worshippers of other gods,
but also between the various Saiva and Vaisnava persuasions among
themselves.189 Thus the ritual of the Vaikhanasas is essentially based on
the domestic worship as described in their late Vedic grhyasttra (which
may date back to the Illrd century A.D.),190 a fact which is in perfect
accordance with the conservative character of this community which,
in contradistinction to the Pancaratrins, only reluctantly incorporated
non-Vedic elements.191 W e must even go further; there are, within the
same community, interesting regional differencesl92 and we can be
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sure that the rites and ceremonies have, everywhere and in almost all
communities, been subject, in the course of time, to omissions and
additions, to change and transformation.193 The study of these rituals
has, moreover, up to recent time been much neglected and the relative
texts,194 of which there exists, in India, an abundance, hardly attracted
the attention of Sanskrit scholarsi9% before the last decades. Hence it is
clear that the following observations on this point will— like those
made on the domestic rites— be eclectic and far from definitive.

The Hindu dcvapiija originally and essentially is an invocation, re-
ception and entertainment of God as a royal guest. It normally con-
sists of sixteen ‘attendances’ (upacara).196 Despite an unmistakable
similarity due to the tendency to conform to this traditional schema
there are, as already intimated, interesting differences, even between
co-religionists.197 Generally speaking the Sivaite communities were
at an earlier date and on a larger scale open to foreign elements and
inclined to adopt yoga techniques and Tantrist elements and among the
Visnuites it was the Pancaratrins who in this respect put into practice
rather advanced ideas.198 That Visnuite tradition which, accepting the
Pancaratra views, was between about 900 and 1130 inaugurated by
Néathamuni, Yamuna and especially by Ramanuja,199 and which is
known as the Sri-Vaisnavas,20 introduced the songs of the Dravidian
poets, the Alvars,201 in their temple ceremonies, holding, up to the
present day, these poets and the acaryas, the great thinkers and teachers,
in special veneration. Considering them to be atnias o f God they often
worship their images in their temples.22 1t was also R&ménuja (+ roso-
1i 37) who, being convinced that the Visnuite religion and the tra-
ditional ritual of the ‘aristocratic orthodoxy’ should be united in
perfect harmony, emphasized the preparatory and purificatory signifi-
cance of the ritual in addition to meritorious works, devotion (bhakti)
and a cheerful disinterested discharge of duties.28 The Southern
Sivaites on the other hand consider the collection of the works of their
Dravidian poets204equivalent to the Veda, singing them at home, in the
temples and during processions. It was they who in their cult admitted
to a much larger scale the dances executed, in honour and support of
their dancing god, by the devadasis.26

As to the language used during the rites, that is the language of the
mantras, there have been, in both religions, communities which cling
to the traditional Sanskrit and others who use also other languages.206
Generally speaking, the origin and nature ofthe mantras is either Vedic
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with or without modifications or Hindu and in the latter case often of
unknown origin and very frequently of the Tantric type. An instance
of the latter is the Saiva lianamantra: Horn iséna-mirdhne namah. In the
course of time the bhakti movements changed over to the use of ver-
naculars in their preaching and congregational services. The South-
Indian Saiva-Siddhanta, on the other hand, presents a case of extreme
Tamilization.20?

Although numerous acts performed by the arcakas (those qualified
for temple worship) are common to many religious groups,208 their
motivation does not seem to be the same in every particular tradition.209
Whereas the first phase o fthe cult, the reverential opening o f the temple
door and the adoration ofthe powers presiding over it,210is, according
to Saivas, to secure the building’s protection, the Vaikhanasas take up
the keys to destroy thwarting demoniac power and emphasize that the
opening of the door21l1 is equivalent to the opening o f heaven, because
the temple is God’sabode.212Man cannot indeed enter into the presence
of the Supreme which is established in the cella (garbhagrha); he has
to undergo a transmutation or regeneration, and this process is
promoted by the divine powers carved in the door-jambs, for instance
river goddesses, or (often in Visnuite buildings) serpents.213 Several
descriptions published so far make mention of the sounding of a bell
and of clasping the hands after entering214 the temple in order to chase
away the evil powers2l5 and to draw the god’s attention to his wor-
ship.216 After that the arcaka should express his intention to worship
and ask God for His consent.217 At this ceremony and all those which
are to follow no congregation is present, but devotees may desire to
have a dadana, that is to experience, as spectators, the fortifying and
benedictive influence radiating from the sacred acts.

Turning now to the central ritual acts | begin with the Vai-
khénasas, whose siitra text already comprised a form of regular worship
ofVisnu to take place after an obligatory fire sacrifice.218 In accordance
with their doctrine of Visnu’s two forms, the niskala one, i.e. the pri-
meval and indivisible form which is unperceivable even by Brahma,
and the sakala one, the divisible, emanated and movable,219 they dis-
tinguish, inter alia, two cult images, the large immovable220 one which
representing God's niskala form is ritually placed in a sanctuary and
elaborately consecrated, and a movable one221l which represents God's
movable form underlying his manifestations. Worship can be per-
formed with either image.22 A person who has temporal and eternal
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results in view should worship with both; if he exclusively strives
after eternal results, with an immovable only.223 Before the worship
proper he should, moreover, abandon his normal human consciousness
and identify himself, in the brahmany&sa—a combination of medi-
tation and nyasa practice24— with Visnu. Having prepared (that is
also, purified) himself and surrendered himself to God and his five
manifestations,225 he places the movable image on the bathing pedes-
tal226 and proceeds to bathe it elaborately. Then it is considered pre-
pared for receiving, by immediate contact by means of a connecting
string, the presence of God.227 The accompanying mantra states that
now the imperishable origin of All is connected with the perishable
and that the Self, knowing God, is released from all evils.
All deities who are believed to be present are honoured with
flowers.228

The invocation229 comprises also the recitation, by the worshipper,
of the Atmasiikta, a special VaikhIinasa hymn of nine stanzas2¥ in
which the identity of his body with the cosmos is emphasized, and the
meditation on the analysable Highest Self (sakalaparamatma),23l the
indispensable complement ofthe concentration on Visnu’sunanalysable
(niskala) aspect as Brahman which has preceded. These elements of
the rite are to request God to take, in His analysable aspect, His abode
in the movable image, so that the world, represented by the worshipper
(officiant), will be able to converse with Him. Thereupon the worshipper
invokes God to enter without leaving the immovable image, first the
pranidhi vessel containing ritually prepared water2® and then, leaving
this, the movable image, from which He will, at the end of the cere-
mony, be dismissed again into the immovable image.233 This act
should be performed with special devotion; then God will descend
out of compassion for His devotees.234 The worship proper consists
of a puja ceremony, during which God is honoured as a royal guest,
followed by a fire offering (homa) and a bali offering. The object
presented may be visible, touchable, audible or eatable.235 An im-
portant element of the observances is the preparation and offering of
cooked food {havis), God’s principal meal. The purpose of this burnt
offering appears from one of the mantras: ‘May | attain that beloved
protectorate of His, where men who strive for the divine are exul-
ting . .., the source of honey in His highest step (place)’.23%6 The homa
(offering into the fire) which, being of Vedic origin, has, curiously
enough, been retained in nearly all extended puja ceremonies,237 is
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strictly speaking an interruption.238 After that the offered food is
taken away to be eaten by the worshipper and distributed among
those who might be present (prasada), the site is cleaned, a bali consist-
ing of cooked rice sprinkled with butter is offered to God himself239
and a circumambulation240 executed round the temple. At the end of
the ceremonies the officiant and his assistants bow to Visnu's image
while pronouncing the Visnusukta, i.c. RV. i, 154.241 After the
dakfina has been given Visnu is, according to the Vaikhanasa-Smarta-
sutra (4, il) to be meditated upon as the personal manifestation of the
sacrifice— a piece of Vedic belief not repeated in the later treatises of
this community—, and to be praised with the Purusasiikta.242 Finally
a handful of flowers (puspaiijali) is offered to God’s image243 and the
temple-door is closed.

Turning now to some characteristics of the devap(ja as performed
by the Sri-Vaisnavas, | draw attention to the elaborate purificatory
rites to be observed by the arcaka,£&#the numerous mantras of the
Hinduist (Tantric) type accompanying its many elements and the so-
called satvikatyaga, a sort of confession in which God is said to be the
master of all, the creator, who induces man to'perform ptlja and to
offer Him objects created by Him so as to satisfy Him.245 In the course
of time this community also adopted the Tantric belief, to which the
Vaikhanasas have always been averse, that God comes, during the ptlja
ceremonies, also out of the worshipper’s heart.246 The latter’s soul
(jiva) is moreover held to leave his body— which as it were has been
burnt—and to reach God’s feet in heaven, to descend from there
into a new, pure body which is meditatively created. Then he must by
a similar procedure mentally put Visnu’s attributes, the club, etc., into
his hands. Now247 the arcaka has identified himself with Visnu-
Nérayana and is fit to worship. Concentrating himself exclusively on
God, he mentally invites Him to occupy the seat on which He is to be
bathed and likewise mentally receives and honours Him as a respected
guest, and after other nyasa gestures praises Him, thereupon to purify
and so to say to re-create the utensils for the ptlja service. Next, after
worshipping the vessels, etc., he proceeds to perform, while concen-
trating on the ritual acts and pronouncing mantras,248 the ptlja proper.
He invokes God to approach (avahana),249 who is supposed to enter a
definite vessel (here called avéhanapétra), and is requested to be present
till the end of the worship (here known as aradhana).250 Then he makes
the image of Visnu and those o f other deities (Sri, Bhiidevl) the object



RITUAL 8l

of that worship and meditation afterwards elaborately to attend upon
the first, to pray to Him and to bring the piija to a close.251

The temple worship ofVisnu-Vithoba in Pandharpiir, Mahérastra,252
though essentially similar, has some characteristics of its own: the
rites are performed by a number of specialized ministrants; the daily
ceremonies are divided into five services, beginning at three before
noon and ending at ten in the evening, each service consisting of a
certain piijaand o f several aratis, that is the devotional waving ofvarious
lamps in front of the image. It is the task of one of the ministrants,
the haridasa, to sing suitable hymns. The many pilgrims attracted by the
holiness of the temple throw flowers at the image and receive the
ttrtha (holy water) and prasada (holy food) as well as the flowers of the
faded garlands and the water used for washing God’s feet.253

The temple cult of the Madhvas, Visnuite in character but much
influenced by Sivaite elements, 24 likewise deserves a passing notice.
Regarding Siva and Visnu as identical they recite the thousand names
ofthe former as well as those of the latter, but show a certain preference
for Visnu in that they follow the doctrines of the Bhagavata-Puréna,
mark their foreheads with the same symbol as the Bhagavatas, and
attach much value to fasting on the eleventh of every fortnight, the
hobest days ofthe month.25% Their temple ceremonies are characterized
by special cleanness and accuracy. The ritual removal of any impurity
is the first of the nine elements constituting the daily worship. Visnu
shares the homage paid to him with other gods who are regarded as
subordinate to him and as pervaded by lois divine being. Hence the
presence of Siva, Durga, Skanda, GaneSa and others, embodied in their
idols, in Visnu’s temples. The true devotee however forgets that it is
but an idol to which every honour and every homage conceivable is
paid, day after day, with tireless patience and obeisance.25%6 He rises
above all trivialities of daily life and feels himself admitted to the
divine Presence and enabled to come, through the image, into spiritual
contact with God himself.

In order to give an impression of the observances prevailing among
other Visnuite communities | may recall that the ritual of the very
numerous Krsnaites has likewise developed from Pancaratra origins,257
which in its turn, though adopting many non-VedicZ8 elements,
had not severed its connections with the Vedic rites.259 No adorer of
~rl-Krsna can begin his daily worship of God in his image2800 without
a previous application of a tilaka (a distinctive mark) on twelve places
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of his body.261 The material used is gopicandana, that is a sort of white
clay to be brought from Krsna's residence Dvaraka.262 The twelve
mantras to be pronounced meanwhile combine with a meditation on
the same number of God’s aspects.263 The two perpendicular lines on
both sides of a point on the forehead are considered to be Krsna's
temple, housing Brahma and Siva at either side of God who occupies
the middle.264 Before and after265 entering the temple the worshipper
has to adore God'’s associates or attendants (parsada) among whom are
Laksmi, Garuda, and again the lord of the site. Authorities disagree
with regard to the material of which the sacrificial vessels arc made,
some of them rejecting all metals and others holding out prospects of
very desirable results if gold or silver is used.266 In any case water
poured from a conch is generally preferred.267 The water, mixed in
the usual way with sesame seed,268 flowers, rice, etc., which is
used in washing God’s feet, in making Him drink, rinse out His
mouth, etc., is protected by a special imposition of hands, known as
cakramudré. 269

The theory and practice of the nyasas has under the influence ofyoga
been much elaborated. There is a matfkanyasa consisting in the intro-
duction of the six parts of God’s body270 into those o f the worshipper
by means of fifty nasalized sounds corresponding to the petals o f lotus
flowers believed to be present in these parts of the image. There is,
further, a Kesavanyésa performed to invoke and introduce the fifty-one
aspects of God and the corresponding aspects o f His Sakti.271 The very
important and indispensable tattvanyésa,272 to be executed with man-
tras beginning with the nasalized sounds o f the language and letters of
the alphabet in inverse order,273 is to assign soul, life, intelligence, the
senses, the elements, etc. and lastly, Vasudeva, Samkarsana, Pradyumna,
Aniruddha and Narayana to one’s body.

According to some authorities274 the adoration of the conch is an
essential element of the worship. It is, in a triangular place to the left
of the devotee, put on a support, purified with the mantra astrédya
phat2’5 which destroys all thwarting influences, filled with water,
covered with flowers and sandal and consecrated with mantras. Then
fire is adored on the support and sun and moon in the conch. After
having invited the holy water (Ganga, Yamuna, etc.) to leave the orb
of the sun and Krsna to cease to reside in the heart, the water in the
conch is through gazing, imposition of hands and mantras transformed
into anifta. This holy liquid is then utilized in adoring Krsna and wash-
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ing his image.276 After the ablution sandal, flowers, incense and food
are offered to Him.277 Other remarkable observances are a meditation
on the light which shining forth from God's face enters the food, a
mrajana ceremony (lustration278) consisting in making circles of light
before the image, a repeated circumambulation (pradaksina), a pro-
stration (pranama) before the image. Finally the holy water is distri-
buted among the devotees who drink of it and sprinkle a few drops on
their heads.

At tills point a Sivaite variety of devapuja calls for closer attention.279
The temple worship in the Tamil speaking South consists o ffour sandhya
celebrations— the last at midnight—and two intermediary services.
The ritual for Siva is repeated for his spouse. In each celebration one
may distinguish between the image worship which is mainly Tantric
in character (the puja proper), fire cult (homa), and ‘festivals’ (nityot-
sava). It would take too long even to mention the numerous elements
of the puja and the different stages of its performance. After entering
the sanctuary the temple priest (acarpa)280 performs a long series of
purificatory and otherwise preparatory28l ritual acts, at the end ofwhich
he has transformed himselfinto Siva,28 because the scriptures say that
‘One should become Siva in order to be able to worship Siva'.283
Some authorities now enjoin a mental worship284 and a sacrifice into
the interior fire285 without which the ‘exterior’ rites are senseless.
Thereupon the officiant prepares and consecrates the water which is to
be offered to God,28 smears the floor in front of God with cow-dung
and consecrates a mixture of the five products of the cow (milk, sour
milk, butter and the liquid and solid excreta). He also makes amrta287—
| have already referred to this curious rite— , invokes Siva to be present
in the middle one of five pots (avahana) filled with a mixture of milk,
fruit, honey, etc., invites other gods, worships the litiga in the central
part of the sanctuary283 with the five products of the cow, the five
‘nectars’ contained in the other pots and the sacred bathing water.
When everything is ready for the daily worship to begin the sun (Surya),
whose orb is permeated by Sadasiva,2® is, according to many autho-
rities to be adored first,200 the relative nyasa rites and mantras
transforming the acarpa into that luminary, which is, moreover,
invoked to be present and to accept offerings and prayers. ‘The
Sun indeed is God’s sahala aspect, Siva being niskala; therefore
the wise adore first the corporeal one, then God (that is, His
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Passing over the following items of ritual (worship of Ganesa,2®2
cleaning the litiga, etc.28) | only mention the special piija to the
adharasakti,234 the power supporting the universe residing in the prime-
val tortoise,2% here represented by the tortoise-like stone bottom of the
pedestal on which the litiga, ‘God’s crystalline form’,29% is fixed;29/
and the worship of Siva’s lion-seat298 or throne,29 on which the
worshipper must, in his mind, install300 God pure like crystal, that is in
His highest crystalline, that is formless, aspect of Sadésiva, after having,
in a complicated rite, invocated Him. Commentators30l observe that
the process is not inconsistent with God’s omnipresence: God is not
absent, and the &vahanais only to make Him direct His special attention
to the worshipper.3®@ Then the worshipper, declaring that he belongs
to God makes— again by a tundra—sure of God’s uninterrupted pre-
sence,3B which is nothing else but God’s accepting of this act of self-
surrender.304 Thereupon the acarya executes the rite o f sakali-karatia306
with regard to God’s manifestation, that is, he assigns by means of
mantras— which are divine—and imposition of hands divinity to it.
Siva, being meditated upon as a form of light, is then as Sadasiva to
appear3® above the litiga. He is given water for washing his feet, etc.,
and made the object of a very elaborate ablution (abhiseka) with the
five products of the cow, the five ‘nectars’ and the water mixed with
bael flowers (which are sacred to him), etc.307 Among the other rites
which must, or may, be performed are the adoration of God’s limbs
in four directions;30 offering of food (naivedya)309— which is not con-
sidered fit to be eaten by the worshippers— and drinking-water (toya)
to God and His retinue; the fivefold worship of the gods housed in the
precincts surrounding the central shrine; the worship of the twenty-
five ‘realities’ or ‘real principles’ (tattvarcand),310 followed by the
muttering or recitation of the ttullamantra, which is to be repeated one
hundred and eight times and to be accompanied by offerings and
prayers for the attainment o f the objects desired by the performer o fthe
rite.311
The fire ritual (nityahoma) which is to follow is a very detailed cere-
mony of distinct character held to be obligatory for those who wish
to attain to final emancipation.312 Carrying the vessel with arghya
water313 the worshipper makes for the fireplace,314 which is carefully—
and ofcourse ritually— prepared to receive Agni. The kunda is sprinkled
with arghya. The five spheres of action of Siva (kald)— one for each
direction including the centre— are worshipped, the goddess and god
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of Speech (Vagisvari and Vagisvara) invoked31l5 and meditated upon.
Fire is procured in accordance with the prescripts,316 worshipped with
the mulamantra and ‘united’ with the fire of the mulédhara, i.e. the
lowermost power centre (cakra)317 and with that of the bitidu in the
forehead.318 Thus the worshipper enacts his unification with the fire
inwhich now Agni’sspirit (caitanya) is introduced. The fire is thereupon
transformed into antrta, worshipped and regarded as Siva’'s seed,
and then emitted by Vagisvara into Vagisvari’'s womb.

After the firc-in-the-womb has been adored and various measures
have been taken to protect it the so-called sacraments (samskaras)30
to be performed for the unborn and young child in order to fortify
it and to make it fit to enter the next stage in its development,321
are executed through symbolic actions. When the fire child, which is
thus completely treated as an embryo, is in the tenth month considered
to have been born, and the defilements of birth have been removed32
it is, after several other ritual acts,323 meditated upon. Now the wor-
shipper, soul and mind, shares in the process which is taking place.
While considering himself identical with Brahma, Visnu and Rudra
successively, and simultaneously performing the three ceremonies of
establishing the fire, putting on the vessel and dismissal, he purifies
and consecrates sacrificial butter34 and sprinkles with it the faces of
young Agni, who then receives the name of Sivagni. His parents,
Vagisvari and Vagisvara, are honourably dismissed, and Siva is invoked
to be present in the heart of the fire, seated on his throne, brilliant and
supreme, worshipped and offered food. After that the worshipper must
unite the arteries of his (yogic) body (nodi)35 with those of Siva-of-the-
tcmplc and of Siva-of-thc-firc, creating a sort of luminous circuit
between these and proceed to perform the fire sacrifice (homa), con-
sisting of oblations of ghee, and accompanied by offerings of fried rice
grain, sugar-cane, flowers, etc. Finally he installs Siva-of-the-fire36 in
his own heart and after some other observances returns to the temple
to implore God to accept the piija, the homa and the merit produced
by these.327

Although the ritual manuals are not quite explicit on this point,38
the meaning of the performance is clear. It is, by means of techniques
partly Vedic, partly purénic and partly Tantric, the enactment,39
in a gradual process of development, of the realization of the unity of
the worshipper’s soul,3%0 the place and material for worship and God,
who is the only recipient of worship, who can be worshipped only by
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those who realize their identity with Him, and to whom therefore
accrue not only the homage and the oblations, but also the merit
earned by them, which is, as a deposit entrusted to His keeping for the
sake of His worshipper.33L For bliss and heaven, if not emancipation,332
is the ultimate aim of those who perform the ritual.333
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The Mutual Relations of the Two
Religions

In instituting acomparison between Visnuism and Sivaism which
since the beginning of our era arc, in India, the two most prominent
religious currents and communities,1 it docs not seem to be out of
place briefly to recall also their interrelations, the interchange of ideas,
their friendly and unfriendly contacts, the opinions they fostered of
each other.

It is, to begin with, interesting to notice that in the Rgveda Rudra
and Visnu, excepting two eases one ofwhich is insignificant, maintained
no direct relations with each other. No mention is made of Visnu
in the hymns addressed to Rudra, no reference to Rudra found in the
texts dedicated to Visnu.20nly once the outsider god, ‘conscious of his
greatness as Rudra’, seems, as also on other occasions, to be sent away
with an oblation, after or during an offering presented to Visnu,3
but this coincidence docs not point to intimate relations. In other
celebrations of the Visvc Devah the two gods, sharing the eulogies
with several other divinities are not mentioned in the same stanza,4
or their mere names occur in collective invocations of a number of
gods.5 In a hymn dedicated to the Maruts, the sons of Rudra6 (5, 87),7
these deities are, it is true, described as being the satellites of Visnu—
like this deity these storm gods dwell in the mountains8 and traverse
the spaces— but more important is Rgveda 4, 3, 7, expressing an op-
position between Visnu, the god of the seed (retali), that is o f generation,
and the firm missile weapon of Rudra, who, being here identical with
Agni, represents destruction.9

About the other Vcdic samhités there is in this connection nothing
to be said.10 Nor do | remember any passage in the bréhmanas worth
mentioning unless we would discuss also the insertion of a stanza
addressed to Rudra after the recitation ofa hymn containing the names
of Visnu and other gods.11 Let us not be misled by this practice which
is continued in later times, when in definite milieus one god has risen
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to prominence. The adoration of Nardyana as the Highest Being, the
conviction that only through the grace of this god it is possible to
realize one’s oneness with Brahman and to gain immortality docs not
exclude the invocation of deities considered to be of minor rank and
position, for instance Rudra, whose assistance and co-operation may be
deemed necessary.12 Another point which is perhaps not always suffi-
ciently stressed is this: a preacher or a visionary who has gone into ec-
stasies over the indescribable glory of the Highest Being, feeling himself
unable to choose between several divine names, designates the source
and creator of All-at. Visnu, Siva, Brahma, etc.:13 the Highest Being
is more than each individual god who is no more than one of the
manifestations of His omnipotence. This does not mean that the author
wavers between Saivism, Vaisnavism or other religions.

It is not before the beginning of the Christian era, or what may
broadly speaking be called epic times, that Sivaism— which as a definite
religious group with its own tenets and theology can hardly be shown
to have existed before that period14— and Visnuism— some components
of which must have adopted the character of religious communities in
at least the Und century B.C.15— definitely became, at least in our
sources, more prominent than other cults and might be said to have
entered into more or less distinct and definite relations which led to
more or less regular forms of co-existence. In studying these relations
it should always be borne in mind that, however prominently these
two religions were to figure in the so-called epic and early purénic
periods, they were not alone in satisfying the religious needs, interests
and aspirations of the Indian people at large. The Vedic gods were not
forgotten within the space of a few centuriesl6é and Vedic rituals con-
tinued to be performed by a section of the people. The propagation
of Visnuite and Sivaite beliefs did not prevent the mass of smarta
Hindusl17 from worshipping, or meditating on, other deities regarded
as their equals, together with the two great gods.18 In addition to this
form of Hinduism there existed some other cults,19 whether or not
allied with Vedic gods or derived from Vedic forms of worship, the
whole constituting an interesting medley of cults and beliefs which
defies any systematic classification.20 It is also worth noticing that even
the names of Siva and Visnu are far from being regularly included in
epic lists of divine names, invocations or references to gods.2l One
should not rashly explain2 such facts integrally from a tendency
intentionally to exclude the god worshipped by another religious
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group, resulting— after a Visnuite and a Sivaite recast of the same
text—in the absence of both deities. There always were real social
and regional differences23 and changes in religious conditions, and
the spread of Visnuism and Sivaism, though steady and constant, must
have been slow and gradual.

In view of my present purpose another point is, however, of special
relevance. Although the Bombay edition of the Rd&méayana contains
many references to Siva and Visnu, these gods are not invoked to-
gether. This may, to a certain extent, be a reflection of reality: how-
ever many gods were worshipped conjointly, there is, in this work also,
unmistakable evidence of trends in religious practice which at a later
date were to culminate in the existence of distinct and fully developed
Visnuite and Sivaite communities and religions.

As to the world of the great epic— I intentionally refrain from saying:
epic times— Hopkins'24 recapitulation of the relevant facts may, in
general, be subscribed to. Both Siva and Visnu are, alternatively and
within the discretion of the authors, recognized as chief gods;25 both
eventually represent God. As such, as the All, Visnu may also act as the
destroyer. Siva's character remains essentially true to that of the ancient
Rudra, but he receives new fame and features which are illustrated by
various narrative episodes. His appearances are, it is true, rare, but
when he docs, in the Mahabharata, appear on the scene, Krsna, when
present, invariably seems to recede from the first place: together with
Arjuna he visits and praises Siva who gives Arjuna the pahipata
weapon; Krsna gratifies him at the tirtha Badari and declares him to be
the creator of all.26 After having practised, in the Himalayas, severe
austerities Narayana, realizing his identity with Brahman, obtained a
vision of Siva, the master and origin of the universe, the supreme deity,
smaller than the smallest and larger than the largest, Rudra, Hara,
Sambhu, the infuser of life in every form and the all-destroyer, the
source of immortality, whose body is the universe, who can only be
seen, with their mind’s eye, by brahmans o f pure conduct and cleansed
from sins. Néarayana, after having obtained this vision, became filled
with delight and proceeded to praise and worship that divine Lord.27
Elsewhere in the same epic (13, a. 14) itisKrsna, who after going through
a dikfa ceremony and severe austerities, succeeds in the sixth month in
obtaining a vision of Siva surrounded by all the gods, among whom
were Indra and Visnu. Krsna praises him as the supreme deity and

receives eight boons ofthe god and eight more of Urna.280ne of these
T—v.s.



90 MUTUAL RELATIONS OF THE TWO RELIGIONS

boons is, curiously enough, the close proximity of Siva. Nevertheless,
the compilers of the great epic have been largely instrumental in propa-
gating Visnuism and Krsnaism. In the Ramayana Siva, designated by
several names and, here also, the performer ofsome well-known feats,
is as a rule not regarded as higher than the devas.29

Yet there does not seem to exist some special antagonism between
the two religions. ‘Theological animus, lacking political aims, appears
to be in abeyance.” For, although Kaurava adherents of Sivaism scorn
the claims of Krsna to be regarded as God,30 the eternal Visnu himself,
this attitude seems to be dictated by what may, broadly speaking, be
called political reasons.31 Draupadi, while eulogizing Krsna as the
Highest Principle and complaining of the contumely offered to her
by the Kauravas, expresses the opinion that Krsna plays with Siva
and other gods as with a toy: an obvious comparison of might and
influence of both gods (Mbit. 3, a. 13). Even when Sudyumna, as a
result of the wrath of Lord Siva, was transformed into a woman, the
rsis wishing to restore him to his sex, prayed to Visnu, who granted
their request.32 The king of the Yavanas, who according to the puranic
legend, advanced with many barbarians against Krsna and Mathura,
was bom after his father had succeeded in propitiating Siva.33

In a similar way, the epic combatants, generally speaking, appear to
have different faiths.34 It is certainly not due to mere chance that in the
Uttarakanda of the Ramayana— which in its enlarged form has been
called3 ‘the first of all Visnuite scriptures’— Ravana is depicted as a
devotee of Siva,36 taking with him a golden litigawhich lie worshipped
with flowers and incense. ‘Thus the rdksasa paid homage to it which
was the highest, the giver of boons, and the destroyer of the sufferings
of people of correct behaviour.”37 That, on the other hand, Kausalya
paid also homage to Siva and that Rama's brahmin arc said to have
worshipped this god3 on the occasion of the performance of the
Asvamedha rite, may be a reflection of the reality known to the author
of these passages.29

The same form of antagonism is apparent from legends about sup-
porters and opponents of the two religions. In these £iva, living up to
his reputation, sometimes sides with the demons, whereas Visnu acts
as the champion of the gods.40 Already in the Mahé&bhéarata reference
is made to the asura Bana, the son of Bali, a follower of Rudra and an
enemy of Visnu who eventually killed him in battle.4l In the Visnu-
Purana—which in any case is one of the oldest compositions of this
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genre, dating back to, perhaps, the IVth century A.D.— the story is
told in full detail, that is, probably, enriched with Visnuite material.42
Through the agency of the goddess Parvati43 Bana's daughter Osa
fell in love with Aniruddha, the grandson of Krsna, and had him con-
veyed to her by magic art. In the meantime Bona solicited Siva for
war, because he felt depressed by having a thousand arms in a prolonged
state of peace. His wish was fulfilled, because prince Aniruddha,
whose presence in the palace was discovered, slew Béna's servants, sent
to arrest him. As he was unable to subdue him by prowess, Bana
succeeded in capturing the youth with his méy4, that is his supernormal
deceptive faculty. Being informed of these events Krsna, his brother
Baladeva and his son Pradyumna set off for Béna’s city, but on their
approach they were opposed by a mighty Mahcsvara, i.e. an emanation
from Siva-, called Fever, who however was defeated by a Counter-
Fever engendered by Krsna himself. After some other heroic feats
Béna appears to have received the assistance o f Siva and his son Skanda,
the general of the gods. A fierce combat ensued between Hari-Visnu
and Sankara-"iva; the denizens of heaven felt that the end of the uni-
verse was drawing near. O f the vicissitudes of the battle pictured in
absorbing particulars |1 only mention Krsna's use of the weapon of
yawning with which he disabled Siva, overcome with incessant gaping.
When, after several other feats of heroism, Krsna was about to put
Béna to death with his discus Sudarsana and had already lopped off his
arms, Siva approached him to solicit a suspension of hostilities, ad-
dressing him as the lord of the world and highest Purusa, and asking
him to be propitious because he, Siva, had given Bana, his old devotee,
assurance o fsafety. Thereupon Krsna, dismissing his resentment against
the asura, looked graciously on his antagonist and said: ‘Since you,
Sankara, have given a boon to Béana, let him live; from respect to your
promises my discus is arrested. The assurance of safety granted by you
is granted also by me. You are fit to apprehend that you are not distinct
from me. We are identical with each other as is the whole world with
us. Only because they are stupified by ignorance men contemplate
distinctions.” Having spoken thus, Krsna freed his grandson from his
fetters and returned home, together with his brother, son, grandson
and Osa.

There can be little doubt that Wilson44 was in the main right in
surmising that this narrative— which in various degrees of detail is also
found in several other purénas45— reflects, as far as its general tendency
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is concerned, historical reality. | would not however say that it de-
scribes a definite serious struggle between both persuasions, but rather
that it attests to the existence of antagonism and animosity in those
circles which invented and reproduced the story.46 We can indeed
be sure that historical reality did not always answer to the mild catho-
licity often prevailing in epic literature or to the eulogistic descriptions
ofroyal impartiality which, being a favourite topic of kavya authors,
is not infrequently attested to by epigraphic and iconographie
sources.47

Hinduism has often been described as very tolerant, and there is
from certain points of view and in comparison with other civiliza-
tions, for instance European history, a considerable clement of truth
in this judgement. Yet there is some room for reserve. We should
admit that there have been exceptions; we should not mistake the
theories of the dharma books and their doctrine that the king should be
impartial and well-disposed towards all denominations, even to the
heretics,48 with the daily practice of the population in general.49 We
should also distinguish between doctrinal and practical tolerance. As
to the latter an answer to the question as to how far Indians o f different
creeds were, in different times and regions, inclined to tolerate, and
show forbearance to, opinions and forms of worship which they did
not share themselves, can be given only with reserve and many delicate
distinctions.50 It is for instance worth noticing that the rules of ritual
purity to be observed with respect to contact with those who repudiate
the authority of the Veda were sometimes also applied to the Sivaitc
Pasupatas, who seem to have been the oldest form of Sivaism prevalent
in North India. If, for instance, a man touched Buddhists, Jainas,
materialists, siidras, and Pasupatas he should, in order to purify himself,
bathe with his clothes on.51 This discrimination against the Pasupatas52
shows that they were suspect because of their ritual practices, and, in
general, of their particular manners and customs. In an interpolated
epic passage53 they are described as defying54 the dharma of the varnas
and &éramas (the social classes and the stages in life), although in a very
few cases they agree with it; their way ofliving and some o f their ritual
customs obviously gave offence to people of other persuasions.55
Some authorities went so far as to prescribe purificatory rites after
touching 6aivas in general and after entering Buddhist or Sivaite
sanctuaries.56 Others even included other Saiva groups— Bhairavas,
Kéapalikas, Vamas—among the censurable and blameworthy, their
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books being meant for deluding the world.57 The outbursts of aver-
sion58 were especially borne towards the Kapélikas59 whose dress and
manners were, in the eyes of the differently minded, very repulsive.
Puranic stories were invented to warn people against violating the
rules of the varndsramadharma:60 ‘ Képélikas and various others holding
themselves followers of some deva or other will’, according to descrip-
tions of the Kali age,61 ‘corrupt the dharma’,62 and work the ruin of
man and world. The Visnuite Péilcarédtras, of whom the P&supatas—
for a certain period probably their most formidable rivals— are assumed
to be the Sivaite counterpart,63 are likewise added to the list of those
who falsely pretend to be traditional Hindus (pasandas).64 Even caste-
less Visnuites rank in the view of these exponents of pure Hinduism
higher than non-Visnuite brahmans.6

W ith regard to their attitude towards the other great religious com-
munity we find, generally speaking, a characteristic trend on both
sides. In social intercourse Visnuism tends to be passively intolerant,66
that means: a Vaisnava should avoid direct contact with the Saivas
but not injure them or prejudice their rights. An adherent of Visnu
should consider the others unworthy to perform rites; he should not
ritually behave like a Saiva; he should purify himselfand subject himself
to an atonement for receiving a non-Vaisnava priest as a guest, eating
with him, honouring him, or employing him, because such a man is
contemptible everywhere. A true Vaisnava should be ekantin, i.e.
‘devoted to only one goal or god’67 and disinclined to permit the cult
ofanother god beside Visnu. This attitude o f*exclusivism’ (ekantibhava)
is strongly opposed by the Saivasé8who sometimes go so far as to hold
out a prospect of hell to those who exclude Siva from divine honours.
But the Vaisnava who recites a mantra received from a non-Vaisnava
guru will likewise for millions of years be cooked in the fire of hell.69
In daily practice this attitude often entails attempts to consider Siva a
great deity of secondary importance and to subordinate him to Visnu.
This explains why in an avowedly Visnuite book70 an exposition is
made also of the worship of Siva, Durgéa and other deities, although
they rank below Visnu: they are represented as his attendants.

One should indeed have no scruples about the divine personality of
Siva, but one should avoid adoring him as a greaty deity in his own
right. Attaching an obvious meaning to name-giving exclusive Vis-
nuites of higher rank and station do not like to call the god who com-
petes with Visnu for the highest position by his principal name 8§iva,
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but prefer Rudra, Sankara, or one of his other names.71 This aversion
is not rarely mutual: brahmans belonging to some Saiva or Vaisnava
communities would not even mutter the names o f each other's gods.72
It would not however be warranted to assume that also on the Vis-
nuite side there has never been malice and hard-handedness. The lower
in the social scale did not miss the opportunity from time to time to
come to fisticuffs. In an XVIIlth-century Tamil work describing an
altercation of the wives of a low caste man, one being a Vaisnava and
the other a Saiva, both gods are dragged into the quarrel in a most
unseemly way.73 The French priest Dubois,74 who in the first quarter
of the XIXth century lived for over thirty years in Pondicherry,
even speaks o fnumerous troops of religious mendicants and vagabonds
always ready to provoke each other and to hurl gross and obscene
abuse75 at each other’s heads. But at the end of his vivid description
he adds that their field of battle only rarely is sprinkled with
blood.

It is, indeed, no wonder that legend and history inform us o f various
forms of unfriendly contact,76 such as controversial discussion and
struggle for superiority, not only between Hindus and outsiders but
also between Saivas and Vaisnavas. Both communities, indeed, though
largely worshipping their god in the general Hindu way, claimed to
revere the true or supreme manifestation of the Highest. Thus Vis-
nuite tradition has it that the poet (&lvar77) Tirumangai— the same who
was miraculously converted78 to Visnuism after hearing a mantra
from a man whom he, as a waylayer, had robbed79— was invited by
the great Saiva saint Jnanasambandha for a religious discussion, which
he accepted with the result that he vanquished his Saiva adversary
without difficulty.8 It is on the other hand interesting to see that
among the stereotyped features o f the Kaliyuga is, in puranic treatises,
the defamation of the own god by the rival community.81 This was,
obviously, not regarded as good behaviour.

Nor is it however surprising that we must except the Péancaratrins,
who in many other circles had a doubtful reputation. They showed a
sort of tolerance which, with Professor Hacker of Munster, may be
called inclusive:& the worship of other gods is, in their view, to be
regarded as an indirect way ultimately leading to their own God.
There are, according to their manuals, five recognized systems, namely
that o fthe Veda, the Sdmkhya, the Yoga, the Paiupata— i.e. theyounger
so-called form of agamic Saivism— and the Sattvata or Péflcaratra,
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the remaining doctrines ofJainas, Buddhists, etc., being fallacious and
founded by gods or brahmarsis in order to spread confusion among the
wicked.8

In this the P&ncaratrins resemble the Saivas who have very often
taken, with regard to those who follow other gods, the standpoint
which has been characterized as an inclusivism admitting that dissen-
tient views are to a greater or lesser extent true. Thus, according to a
Sivaite authority,8 Visnu-Krsna is the eternal highest aman, endowed
with the incomprehensible and divine creative power called tttéya,
enjoying everything; nevertheless he worships Siva, believing that the
essence of this god is completely contained in his litiga. To 8iva he
owes his invincibility in the universe.

Something more must therefore be said now on this point which is
among the most characteristic features of Hinduism. | mean the ten-
dency to what has been called inclusivism, a term which should be
distinguished from adaptation and syncretism. The Indian adherent of
a definite view of life does not as a rule explicitly combat and integrally
reject the opinions and institutions of other religious communities.
His philosophers may often feel inclined to polemize and to argue
against different opinions, the Hindu generally respects these to a cer-
tain extent, because they represent aview of, or at least some aspects of,
truth and reality, orjust because they exist and belong to the traditions
of definite groups of people. But he denies that they are as excellent and
efficacious as his own doctrine. They may, it is true, suffice for people
of a lower social, moral or intellectual standard, but they do not lead
himselfand his co-religionists to their goal, or not far enough on their
way to the goal.8 Thus one does not easily reject a definite unfamiliar
form of devotion, or argue that a strange doctrine is fundamentally
incorrect; one rather regards them as inadequate and insufficient.
When one finds oneself confronted with spiritual currents of prestige
one may go further. Since Hindu thinkers often find little difficulty in
absorbing almost anything extraneous into their own system and in
assimilating ideas that seem to be ofvalue or to have affinity with their
own trains o fthought, they are even inclined to include and completely
to incorporate a foreign system into their own, declaring it to represent
the next best doctrine,8 reinterpreting its mythology, symbolism and
metaphysics, and accepting its god as a servant or manifestation of their
Highest Being.87 On the mythological plane the Sivaite purénas,
which were generally speaking inclined to what has been called ‘a
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tendency to compromise’,8 could in this way regard Visnu and
Brahma as Siva’'s servants and allow their cults.8
This remarkable tendency has no doubt been promoted by the essen-
tially kindred and congenial doctrine of the Trimdrti, the triune unity
ofBrahma, Visnu and Siva as aspects and manifestations of the Highest
Being@which, ofcourse, in Visnuite eyes was Visnu, in Sivaite opinion
Siva.91 Thus dominant Saivism was already at an early date able to
cover,Rinclude and adopt, not to reconcile and syncretize, Vaisnavism
by accepting Visnu as one ofthe components of the Trinity and putting
him on a par with the other members Brahma and Rudra-Siva.93
In illustration of this tendency to adopt foreign gods and cults and to

display what might impress us as a conciliatory attitude towards the
other great religion attention may be drawn to an interesting sample of
puranic theology. The Kiurma-Purana— of uncertain date, but before
iooo A.D.—is, despite its title, a Saiva work, in which Visnu, it is true,
is occasionally eulogized, but, like Brahma,only as a form of the unique
supreme god Siva. One of the most interesting sections o f this purana
is the isvaraglta (n, i-ii),% a Sivaite imitation of the Bhagavadgita,®%
which must have been very popular, not only among Sivaites but also
among adepts o fthe Yoga and Sdmkhya schools.% Here itis the Highest
Lord, Siva, himself who in the famous hermitage at Badarika97
expounds his doctrine, of salvation to twelve fsis. This doctrine is a
clever attempt at harmonizing, in a spirit of conciliation, Saiva theism,
the bhakti theory, yoga, epic Sdmkhya philosophy9 and the main
tenets of the upanisadic tradition. This spirit of conciliation is especially
apparent in the author’s attitude towards the Supreme Being: he
adores Siva, but venerates also Visnu. The narrator of the episode,

Vyasa, is requested to expound the doctrine which, dealing exclusively
with Brahman, leads to final emancipation as taught previously by
Visnu the tortoise, but it is Rudra-Siva to whom he pays obeisance
before beginning his expositions. He tells his audience that in the days
ofyore a party of fsis, after severe austerities, received the favour of a
vision of Visnu-Né&rayana, the best knower of yoga, the soul of the

universe, the eternal ; they asked him, the only knower of the highest
secret, to inform them about the origin of the universe, that which is
subject to samara, the nature of the aman and final emancipation, the

cause of transmigration and who is the lord who watches everything

(i, 26 f.). But before N&rayana could answer Siva-Mahadeva appears

who is immediately praised by the fsis and addressed as the soul of the
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universe (i, 34). 6iva embraces Visnu9 and asks him why the f$is have
assembled and what he might do for them. Visnu informs him and
invites him to expound the divine knowledge, adding that he, Siva,
is the only one who is qualified for that task, that is for explaining his
own nature and essence. Then a celestial throne comes down on which
both gods sit down and Siva, while looking at Visnu,100 begins to
speak. It strikes us that also in the episode of Siva’s dance, in which he
as the Highest Being displays his divine energies (ch. 5), and which is
the counterpart of the famous epiphany of the Bhagavadglta, Visnu is
near to him (5, 2). Further on (5, 15) Indra and Visnu are said to pay
homage to him, and in a moment the spectators sec Nardyana, the
origin of the world, become one with the Lord (5, 16) who then is
described as being Brahma, Visnu and the most excellent Supreme
Being and Highest Lord (Paramcsthin, 5, 30; 35).101 That all divine
personages arc in reality Siva is not left unmentioned: (5, 33) ‘The
sages say that Thou art the unique Rudra, Hari, Agni, the Lord, the
eternal Rudra, Air, Aditya ..., but the identity of Siva and Visnu is
especially emphasized : at the end of his expositions the former, while
committing the promulgation of his doctrine to the care of his col-
league,102 explicitly declares the latter, Naréyana, identical with him-
self,108 adding that the doctrine should be taught (exclusively) to those
who are convinced of this identity. ‘My highest embodiment, which,
being gentle and imperishable, resides in all beings and is their attuati,
is called Narayana. Those who regard both gods as different will
never obtain final emancipation, but those who believe them to be
identical will never be reborn. That is why the eternal Visnu should
be honoured and regarded as Siva himself. For emancipation will be
given to those who take refuge with Siva without disregarding Visnu.’
And elsewhere (4, 25): ‘Those who are devout worshippers of Hari
while propitiating me, they also come to me and do not come back
to thisworld’. And so it is not surprising to read in another chapter (9,9)
that that highest divine presence is identical with Visnu’s highest ‘step’
or ‘abode’ (vistioh paramani padani).

Strange though it at first sight might seem, these great gods did not
hesitate to praise and adore each other, or to try to win the other’s
favour.104 Thus Visnu is in Sivaite circles related to have offered, every
day, a thousand lotus flowers to Siva's feet; when, one day, he was
short by one he extracted one of his lotus-like eyes.105 A Pasupata
tradition has it that Visnu-Krsna worshipped 8§iva for a son,106 but the



98 MUTUAL RELATIONS OF THE TWO RELIGIONS

Pancaratras sayl107 that Siva first adored Narayana who, at the former’s
prayer, granted the boon that he would worship Siva for a favour.
Many passages of this character are indeed obvious attempts at raising
one’s own god over the other or at baffling similar attempts of the
adversaries rather than attempts at conciliation.108
It may therefore, broadly speaking, be observed that— in spite of the
tension and competition between the two gods and their worshippers
which in the post-epic period there is throughout— the authors of the
puréanas, whether they were Saivas or Vaisnavas, assigned the rival god
a particular and privileged place in the pantheon. Not rarely the order
in which statements about a plurality of gods are made, precedence
accorded to one of them,109 or numerical relations occurring in this
connection provide good ground for ascertaining the author’s esti-
mation of their relative importance.110 Thus in the Agni-Puréana (38, 8)
it reads: ‘By erecting one sanctuary one goes to heaven; by making
three one goes to the world of Brahma; by making five one goes to
the world of Sambu (Siva); by making eight one will abide in the
region of Hari.’111 An interesting passagell2 occurs in the Sivaite
Saura-Purana— which may have been compiled between about 1000
and 1200 A.D. :113 Siva is on the authority ofsruti and other scriptures1i4
the highest god. The man who truly knows the Lord Who is to be
known through the Vedanta, the husband of Parvati, is Visnu-Vai-
kuntha; the man who duly believes Vaikuntha to be the lord is Indra-
Puramdara; the man who considers Indra to be the lord of all, is a
fsi.115 However, without recognizing Siva as the supreme Lord eman-
cipation is impossible. In a similar passage the same purana adds, in
answer to the question as to why so many people have fallen away from
Saivism to become adorers of Visnu, that Siva himself, pleased with
Visnu’s devotion for him, had conceded him the privilege of being the
highest god of a minority of men.116 Or we might learn something
from the story narrated in the same book (a. 41) : the gods resort to
Visnu for help, Visnu praises Siva who, after putting him to the test,
grants him the discus and invincibility. Or the relative rank assigned
to divine persons may be understood from their successive appearances
in a narrative, the success of their activities, etc. In a 8ivaite context a
monster which is eventually slain by Durgé will, for instance, be given
occasion to conquer, among other gods, Visnu.117
The higher position or greater power of either god118 or their tem-
porary friendly or unfriendly relations are often illustrated by more or
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less casual remarks or references, explanations added by an author to
an episode of his work, etc. According to an interpolated stanza in the
Mahabharatall9 Visnu is the only one who is able to see Siva when the
latter, blazing like the fire which at the end of a yuga destroys the
universe, sports, as Purusa, with Prakrti and nobody, no other god,
not even the lotus-born Brahma or Siva, is able to fathom the depth of
Visnu’s maya, his inscrutable creative power.120 Elsewhere Rudra is
said to appear on Krsna's breast and Brahma on his forehead, when he,
after having burst out into a loud laughter, produced from his body,
which resembled a blazing fire, myriads of gods, not bigger than his
thumb {Mbh. 5, 129, 4).121

One should not however treat all Visnuites and all Sivaites alike.
There are nuances and variations in the opinions of, and attitudes
towards, the rival persuasions. The Vaisnava school founded by.Madhva
(probably 1199-1298)122 is on the one hand of the opinion that the
whole Veda is not only Visnu's revelation but also an explanation of
his nature. The undeniable facts that that corpus contains also in-
numerable references to other gods and that smrti texts often proclaim
Siva the Highest Being are explained away, cither by the application
ofthe principle that all passages which are inconsistent with the doctrine
of Visnu's uniqueness and omnipotence arc to be regarded as lacking
the sanction of authority, or by an interpretative method based on the
axiom that all authoritative scriptures teach Visnu’s absolute supremacy.
The first category of texts has, it is held, been composed, at Visnu’'s
command, by Siva in order to confuse the minds of men and to draw
a distinction between the truly faithful and the adherents of false
doctrines.123 Siva is even Visnu'’s creature and endowed by him with
special destructive power because he has to bring about the periodical
reabsorption of the universe.124 It is, on the other hand, Madhva's
contention that Siva, like Brahma and the other gods, is penetrated
with Visnu’s essence and therefore is worthy of adoration, provided
that the worshipper is conscious of this fact and docs not identify Siva
or other gods with Visnu or consider them as equals, because those who
nurse these erroneous ideas work their own destruction.125 That is
why the Madhvas accord also worship to Siva and visit his sanctuaries.
According to the biography of their founder the god obviously recipro-
cated this homage, because Madhva was, on his initiative, splendidly
entertained on the occasion of a visit to the sacred place Hrsikeéa.126
Accordingly, the famous Saiva monastery at Srhgiri in Mysore, which
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was founded by Sankara, and the Madhva temple of Udipi main-
tained friendly relations.127

These facts could not however prevent Saiva leaders from engaging
in polemics. This may have been their reaction to a piece of active
intolerance on Madhva's side. This Visnuitc teacher, while promoting
the institution ofdebates between the representatives of different creeds,
advised the Vaisnavas present to prevent a dissentient speaker from
scoring a triumph; besides, the king was expected to punish an un-
successful and non-conforming opponent, who of course never was a
Vaisnava.128 In an interesting section of the Sivaitc Saura-Purénal29
we are told that the realm of the ‘orthodox’ king Pratardana was so
completely free from all unsocial and anti-traditional people that
Yama and other gods felt annoyed, because there were no longer evil-
doers to be punished. Reluctantly, it is true, they ordered a kimnara,130
disguised as a Visnuitc, to exterminate the cult of Siva.131 Nobody in
the kingdom discovered the imposture and many influential people
joined the movement started by the kimnara who preached Siva's
subordination to Visnu and refused to pay homage to those brahmans
who wear the distinctive marks of Sivaitc communities: Visnu is the
only God proclaimed by the Veda, Siva is a cruel and barbarous deity,
the ashen garment and the rosary of his adherents are worthless. The
kimnara s scornful description of Siva as a frequenter of places where
corpses wait for cremation, as a nudist adorned with ropes o f snakes132
elicits the king's reply that the god has many forms unknown to men.
Yet the ruler thinks him ablockhead rather than a deceiver. Meanwhile,
as a result of the neglect of Siva’s cult, the hells are filled again and the
world is on the point of perishing. Visnu wakes up and is requested by
Laksmi to stop the general ruin. He however answers that Siva is his
lord and that there are many beings of his own rank. The only un-
forgivable sin is contempt for Siva. Then the divine couple goes to
Mount Kailasa to praise Siva, to whom the gods apologize for their
fraudulence, and the kimnara is decapitated. The rest of the story is
narrated in the form of a prophecy. In the Kali period the illegitimate
son of a brahman called Madhu, a notorious hater of Siva, will intro-
duce a heresy. Now, illegitimacy, being practically identical with ex-
communication, played an important part in these polemics; the South,
being for the greater part unaryan and incompletely brahmanized, was
an in many respects ritually impure region and Madhva’s name was,
probably on purpose, mutilated. The followers o f this teacher have only
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the outward appearance of human beings, in reality they are on the
way to hell. Surrendering themselves to detestable vices and more
depraved than Buddhists or Jainas, they defile everybody who comes
into contact with them. Studying the scriptures only with a view to
detect errors they believe in a system without a sound foundation,
viz. the doctrine that there is nothing else but méya, and that the
samsara is real and essential. This objection and their stigmatization as
disguised Carvékasl33 were no doubt based on the author’s interpreta-
tion of Madhva's standpoint that the phenomenal universe is a reality.
Opposing these false doctrines with determination the compiler of the
Saura-Purana maintains that all great founders of schools and authori-
tative manuals of Hindu philosophy, Jaimini, Kapila, Patanjali, the
purénas and itihasas, despite some mutual contradictions in matters of
secondary importance, assign to Siva a rank higher than the highest.

Yet the Hindu is inclined to revere the divine whatever its manifesta-
tion and so Sivaitcs are nevertheless strongly dissuaded from vilifying
Visnu.134 In practice this trait o f character may lead to curious forms of
compromise and to attempts to consider both deities as complementary
powers, whose co-opcration isneeded for the progress and prosperity of
world and mankind. An almost endless collection of rites and customs
could be brought together in which both gods— whether with or with-
out the third member of the Trimurti, Brahmal3s— figure conjointly
and indiscriminately. A man who is ill to death must, according to
some authorities,136 remember or hear the sacred names of both. In an
enumeration of a number of tirthas belonging to all parts of India
the author of the Visnusmrti (ch. 85) inserted also some which are
sacred to Siva. Places arc not rare in which the worship of both gods is
recommended.137 The partly Visnuite, partly Sivaite Agni-Purana
combines in one chapter138 the ordinary form of worship of both
deities. It is, however, often difficult to decide whether we are in these
cases concerned with neutrality or indifference or with a tendency to
compromise or inclusion. Moreover, texts may have been rewritten,
compiled or amplified in another milieu.139 But there can be no doubt
that these phenomena must be viewed in the light of the syncretistic
tendencies which are in the last millennium increasingly forging ahead
in Hinduism.

First, an instance of compromise. In Benares, where Siva is the
presiding deity and all the principal temples are dedicated to him,140
his supremacy is also acknowledged by those Hindus for whom he is not
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the Highest Being, but no more than Visnu’s servant. This anomaly is
accounted for by the belief that Visnu-Rama, gratified by Siva’'s
religious behaviour— for thousands of aeons the god used to mutter
Rama’s mantra— had granted him the privilege to effect the final
emancipation ofeverybody who dies in his sacred district at Benares.141
Such a story helps us in understanding how both religions could for
long periods co-exist in the same sacred place, for instance at Kanci
(Conjeeveram) in the South and how, for instance, Visnu so often
figures in Sivaite legends.142
There'is, further, indeed a curious trend to represent the two great

divine powers as complementary.143 A random example of a prescrip-
tion which was to influence the social life of the faithful : Visnu is said
to be the tutelary deity of all articles which are given as a present
enumerated in a special list, but any articles not mentioned in that list
should be regarded as sacred to Siva, and so the formula used in making
a donation is: T make this gift composed of such and such articles,
respectively sacred to Siva or Visnu. ...'144 Many traces of these
complementary and co-operative functions of both gods survive in
popular tales and beliefs. Siva reciting a hymn in praise of the Ganges
states that sinners dying, through the grace of God and as a result of
their karma, in the waters of that river are relieved from all sins and
become his attendants, dwelling by his side, but also that if a dead body
of a person falls into these waters, that person will abide with Visnu

for many years.145 Sri-Krsna is much pleased with his adorers’ obser-

vance of the fast of the Sivaratril46 on the fourteenth day of the dark

half of the month Phélguna. According to popular tradition his cult
is not efficacious without this observance.147

Sometimes a mythological achievement or undertaking of great

importance requires the co-operation o f both divinities. When the army

of the gods was defeated by the asuras, the devas, making Brahmaé-

Prajapati their leader, approached Siva and Visnu for help with the

result that the goddess Devi, Candika, the Great Goddess was created

from the tejas of the bodies of the gods.148 Mythologizing popular

tales even speak of ties of affinity, Visnu having given his sister Devi

in marriage to the other great god together with wedding presents.149
Sometimes also both gods are, in more or less popular stories, even said

to co-operate for the good of men who are on the wrong track. Thus

once Visnu, disguised as a woman,150 accompanied Siva who inten-

tionally behaved as a Don Juan in a forest inhabited by ascetics who
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without knowing Siva's true nature worshipped him.151 A more
philosophical account of this co-operation on a cosmic level is fur-
nished in those puranic passages152 which regard Visnu as an integral
part (amia) of Siva, as his iakti not different from himself; the whole
universe consists of the essence of these two highest gods, Siva being
the purusa and Visnu the prakfti of Samkhya philosophy.

Many puranic legends indeed give evidence of the conviction that
the great divine powers complement each other and that they are to
co-operate for the well-being of world and mankind. This is for in-
stance apparent from part of those numberless popular legends and
local traditions which, accounting for the name, origin or holiness of
some temple, river or place of pilgrimage, assign a prominent part to
one of the chiefgods or to both of them. Thus the Kasi-khanda of the
Skanda-Puréna, the legendary history of Benares, narrating the origin
of the famous Manikarnika well, says that Visnu dug that well with his
discus, and filled it with the perspiration from his own body. When
the work was finished he began to practise austerities, no doubt to
supply the energy spent in performing the arduous task. Meanwhile
Siva-Mahadeva came and looked into the well. Seeing in it the radiance
of a hundred million suns, he was so enchanted that he began
praising Visnu loudly, and declared that he would give him anything
he might ask. Visnu, much gratified, replied that he only desired that
Mahadeva should always live there with him. Mahadeva was so pleased
with this compliment that his whole body shook with delight, and an
ornament called Manikarnika fell from his ear into the well. He then
declared that the well should henceforth be known by that name, and
that it should be the most efficacious ofall the places ofpilgrimage.153—
When the asura Gaya, who was a devout Vaisnava, endowed with
great strength and vigour practised rigorous austerities for many
thousands of years, the gods, oppressed and alarmed, repaired to
Brahma for aid and protection. Brahma, as usually, took no action
himself, but remitted the case for intervention to Siva. This god how-
ever referred the devas to Visnu who, being equal to the occasion,
proceeded to intervene and found also solutions in the ensuing succes-
sion of predicaments.1%4 In another story Visnu acts as Siva's teacher:
he enters the latter’s heart and gives him insight into the intricacies of
creation, preservation and absorption.155 A last example: when Siva,
bewildered after Sati’'s death, went with her body on his shoulders to
the eastern provinces, Brahma, Visnu and other gods, in order to
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relieve him of the corpse, cut it into pieces and made these fall at certain
places on earth which henceforth were considered sacred.156

In particular cases however the historical development of a theme
reveals that the motifofco-operation or more or less forced or inclusive
co-existence has at a given moment been introduced, and replaced an
antagonistic attitude, no doubt as a result of the increasing influence of
one of these religions which wanted its god to be concerned in an
important mythical event.157

There is an interesting puréanic story about the Maétrkds ‘Divine
Mothers’ created by Siva to help him in destroying the formidable
demon Andhaka.158 When these deities, though sucking the blood of
the demon to the point of satiety, did not succeed in acquitting them-
selves of their task, Siva had to resort to Visnu for help. Visnu then
created a female being Suska-Revati, who in a moment killed all the
demons. The troupe of Siva’s Matrkas however was not satisfied and
wished to devour demons, gods and men all and sundry. In order to
prevent these beings from being killed Siva propitiated Visnu-Nara-
simha who created another group of Maétrkas from his own limbs.
These mothers were capable ofcreation aswell as destruction, and when
they overpowered Siva's Matrkas the latter applied to Narasimha who
pointed out to them that their duty was to protect the world. Thus
their malevolent nature was changed, their task henceforth being to
worship Siva, not to afflict his devotees, to protect those who remember
Visnu-Narasimha, to fulfill all the desires of those who offer oblations,
and to maintain order. This narrative suggests not only the co-operation
ofboth great gods but also Visnu’s superiority, and especially his bene-
volent nature, noble spirit and peaceable disposition.

A very instructive example of gradual recast and transformation is
furnished by the legend ofthe son of the daityci Hiranyakasipu, Prahlada,
who, while yet a boy, became an ardent devotee of Visnu. This so en-
raged mighty Hiranyakasipu, that he ordered the youth to be killed,159
with no success, because his devout love to Krsna and fervent religiosity
made him invulnerable. This story of unswerving loyalty against brute
hostility and self-exaltation, pathetically narrated in black and white,
was a great favourite of many apologists. In the course of time Pra-
hlada—who had already in the Bhagavadgital60 been mentioned as a
vibhiiti or manifestation of Krsna's power and majesty— even became
the principal character of the myth of Visnu's Man-lion ciettardi, to
which he originally did not belong. Originally the Man-lion had made
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his appearance to punish the king of the daityas for his arrogance and
the dethronement of the gods. Later on it was to avenge Prahlada,161
as well as to vindicate his own insulted majesty that Visnu became
incarnate as Narasimha and slew Hiranyakasipu.162 The presentation
of this legend reached its poetical and theological culminating point
in the Visnu- and Bhé&gavata-Puranas of about the IVth and IXth
centuries A.D. In later versions it was on the one hand abridged and
revised and, on the other, amalgamated with other material according
as the particular theological standpoints o f the compilers might require.
All these later adaptations have in common a reduction of the philo-
sophical content of the legend to the simple form of a popular devo-
tional narrative. Among the authors there were not only Visnuites,
but, interestingly enough, also Sivaites. As the narratives we owe to
them throw much light on the mutual relations between both religions
it may be permitted very briefly to summarize here part of the results
ensuing from the investigations of Professor Hacker of Minster, who
wrote an interesting book on the Prahlada legend.

Whereas up to a definite stage of development163 of the story Siva
does not play any part in it, this god appears, in the Visnuite Narasimha-
Puréna (ch. 40 ff.), on the scene as the leader of the gods who, being
alarmed by Hiranyakasipu’s tyranny, proceed on the advice of Brhas-
pati,164 to praise Visnu. Itis Siva who after adoring Visnu with ahymn,
consisting o f names and epithets— among which are also his own names
Sankara and Mahesvara!— without any formulation of a request for
help, induces Visnu to appear and to promise Hiranyakasipu’s ruin in
case he should lay violent hands on his son. Quite another role is
destined for Siva by the compiler of the sixth book of the Padma-
Purana.165 Although he is introduced here as the narrator of the story,
the legend is reduced to a specimen of anti-Sivaite propagandism. In
one of the many narratives with which the god instructs and entertains
his wife Urna he relates that it was due to a boon granted by himself—
and not, as in the older versions, by Brahmal66— that his fervent adorer
Hiranyakasipu had, after millions of years spent in rigorous ascetic
discipline, obtained the government of the universe. This role of Siva,
whose worshipper is in the course of the story represented as being
much impressed by Visnu’somnipotence, is no doubt due to the author’s
wish to proclaim the inferiority of hereticall67 Sivaism, which is
inculcated here, with the highest authority of Siva himself.168 Another
no less tendentious trait of this version is the alternative with which
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Prahlada is presented by his father: he should either revere Hira-
nyakasipu as the lord of the three worlds, or worship, after the Pasupata
tradition, Siva, the guru of the universe, the lord of the gods, who is the
god of the demons and from whom all dominion derives. The priests
of the king add that Rudra is the highest god, through whose favour
Hiranyakasipu has risen to his royal position.169 Here again it is not the
philosophical or theological system of the rival religion which is com-
bated and refuted but its socio-ritual practices which provoke the
author’s deep-rooted aversion.

Turning now to some Sivaite adaptations we first confine our atten-
tion to a version contained in the Siva-Purana,170 which, though de-
pendent on the Bhagavata, quite intelligibly lacks those features which
the successive generations of Vaisnava devotees had added to the story
in order to make its hero a champion of their own faith and, on the
other hand, docs not fail to intimate that Narasimha is not quite too
powerful, because he needs four milliards of years to conquer the
demon. Another version preserved in the same purdanal7l gives us a
different picture. In reading the story proper one has the impression
that it is Visnuitc, butjust before the end Sivaization forges ahead. In
deviation from other versions the blaze of Narasimha’s fury cannot be
quenched before Siva, praised and implored by the gods, transforms
himselfinto asarabha, a terrible monstrous animal with eight legs which
was believed to kill lions.172 As soon as the Man-lion catches sight of
this opponent he bids him welcome with respectful benedictions and
disappears. In the two Sivaite adaptations with which | must bring the
survey to an end, Prahlada is no longer the central figure of the story,
because the Saivas, once they had introduced the sarabha, made it ar.
avatara of their god which soon became the hero of a new mythical
tale, various versions of which occur in Sivaite literature. Thus this
tale developed into an element of the theological polemics into which
Saivas and Vaisnavas found themselves engaged. In a third passage of
the Siva-Puréna, rightly called ‘The story of the sarabha’,173 the tradi-
tional Prahlada legend has now been converted to the simple intro-
duction to an account of Siva’'s intervention. In order to help the gods
he sends his own frightful manifestation (bhairavam rupam), called
Virabhadral74 and his iarabham rupam, which he normally assumes on
the occasion of the reabsorption of the universe. After an unsuccessful
attempt at conciliating Narasimha by means of friendly words:—which
are only to intensify the lion’s fury and to make him boast of his
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omnipotence— Virabhadra reveals his identity and explodes with a
torrent of abuse, saying that the Man-lion sinks into complete insig-
nificance beside Siva, finally to drag him along towards heaven. Now,
in the power of his antagonist, Narasimha resolves to praise and implore
him:175 ‘Whenever | think, my mind defiled by arrogance, “ These
arc my commands” | pray Thee, O Lord, to take this inclination
away from me/ Finally the monster incorporates Narasimha in the
literal sense of the term: he makes him part of his body, declaring that
now Visnu is completely included in Siva, like water poured into
water.176 Virabhadra tears off the lion’s skin, which is henceforth
worn by Siva.177

A comparison between this Sivaitc version and the anti-Sivaite form
of the story presented by the Padma-Puréna is very instructive. The
Saiva author takes the intervention of the Man-lion as arrogance which
results in nothing but Siva’s revenge. Whereas the Vaisnava text
condemns the cult of the rival religion without engaging in a discussion
of its mythological presuppositions, the Saiva makes the mythological
imagery of both parties178— which actually is a symbolization of
functional aspects of the characters of the two gods—a weapon to
combat his rivals without caring for their cult. The last point is worth
noticing, because Hinduism in general is inclined to attach, in these
questions, more value to the socio-ritual side of a doctrine or religion
than to its theoretical foundation. As long as we have no exact in-
formation on the author’s times and milieu we cannot fccl sure that it
was his inability to suppress the cult of the rival religion— Professor
Hacker’s supposition179— which made him take this stand.180 Whereas,
finally, the Vaisnava author does not wish to interfere with Siva's
position of authority provided that he is Visnu’'s inferior,18L the
Saiva is willing to permit the worship of Visnu-Narasimha, but only
on the understanding that actually Visnu is completely identical with
Siva.182 Sivaism indeed, though often decidedly inclined to adoptive
inclusivism,183 actually contented itself in many particular cases with
the recognition of the equality of both gods;184 with the pronounce-
ment that by worshipping Visnu, who is ever victorious by the grace
of Siva, one delights and satisfies the latter;185 or with the simple state-
ment that as compared with Siva, Visnu is, in point of fact, no more
than a mirage.186

Doctrinal tolerance is, finally, one of the most remarkable aspects of
Hinduism. Yet, here also, a distinction should be made.187 The
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systematic philosophical treatises expounding or defending the tenets of
a definite school o fthought are of course bent on establishing the views
of their community, and consequently much inclined to reject dis-
sentient views. For those authors who believe in a personal God and
in a well-considered doctrine about His nature, attributes and omni-
potence it is no matter of indifference whether God is Siva or Visnu.
Poets, mystics and other exponents of more emotional forms ofreligion
are, on the other hand, inclined to neglect, notwithstanding their
allegiance to cither god, doctrinal distinctions and ritual differences
and to emphasize the attainment of the ultimate Oneness into which
not only all human, but also all divine persons may ultimately merge.183

A few instances of comprehensive broad-mindedness may be re-
called here. The exploits of the family of Ragliti, in which those of
Rama, who is Visnu, are the most important, open in Kalidasa's
famous poem with an invocation of Paramcsvara (Siva) and Parvati,
while his other epic, the KGmarasambhava, which is a story of Siva,
contains along and elaborated prayer to Brahma (2, 4 ff). On the whole
this poet, despite many sympathetic references to Siva, praises the two
other members of the triad so devotedly that he cannot have been a
narrow-minded partisan of one of them.189 In later times also Tulsidas
begins his poem of the deeds of Visnu in his incarnation as Rama,
the Ramacaritamanasa, with aprayer addressed to the other great god of
Hinduism. That in spite of metaphyical differences the two religions
were in definite times and regions drawing nearer together is also
apparent from inscriptional evidence. Temple inscriptions dating from
the X1Ith centuryl190 open with the invocation of one sacred name and
close with the other and pious kings openly profess themselves wor-
shippers of both gods. A donation to the Lord Siva may begin with an
invocation of Vasudeva.l91 A complete collection of all relative
legends, literary texts and other documents would no doubt be a
welcome addition to our knowledge of interconfessional relations in
Hinduism.

The two deities— ‘the two highest who are one’192— may even be
invoked under the joint title Pradyumna-Isvara,193 that is Hari-Hara,
a figure which— whatever inspiration sculptors might derive from it
to express the coincidence of opposites mutually supporting each
other194— never rose to real importance in religious praxis.195 Both
gods are sometimes praised as being, each of them, one half of the
highest God, or the original form of God is said to be composed of two
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‘halves’ known individually as Siva and Visnu.19 In illustration o f the
difference in attitude between a mystic and a philosopher belonging to
the same Visnuitc tradition | may recalll97 that, whereas the saint
and poet Nammalvar saw no difference in a so-called sectarian mark
on the forehead made with sacred dust and one made, in the Sivaite
way, with ashes, the philosopher Vedéntadesika preferred to interpret
in the poet’'swork the word for ‘ashes’ to mean the dust under Visnu’s
feet in order to avoid any thought of ashes.

Teachers and preachers, enraptured with their visions of the truth,
did not hesitate to identify the Highest Being of every denomination
with the Highest Principle of Vedantic monism. The plurality of
doctrines and of divine names does not last when the higher insight
has dawned or the experience of the Oneness has been realized. ‘May
Hari, the ruler of the threefold universe, worshipped by the Sivaites as
Siva, by the Vedantins as Brahman, by the Buddhists as Buddha ... by
the Jainas as the liberated . . . grant our prayers.’198 Then it is explicidy
taught that the doctrine one adopts and the philosophy one professes
are matters of indifference. Avoiding all polemics the author of the
Yogavésistha-Ramayanal99 makes an attempt to recognize the truth
ofall Hindu traditions, to adopt them and to weld them into something
higher. ‘Many names have been given to the Supreme Spirit by the
learned for practical purposes such as Order (rtnm), Self (&tma), the
High Brahma, Truth; it is called ...Brahman by the Vedantins, .. .,
the Void (Btinya) by those who proclaim the doctrine of the Void20

. ., Siva by the worshippers of the god whose ornament is the digit
of the moon’.201 Similarly, authorities on Krsnaite bhakti express the
opinion that in praising God’s glory and majesty one should not con-
sider him, Krsna, different from Siva.202 ‘Just as one substance with
many qualities (becomes manifold) through (the apprehension of) the
senses working in different ways, even so the Holy One (bhagavén)

is conceived ofin different ways through the (diversity of the) scrip-
tural traditions.’



Vi

Siva and Visnu in Folklore, Myth and
Literature

It need hardly be said thatalter asurvey ofsome main doctrines
and of the institutionalized rites of both religions it will not be im-
proper now to cast a glance at the customs, convictions, folklore,
mythological and literary traditions related to the cult of the two great
gods. As however it would lead us too far to review Indian religious
folklore as far as it is concerned with Visnu and Siva, | shall limit
myself to a few remarks on traditional popular belief, abandon any
attempt at examining sources written in languages other than Sanskrit
and mainly focus attention on these gods as they appear in the post-
epic classical literature, covering the period in which the Hinduism
of literate Indians may be said to have consisted mainly of these two
religions, Saiva-Sékta and the variants of Visnuism.

A phenomenon which has, for many centuries, been of special im-
portance in religious practice and which must have played a role in the
interrelations of both religions concerns an obvious parallelism in
cults and customs, beliefs and ceremonies. Evil is, in India also, averted
by the utterance of certain names. When an Indian hears a lizard chirp
he may repeat four or five times the name of Krsna, but if his house be
pestered with snakes he writes one of Siva's names on the walls.1
Mention has already been made2 of Siva’s drum and of Visnus
conch,3and Krsna's flute is only too well known: it may be added that
the Vaisnavas have a predilection for the flute and the cither, leaving
the cymbals, drums and bells mostly to the Saivas and Tantrists.4
Since the harp is the preference of Buddhist gods, it is clear that with
regard to musical instruments the Indian religions tended to evince a
certain partiality. These observations have a wider application. The
main annual Visnuite festivals and ceremonies and those in honour of
&va cum suis, which are determined by the lunar calendar,5 alternate,
so as to constitute some striking cases of correspondence. The great
Sivaratn is for instance held on the fourteenth day o f the dark fortnight
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of Phalguna (Fcbruary-March) and Krsna's and Radha's Dolayatra
(Holi) on the full moon day of the same month.

Rather than repeat some well-known relations o f the great gods with
definite animals | would insert here a short account of their associations
with the vegetable kingdom. Whereas of course many plants play no
role in this connection and other plants and trees seem to waver in their
sympathy,6 a number of them are widely sacred to one of these gods
or to their wives— that is, they are regarded as representatives or mani-
festations o f the power complexes for which these divine names stand—
and are as a rule worshipped accordingly. Thus the tulasi7 (basil or
ocimum sanctum) is all over India an object of veneration for Visnuites,
who, for instance, make necklaces of bits of its stem. This most sacred
and respected plant which is believed to destroy mosquitoes, diseases
and demons, is a great purifier of the atmosphere;8 many Indians are
convinced that evil spirits never dare come to a place where a tulasi
is planted. Being ‘dear to Hari’ and found before every temple of the
god it is married to him on the eleventh day of the bright half of the
month of Kértika, when his image is worshipped with its leaves. In-
terestingly enough this plant is believed to be the meeting point of
heaven and earth; Brahma and other gods and goddesses reside on its
leaves. It grants children to the childless, wealth to the needy and opens
the gate of heaven to the devout worshipper. A Visnuite tradition
relates that when the chastity of Vrndavati—who is sometimes iden-
tified with Radhéd— sustained the life and power of her husband, the
demon Jalandhara, Krsna however, by deceiving Vrndavati in the
guise of that demon, succeeded in killing him. When Vrndavati came
to know of this fact she declared that she would be reborn as the tulasi
and cursed Visnu: he would have to bear her leaves on his head for the
wrong he had done her. The god, full of remorse, accepted her in the
form of that plant to be his permanent companion.

According to the Agni-Purana (202, 3 ff.) the malati (jastninutn
grandiflorum) heads the list o f flowers given in propitiation of the god,
while an act of worship made with tatualaflowers grants enjoymentand
salvation to the votary himself. A puja performed with the jasmine
called mallika absolves the worshipper of all sins, etc.9 The tree sacred
to Krsna is the kadatnba, under which he dances with the gopis.

As Krsna-Visnu is fond of the leaves of the tulasi, so Siva is said to
appreciate those of the bilva (bael, bel, wood-apple tree or aegle mar-
melos),10 which is mainly associated with Saiva and Sakta cults. Its
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wood is not burned as fuel for fear of rousing the indignation of the
god of destruction.1l Its trifoliate leaf ‘symbolizes’ the three functions
— creation, preservation and destruction— of the Lord as well as his
three eyes. According to the Sivaite mythical tradition of its origin12
Laksml used to worship Siva every day with a thousand lotus flowers.
Accidentally, one day two flowers were missing and, pondering over
an alternative, she remembered that her husband had casually remarked
that her breasts were as beautiful as blooming lotus flowers. Then she
decided to offer these parts of her body. When she was cutting them
off with a sharp weapon the god appeared, declaring himself satisfied
and restraining her from completing what she had begun. One breast
however was already cut off; it was, the god said, to be planted and
would become one of the most sacred fruits in the world. Among the
plants prescribed in the worship of Siva are also the dhustara (thorn-
apple) and the ‘magical’ and calamitous arka,13 which elsewhere is
said to cause the displeasure of the gods in general.

Rice is sacred to Laksml, the goddess o f fortune and prosperity, who
already at an early date was closely connected with the yellow ripe
com and who up to the present day is, at her festival, represented by a
com-basket filled with unhusked rice. She is sometimes even believed
to exist or to manifest herself in the shape of seedlings grown in the
winnowing-basket.14 Durgd, the goddess of uncultured tribes, is
associated with plants of another type. Among the food offered to her
is the aphrodisiac pulse which is also given to the spirits of the de-
ceased.15 Manifesting her nature in several aspects this goddess is also
represented by different sacred trees. One of these— usually ninel6—
plants is the kadali (the plantain tree or musa sapientoni) which, repre-
senting vegetative power, is the centre o fa ritual performed by women
in order to have children.17 In the Devi-Mahatmya the goddess is
made to say: ‘When rain and water shall fail for a hundred years,
| shall, propitiated by the munis, be bom on the earth but not from a
womb, support the whole world with the life-sustaining vegetables
which will grow out of my own body until the rains set in again.’18
We are strongly reminded of widespread beliefs and well-known
customs related to the Corn-mother.19

Generally speaking and barring geographical differences the main
fig trees are assigned20 to different gods. The big pipai, asvattha orficus
religiosa, is, for instance in Gujerat, often seen near a shrine of Siva
and believed to be the abode of snakes, the god’'s pets. Elsewhere
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however the aévattha— sacrosanct and the most prominent of all trees2l
— is sacred to Visnu whose embodiment it is:2 among all trees I am’,
Krsna said BhG. io, 26), ‘the aSvattiia . This tree, which is supposed
to represent fertility, to give children, and to avert disasters, plays an
important part in the ancient cosmological speculations of the In-
dians.23 1 only recall AV. 5, 4, 3 where it figures as the celestial seat of
the gods who there gained the sight of ‘immortality’ (amrtam) and
ChuU. 8, 5, 3 mentioning a ‘soma-yielding’ (somasavana) fig-tree in the
Brahmaloka.24 Although the great epic (Mbit. 13, 135, 101) calls
Visnu, that is identifies him with, three species of the ficus, this god
was according to a puranical legend cursed to become an afvattha,
and Siva to become the banyan or Indian fig tree (nyagrodha),25 which,
like the god himself, has phallic associations.26 Not rarely the banyan
is indeed said to be a form of Siva, the afvattha a form of Visnu, and
the palasa—i.e. the butea frondosa—a form of Brahma,27 another
instance of a threefold assignment28 or distribution in relation with the
three members of the Indian trinity.2

In studying these relations o f the great divine figures one should not
forget that there are, in India, very clear examples of plant theophanies
attesting to the people’s consciousness of the divinity and the highly
important function of the vegetable kingdom. Says Durga: ‘Then,
O Gods, | shall support (nourish) the whole universe with these life-
sustaining vegetables which grow from my own body until the rains
set in again. | shall then become glorious upon the earth as the ‘Bearer
of vegetables’ (Sdkambhari) and then | shall destroy the great asura
Durgama (i.e. the personification of drought).’30 Laksmi is adored in,
and in the form of, a basket filled with unhusked rice3l or represented
by a corn-measure filled with grain and adorned with flowers.322
The belief moreover obtained that worship of the genii of trees and
plants— and among these is Siva33— may lead to the position of such a
deity in one’s next existence.34

Similar instances o fwhat may be called a complementary tendency3
in rites and practices might be collected from other provinces or nature.
The Visnuites for instance believe that their god is present in every
talagrama— a black fossil found in the Gandak river— , while the adorers
of Siva are convinced that this deity resides in every round white
pebble found in the Narmada.36 The Sivaite Lingayats never part with
asmall Unga assumed to be the representative of their God, the Visnuite
followers of Kabir wear a pearl of fidasi wood or a tufosi collar.
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These great gods maintain, for instance, relations with those moun-
tains which occupy aprominent place in Indian cosmology and mytho-
logy, but their preference lies in different directions. Thus Kalidasa
often alludes to the Kailasa, a mountain formed o f crystals, as an abode
of Siva and Parvati37 and the poet’sliking for this mountain may prob-
ably be closely bound up with this fact.38 His ‘affection for the Hima-
laya’39 is too well known to be recalled here.40 Visnu is on the other
hand said to be worshipped on Mount Mandara,4l the mountain
which, already in the Great epos, was made the churning staff when
the ocean had to yield the amrta, 42

It would be an endless task to collect all legends connected with
sacred mountains, rivers and other places in which Visnu or Siva play
amore or less prominent part,43or current in regions or localities which
are considered to have been the scene of their earthly activities. Let it
suffice to observe that in these traditions also both gods remain true to
their character. Visnu-Madhusudana is said to stay on Mount Mandara
in Bhagalpur, keeping his foot placed on it, because this is the mythical
mountain of the same name which the god had thrown upon the trunk
ofthe dangerous demon Madhukaitabha44in order to prevent his bones
being a cause of damage.

The general public does not hesitate to ascribe to the objects o f their
veneration thoroughly human qualities and imperfections. Thus the
dissatisfaction expressed by Garuda,45 his vallatici, at Visnu’s indifference
to the suffering o f the plover whose eggs had been stolen (washed away)
by the sea and his refusal to convey his master to Amaravati in order
to promote the interests of the gods brought the Exalted One to see
his error46 and to order the sea to give back the eggs. When on the
other hand king Parantaka of Uraiyur in the region of Trichinopoly
had omitted to punish a gardener who had appropriated some flowers
which were set apart to be offered to Siva, the god became so angry
that he destroyed, by means o fa dust-cloud, town and royal house with
the exception of the queen, for she would give birth to a son who, by
Siva’s grace, was to be king in after years.47 It would not be difficult to
collect a considerable number of interesting stories of this type, es-
pecially from narrative literature and popular traditions. Krsna is
known as a trickster48but his colleague is, if the occasion presents itself,
no more averse from pranks and deceit. An interesting story is told by
Somadeva49 in which 8§iva himself, almost bound to grant a boon
whatever it might be, finds himselfcompelled to become a party to the
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trick played upon the innocent Kalingasenas by allowing a strange
man to substitute himself surreptitiously for her husband. When a
playwright51 could put an accusation of theft into the vidiisakas mouth
against the same god one might feel reminded of those poets who call
their god a thief of men’s hearts or say that Krsna has stolen the hearts
of the gopis. Elsewhere52 Siva-Paramcsvara is reviled because he had
joined an ill-matched pair in marriage.

The gods’ main activities gave, quite intelligibly, rise to an endless
number of legends and popular tales. Thus a king of South-Indian
Madura who took great pains to learn to dance, was very distressed,
because Siva at Chidambaram proved to be able to dance without
interruption and always on the same foot. As the god did not notice his
urgent demands to take a rest or to change, at least, his foot, the king
committed suicide; it was only then that Siva condescended to dance
on his other foot.53

Needless to say that in these tales the exalted superhuman God of
philosophers and theologians often hides himself behind His aspect
of a mighty and reliable helper of his devotees and punisher of their
adversaries, who however in this function is not rarely bound by, and
subject to, general norms of dharma or moral or to other limitations
which may impress the reader as imperfections or infringements of
His omnipotence. Siva is not able to get rid of the blue colour which
he contracted in drinking the poison : there arc things which cannot be
helped.54 As a good colleague Visnu declares, in a Sivaite context, it is
true, that he is unable to remove the calamity which Siva had caused,
although Brahma had pronounced another opinion.5 This tendency
may result in the idea that even these great gods must atone for
transgression of the dharma. Thus Visnu had according to a purénic
story56 to incarnate himself—as a result of a curse—seven times on
earth for having beheaded a woman, viz. the mother of Bhrgu, with
whom the asuras had taken refuge.

Nor is there much need to cite many examples of the popular belief
in more or less direct intervention of the great gods in mundane events
and especially in the vicissitudes of individuals. They may for instance
appear in bodily form57 or in dreams and give helpful advice.58 In
these tales myth is no less mixed up with legend than in the many
compilations and more or less original compositions written in praise
of their god by Saiva and Vaisnava devotees who in the course of time
developed a very extensive hagiography.5
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I make, in passing, mention of the abundant literary and inscrip-
tional60 evidence of worship,6l of the great gods being invoked by
men in distress and agony,62 by those who observe a vow or entertain
a hope or desire, in normal and exceptional circumstances. W e hear of
King Puspabhiti, who did not even in dreams take food without
worshipping the god whose emblem is a bull, the Lord of beings, the
unborn and ageless guru of the immortals, the upholder of the universe,
the creator and annihilator of all existence; who was honoured by his
vassals and subjects with presents customary in Siva's worship, and
gratified by white bulls, and conceived for a great Saiva saint Bhai-
ravacarya a deep affection as towards a second Siva who initiated him
in the god’s ritual.63 Definite aspects of cult, piety and adoration come
to the fore as circumstances may require. For propitiating Siva with
tapas in order to be united with one’s beloved one may go to a temple
of Gauri and recall the god’s union with her, his eternal consort.&4
Hearing the holy story of the R&méayana, which relates the heroic deeds
of Visnu who had descended to the earth in order to save mankind,
was for many centuries to come a dependable way to long life, moral
purity and good fortune.65

It is generally speaking not by mere chance that an invocation ofa
god’s protection is not infrequently accompanied by a reference to one
of his important aspects or great exploits.66 Siva, who laughs at the
memory of his violent but effortless proceedings against Daksa, and
Krsna-Visnu, who made the gods happy by slaying Kamsa, will no
doubt prove competent and reliable helpers.67 God’s victory indeed
brings the victory of His worshippers in its wake,88 and the poets do
not omit emphasizing this continued efficacy of the divine activity in
the reality of the hic et nunc by resorting to a parallelism in sentence
structure: ‘It is Visnu-Kcsava who is victorious after having killed
Kcesin ..., it is (our king) Chandragupta who is victorious .. .'8

However, references to the cult and adoration of the great gods may
in many literary works be frequent, it docs not follow that they often
supply us with a wealth of information about little known particulars.
Many topics and descriptions arc traditional,70and not rarely an author
confines himself to a bare mention of a name or ceremony which then
may serve to insert a simile or to embroider a descriptive passage.7l
Yet one of the sources of interest in definite poems or prose works lies
in their contribution to our knowledge of popular belief and worship
and of the position, character and significance of the gods in the
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estimation of their adherents. For even the boundless phantasy of the
story-tellers can hardly have come into flagrant collision with fixed
public opinions about the character and behaviour of these great
figures. We may for instance learn from classical Sanskrit works that
Siva was, at least in the eyes of some authors,72 much more interested
in the weal and woe of his worshippers than Westerners are often
prepared to assume.73 We hear, in Bana's Kddambari which yields
pre-eminence to this god, not only ofoblations offered to him at cross-
roads,74 of a devotee marked with the dust of his feet clasped in her
devotion and even bearing on her head these feet marked with the
god’sname and fastened with a band ofhair;75 o f adoration of pictures
of the same god which were believed to have been carved on a rock
by Parvatl,76 but also of a shrine dedicated to the service of Durga77
and of the oblations offered to this goddess. In the Kathasaritsagara
Siva, whether he is propitiated78 or not, often intervenes in the course
of events/9 bestowing favours and advantages upon his devotees,8
lending them a helping hand,8l and, very often, granting them the
birth of a son,8 giving orders8 which appear to be their salvation.
He is pleased by their austerities,84 appealed to for advice& and
believed to be (as Bhairava) invisibly present in cemeteries,8 to
appear in dreams so as to come into personal contact with his wor-
shippers87 and to secure the abodes of his followers against evil powers8
and misfortune.8

The pity and love of God for all creatures is especially illustrated by
innumerable stories about the great power and wonderful results of
bhakti. It is not only the beliefofa devotee that his bhakti will result in
divine intercession with regard to the consequences of his actions, the
performance of a vow with faith and devotion will also lead to the
attainment of every power and pleasure, to freedom from pain and
disease, and to all other divine graces.90And, what is more, God’s heart
may feel pity even for those whom he is, by the force ofcircumstances,
to punish or to destroy. Did not Siva, after shooting the fatal arrow at
Tripura repent his deed, and lament the death and destruction which he
had brought about?91 Human sentiments, moral considerations and
sympathy with the misfortune of those who have to pass through the
successive states of worldly existence are indeed by no means foreign
to the great gods. On hearing the stunning news of Kama being de-
stroyed by the fire which emanated from Siva's third eye, Parvati,
disconcerted, complains of her unfortunate beauty to her father:
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‘Itis true that every aim can be attained by asceticism, but the world is
vain and plunged into misfortunte. It is better to die than to lead a
miserable existence.'®

After the comprehensive characterization of the Indian stotras given
by the Indian scholar S.K. De3®it would be needless to expatiate on the
general features of this type o fdevotional literature. Only seldom reach-
ing the standard of great religious poetry and therefore almost ignored
by many Sanskrit scholars, thisvery productive genre which in the epics,
purédnas, tantras and even in kdvya works occurs as mere insertions,
developed, by the VIIth century A.D., into a distinct form of literature
to enter upon its flowering-time together with the medieval cults and
denominations. As is only natural, these poems are devotional rather
than doctrinal. They are mostly expressions of popular religion and
may be appreciated as sources of knowledge of the mentality, the creed
and credulity of their authors and those who were edified by them.
Although not rarely traditional many effusions, prayers and lamenta-
tions are more or less poetic recasts of religious truths. If one dies at
Benares Siva gives the knowledge of the highest truth.94 ‘When shall
I be a dweller in Kasi? When look back on sorrow from those groves
of gladness? With Ganges water and with leaves of bel (bilva) I will
worship Siva, my lord. Whether on water or on land it matters not,
only let me die away there at Benares and salvation will be mine. She
who feeds the world (i.c. Annapurna, a manifestation of Durga%) is
there as queen, that golden one in whom 1 will take refuge. There
will I dance. '% However, Siva's character remains ambiguous,
and this fact finds expression in prayers quoted as models o f‘love to a
deity’: “When shall | pass my days as a moment, dwelling in Varanasi
here on the bank of the divine river (Ganga), wearing (only) a small
waist-cloth, holding my hands joined on my head, and crying out:
“0O Lord of Gauri, Destroyer of Tripura, three-eyed Sambhu, be pro-
pitious” ':97 the god, though benevolent, remains always capable of
mischief on an inconceivable scale.

Generally speaking the more popular and edifying literature which
is mostly written in the language o f the masses, enables us to form avery
good idea of the religious experience and the practical piety and devo-
tion of the faithful.9 The authors and singers arc in touch with the
fundamental tenets of their denominations but do not preach these.
Expressing the religious truths and values in the language of their
hearts they remain true to the image of their gods as depicted by their
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more ‘theoretical’ co-religionists, who, on their part, tried to formu-
late what was living religion.

Devout Visnuitcs arc inclined to emphasize God’s omnipotence and
the far-reaching effects of His grace. ‘The hot-rayed (sun) turns to
coolness, the ocean, difficult to pass over, to a small river, the day-
labourer to a kinsman (of the rich), Indra's thunderbolt to a flower,
the hungry pauper to a man of substance, the highest position (para-
mapadam) of (Visnu,) the discus-bearer, to an (open) door (to all de-
votees), even samsara becomes (that highest) position when the Lord,
the husband of Laksmi, is pleased.’® But those who do not prove them-
selves worthy of His grace, fall victims to Yama.100 However, Yama
himself owes his dominion in the world of the Fathers likewise to
divine grace: it is Siva who granted him this favour.10l

It would be interesting to institute a comparative study of the places
dealing with God’s grace. From these it would appear that it docs not
only enable man to acquire final emancipation; it is also fruitful in
many other ways. There arc puranic stories of men who secured health,
wealth and happiness, or a residence in the celestial regions, through the
Lord’s grace and one Brahmadatta could through Visnu understand
the language of the creatures. It is on the other hand believed that the
grace of Siva enables even the perpetrators of diabolical deeds to obtain
the highest attainments.102

Although | cannot of course pretend to adding anything essential
to the images of the central gods of Hinduism as they are present to the
mind of every student of Indian history, it may be worth while to
institute a brief comparison between those main features of each
divine personality which arc over and over again made theme and
motif, or condensed into epithets or mere references, in the works of
the classical authors. We have every reason to draw the so-called
polite letters also into this comparative survey, because, according to
the Indians, poetry and literary composition in general may help a
man to attain religious merit. They make his mind receptive to higher
ideas and are an important means of self-realization and of unification
with the divine essence, ‘for instance through the praise of the lotus-
feet of the divine Visnu-Né&rédyana’,103 and through the re-activation
of the power inherent in the divine histories and the myths and legends
of the gods and their manifestations.104 The epic poets also told their
stories about worldly struggle and worldly pleasure mainly to lead the
mind eventually to the Lord.105 It will however appear that it is not
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always easy to characterize the literary portraits of these two great
figures, because the poets, like their adherents in general, will quite
naturally emphasize those traits of character which should, on a par-
ticular occasion, come to the fore and the same occasions will present
themselves to Saivas and Vaisnavas alike, both praying in the same
distress for the same divine assistance and both being inclined to attri-
bute to their God the same indescribable qualities.106

It would to begin with be interesting to contrast the characteriza-
tions which the followers of either god give of themselves. A single
instance may show that there indeed is a tendency to emphasize
different qualities and activities. In the Kriyayogasara which was,
probably at a later date, attached to the Padma-Puréana, Visnu himself
is (a. 2) said to have enumerated the characteristics of the Vaisnava:
he has to look upon Brahma, Visnu and Rudra as equal, to wear gar-
lands made of tulasiwood and dhatrl fruits, to mark his limbs with the
figures o f conch, discus, club and lotus, to bathe regularly in the waters
of the Ganges, to study the Bhégavata, to construct new Visnu temples
or to repair old ones, to serve cows and superiors, to have no regard
for heretics, to be devoted to Siva and to worship Visnu.107 According
to another authority,108 the best of the Bhagavatas include those de-
voutly worshipping Siva. The faithful servant of God is himself like
God,109 and his feet hallow the ground on which he treads. The Sivaite
on the other hand should first and foremost worship his spiritual
preceptor like Siva himself, follow the path of his God, always meditate
on Him, considering Him to be present in himself, and dissociate
himself from all opinions which are incompatible with the Sivaite
creed.110

Homage to Sivalll is not rarely paid in secluded or uninhabited
places,112 for instance on the bank of a mountain stream,113 on the
fourteenth day of the month.114 This devotion, which may be attended
with meat offerings,115 very often consists in the observation of aus-
terities (tapas).116 One of the characters of the Kathasaritsagara is said
to have, at Benares, remained with his body steeped in the water of
the Ganges, worshipping Siva three times a day, performing tapas,
like a hermit, by living on roots and fruits, his wife sharing all his
devotions and privations.117 The performance of tapas in places sacred
to the god118 may of course bring him to special concessions. Siva is
moreover believed to appear in his terrible form, as Bhairava, with
drawn sword and lolling tongue, making an appalling roar, to punish
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breakers of the divine commandments,119 but he may also, pleased and
adorable, grant a benevolent vision of himself.120 Visnu is on the other
hand, as Rama'’s, i.e. Laksmi's, husband, worshipped with flowers by
people who, wishing to purge away the results of their evil deeds, live
on fruits and bathe in tanks.121 But it is also Visnu who is credited with
the willingness to grant his devotees a boon by which they may, for
dishonourable purposes, change their sex at will,122 for Krsna-Visnu,
who loves his worshippers more than Brahma, Siva or Sri,123 is not
able to resist the call of those who invoke him.124

Siva is characterized by several attitudes assumed for the expression
of important aspects of his being, that is for the due performance of his
functions and duties. It is these poses, which attracted the special atten-
tion of the poets who over and over again glorify the great god's
power; he embodies service to the world and mankind; in these he is
the prototype of all ascetics,125 the human ascetic boasting of a joy
which, like his god and prototype, ‘he has found in being alone in the
heart of the infinite’.126 Siva is also the originator of the eternal rhythm
ofthe universe, the destroyer127 and the author of life and regeneration.
In his headdress is the crescent moon128 which drips the nectar ofever-
lasting life129 and hence is often invoked for protection:130 as is well
known, the waxing moon, giving a bath to the fresh shoots of trees
and creepers, brings about growth and fruitfulness,131 and so its
excellent virtues made it worthy of its high position on Siva’'s head.132
The poetess Phalguhastini describes the rise of the crescent, which is
just a spot of whiteness in the midst of surrounding darkness as a nail-
mark on the hip of Lady Eve, as the smile on the face of Night, as the
bow of Kama and as a flower on the dark matted locks of Siva.133
Through the god’s locks flows the heavenly Ganges, Umas sister,134
the sacred and pre-eminently purifying river which as a destroyer of
sin and source of prosperity and redemption135 streams in heaven,
earth and nether world136 and which the god consented to bearl37
lest the earth should be crushed when Ganga was willing to supply her
badly needed waters to its inhabitants.138 It is he, the arch-ascetic,
seated in splendid isolation on a solitary summit of the Himalayas, who
relents at the evil plight of the superhuman saints who by their tapas
have succeeded in putting an end to the terrible drought. To him
mankind is indebted for the possibility ofcoming into contact with this
goddesss, who may transform a devotee’s personality so as to enter

Visnu’'s abode or to become immortal as diva's attendant.139 Directing
9—Vs.
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their attention readily to the god's head and headdressl40 the poets
are inclined to combine in their prayers and eulogies moon and river
with his matted hair— which characterizes him as the great asceticl4l— ,
his necklace of skulls142— the symbols of death and transitoriness— and
his frightful serpent garlands.143

One could easily start a large collection of descriptions of, and
statements about, these central gods from which to deduce, not so much
a systematic parallelism of qualities as varied oppositions in regard
to traits of character, outward appearance etc.144 Visnu's Man-lion
aspect145— the main exception to the general preponderance o f kindly,
human traits in this god— corresponds to Siva’'s shape of terror;146
the whiteness of the latter’s teeth147 to that o f the garland which Laksinl
gave to her bridegroom;148 the third eye in the former’s forehead to
the double pair of arms of the other god;149 the crescent of the former
to the kaustubha jewel suspended on the breast of the latter.150 Visnu
is described as appearing together with the goddesses of Fortune,
Glory, Victory (Laksmi, Kirti and Jaya) and other female deities,
whereas Siva is, in the same context, said to be accompanied by
Parvati, the Ganas, demons and Mother-goddesses (the energies of the
principal deities represented as divine persons).151 Both gods arc able
to issue other beings from their own body, but whereas Siva's Vira-
bhadra had to stop Daksa's sacrifice and to assist the lord of the
demons,152 the Mayamaha, turning out to be the Buddha, who
emanated from Visnu, made the demons apostatize from the Veda
so that they, losing their power, could be overcome by the gods.153

Descriptions of Siva's, Krsna's, Visnu’s physical appearances and
references to their special attributes occupy an important place in the
devotional literature of the Indians, without however being absent in
other literary genres: Visnu’s sleep154 and waking up on the serpent;15
his body producing, at the beginning ofan aeon, the animate world;15%6
his powerful arms157 and other limbs;158 his dark form and beautiful
body;159 his relations with the lotus;160 his ornaments such as the
kaustubha gem ;161 the many heroic feats performed in his auataras,162
when he has come to the rescue of man and world,163 arc no less
celebrated than Siva’s third eyel64 manifesting his superior power, by
which he had burnt Kama,165 his dark neck,166 his bull,167 his ele-
phant-hide,168 his drum169 and the skulls in his hand,170 his heavy
step,171 his wild laugh,172 his wrath,173 his drinking the poison Kala-
kita,174 hisganas or host,175 his asceticism.176 In reading these references
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to the gods’ nature and appearance, one should take them, with
the Indians, as indications of their aspects, functions and faculties.
Siva’s black neck reminds them of the god’s willingness to help and
rescue men and world : he indeed had swallowed the poison lokaraksar-
tliain,177 that the world might be safe.

Many works of literary art are replete with mythological allusions,
the divine figures and histories being a source of inspiration which
never dries up.178 The evening is dark like Siva's neck,179 to which may
also be compared the azure throat of a peacock.180 The star-swarms
fill the sky with their clusters like kutaja buds in the forest of his hair
when it tosses in his dance,181 and the splendour of the eyes of the god
who is white from the sacred ashes smeared on his body is seen in an
autumnal cloud with flashing lightnings.182 A country is graced with
ponds like Visnu’s navel,183 in which fine birds [dvijottama, which also
refers to Brahma) arc seated upon lotus-stalks.184 A line of kings issues
from an ancestor as the lotus from this god,185who is also the source of
all variations ofexistence.186 Holy grass is said to have been formed from
Visnu’s hair.187 The goddess of autumn may on account of her (its)
whiteness be compared with Siva'sbody which issmeared with ashes.183
A queen who is the centre of all creatures’ love, confidence and felicity
is compared to Laksmi,189 the much beloved lotus goddess,190 who has
arisen from the ocean.191 A tall man, his chest broad like a rock of the
Himalayas, his shoulder rising over it like the hump of Siva's bull,
may be described as white like mount Kaildsa.192 Rama uplifting his
weapons in battle is said to be like Narayana.193 Siva's cityl¥ is as
famous as for instance Visnu’'s sword.1%

From these stray remarks it is clear that a comparative examination
of the more or less detailed descriptions of the gods’ persons and out-
ward appearancesl9%— as these arc sometimes given in puranas and
works of literary art— would be worth instituting. In order to avoid
repetition 1confine myselfto the observation that the strikingly stereo-
typed features of these portraits, which are in essential harmony with
the ritual and the iconographical handbooks,197 may not be regarded
as evidence of poverty of ideas on the part of the authors, but rather as
a token that they understood very well what, from the religious point
ot view, was essential and that they attached much value to the com-
memoration and confirmation o fthe divine qualities and power through
the medium of literature.198 ‘ Concentration on the glorious beauty of
God’s form’,199 on his outward appearance, emblems and attributes is
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an essential clement in yoga; any commemoration of the divine
person may be a little help to attain final emancipation.

Siva’s complicated character200 and his widely divergent interests
may occasion conflicting situations. ‘Although his beloved takes up
half his body, he is an ascetic, free from phenomenal qualities.”20L It is
not surprising that poets could not resist the temptation to weld
seemingly conflicting sides of his character into a harmonious whole:
‘Siva, though free from the hue of passion (raga), abounds in colours
(réga), the skilful painter who is ever producing new and wonderful
creations.’202 W hat strikes us is that a poet ofKalidasa's standing, in
describing for instance the interruption of his ascetic practice by the
appearance of Urna and the ensuing wedding, conceived a very digni-
fied and truly exalted idea of the god’s character and behaviour. As
contrasted with the epic and purénic ascetics who lost their self-control
and gave up their ascetic ideals under the influence of physiological
processes or as victims of tricks and seduction,203 Siva remains, even
at this juncture, the highest expression of the poet’s conception of
divinity, whose yoga obviously was the necessary preparation for his
marriage and fatherhood204 and, when Urna approached him, he
discontinued this yoga of his own free will, to restrain his emotions
after a short time.206 The same god is in virtue of his descent and the
Openness of many of his adherents to Tantrist and Saktist currents of
thought not rarely invoked for aid in magical rites.206

Visnu on the other hand does not, if | am right, give us the impression
of one who is likely to get into a conflict situation. His adaptability
and versatility seem to be accepted as natural and self-evident. The
story of his appearance as Mohini, the fascinating young woman who
tricked the asuras out of the possession of the newly produced amrta,
must, for instance, have enjoyed considerable popularity. The older
sources confine themselves to a short statement:207 that, disguised as
an anonymous woman, Visnu-Naréyana recovered the amrta. Or that
a beautiful maiden who declares herself to be Visnu’s mohini maya
‘deluding creative power’ appears as a result of Brahma's intervention
by means of mantras in Visnu’s conflict with Madhu and Kaitabha.208
According to a later version Visnu-Mohini distributed the amrta
among the gods, cheating the demons out of their share.209 Siva did
not like this and refused to accept his share until a second distribution
was made to all those who had taken part in the churning of the ocean.
A second churning takes place but now only poison is produced and
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when this is about to consume the universe, Siva drinks it, on the advice
of Hanumat, to save the universe.210 The Dutch clergyman Baldacus
who, in 1672, published an interesting book on what he called the
‘Idolatry of the East-Indian heathens’,211 relates a long and compli-
cated story212 in which Visnu tries to get his compeer Siva out of the
difficulties arisen from the amorousness of the wives of the munis: he
assumes the form of an attractive girl and reduces their husbands to
the same state of infatuation. According to another version213 Siva
himself became enamoured of Mohinl and went to Visnu’s heaven to
ask his colleague to assume that shape again. After Visnu had complied
with this desire Siva tried to do her violence, but then Visnu assumed
his male form and Siva embraced him and became one with him.
In another form of this version214 Siva ran, on this occasion, after the
female Visnu, establishing out of his semen, which dropped in several
places, beautiful shrines of images.

Some years ago it was observed2l5 that the favourite myth of the
Indian poets describing Siva’s feats o farms is the destruction of Tripura,
the Triple City of the asuras. It was suggested that the popularity of
that talc216 was perhaps due to the fact that the demons had themselves
chosen their destruction. They had indeed sought and obtained the
boon that they might rule the three worlds for a thousand years and
that after that period a god would destroy their stronghold.217 It is
difficult to judge whether this sentimental motive was so decisive. |
would rather suppose that it is the antiquity and signficancc of the
theme and its inherent possibilities o f reinterpretation and o fapplication
in religious practice which made it so attractive. It may be recalled that
in the brahmanas a ‘threefold stronghold’ is an absolutely secure pro-
tection and that the asuras, terrified, are said to run away from it.218
Or the gods made three ritual citadels219 and instituted a tripartite
sacrificial rite220 called ‘victories’ of the nature of an arrow to over-
power the asuras who had made earth, atmosphere and heaven three
fortresses.221 Agni, Visnu and Soma were the component parts of that
arrow. According to another form of the mythical tale the asuras made
three citadels in the three parts of the universe obviously to hold them
against the gods,222 but here also the gods succeeded in chasing their
enemies away from these places by ritual means. By repeating hic et
nunc this divine deed by ritual techniques one will chase away one’srivals
and enemies.223 In another version224 of the same myth the gods did
not however succeed in conquering their antagonists and after making
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a special arrow they invited Rudra, the fierce one, to shoot it. Pro-
ceeding to do so this god cleft the strongholds and drove the asuras
away from these worlds. As a reward he became the overlord of the
animals. The tenor of this myth is evident: by resorting to a ritual
technique originating in the divine reality before the beginning of
phenomenal time, the man who knows is able, when imitating Rudra’s
achievement, that is the destruction of the world-dominion of the
demoniac powers, to stimulate the power of the three great gods
Agni, Visnu and Soma, into a display of superiority to the wicked
designs and malign influences of all inimical beings.225

In the Mahé&bharata version,26 reference to which | have already
made, the same three gods were transformed into an arrow, but Brahma
—who acts as a charioteer— and other important beings and entities
co-operated also.227 Shooting his weapon Siva consumed the Triple
City together with all its inhabitants. Other sources give different
details, 228 speaking for instance of subtle assistance lent by Visnu.

Two interesting details strike us here: first, before Siva’'s success
Indra had failed; and in the second place, the demons knew that they
would be defeated after having seized the reins of world government
for a thousand years. Moreover, the Vedic rite could in later times be
replaced by worship of the god who occupies a central position in the
mythical event. T pray these flames, bom of the arrow of the Triple
City’s seizer, may bum away your ills.’29

Now, with what thoughts did the myth inspire the great post-epic
poets? Kalidasa mentions it as an important feat commemorated by
celestial singers.230 A reference to the god’s victory may however also
serve to celebrate, confirm and consolidate his omnipotence and abso-
lute superiority: ‘What was the purpose of drum-beating when you
wanted to burn up the Three Cities, which were no more than grass
to you?'23l However, the repetition hic et nunc of God’s mythical
exploit does not fail deeply to affect our own lives. God will continue
to destroy all our sins and distress as his arrow burnt away Tripura:
‘Praise to the victor o fthe Triple City, to the slayer o fthe sins o fman’.232
The practical effect is that the story of destruction becomes not only
praise and fortification of the god who destroys our sins and evil, but
also a promise of his help in the future: ‘May the dance of the con-
queror of Tripura protect you.’233 The terrible god, who appears as
Kala, the Time of Death,2%4 may on the other hand show also softer
sides of his character and therefore be expected to have mercy on the
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innocent: he indeed let fall the bow from his hand at the pitiable sight
of the demon women who were on the verge of death by fire.2%

However, the scene of these events is not on our earth,2%it is cosmic
and those involved in them are superhuman.237 This contrasts strikingly
with the terrestrial scene of Visnu's great deeds when he descended in
the form of an animal or a man in order to help and save mankind.
In the stories of the Man-Lion the Dwarf, both Rdmas and Krsna
the scene is mostly laid in our world, even in India, in regions and places
well-known and mentioned by name. They may be full of the wonder-
ful and marvellous and embellished by phantasy, the central figures,
for all their extremities of vice and virtue, make the impression of
human characters; their actions and reactions are within the limits of
our understanding ; the conflict between the brahmans and the arrogant
ksatriyas, or that between Rama and the demon Ré&vana, however
heroic and extravagant, remain within earthly proportions. Their
immediate causes are very human, struggle for political supremacy and
for the possession of a woman. Although Siva is, in his hymnology,
not rarely represented as a vital and colourful divine personality,
Visnu’s character, as for instance manifested in theliymns of the Alvars,
is more absorbing and more varied, often appearing as the intimate
companion of his adherents and the hero of many stories which are
likely to touch upon atender chord or to exhibitaview of humanity.233

A side ofno mean interest in the images of these gods is their relation
to their female partners. Just as the character ofan individual man cannot
be understood without a thorough knowledge of his social and erotic
connections with his natural complement; as an evaluation of a human
culture is impossible without an insight into the position of the female
half of creation, the being and essence of gods hide from a correct
appreciation, when their sexual relations and married life are left out
of consideration.

Visnu, it is emphasized, is in all his incarnations united with Sri-
Laksmi who, like her husband, is eternal and omnipresent.23 Already
at an early moment the texts attempt to make clear all theological
and philosophical implications of this important union which makes
God ‘Lord or husband of Sri’: he is the creator, she creation, she is the
earth, he the support of it, he is one with all male, she with all female
beings, etc.240 And the poets never tire of recalling that Visnu’s feet
arc graced by the attentions of his spouse Sri-Laksmi.241 If however we
peruse the stories of the god’s married life more closely Laksmi,
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notwithstanding her— according to some authorities242 reciprocated—
love at first sight and spontaneous embrace as soon as she came forth
from the ocean,243docs not appear to be free from fits o favery feminine
love of teasing and jealousy,244 for which, it is true, her husband with
his ‘thousand other loves’ givesjust cause. Passing over in silence other
alliances his second consort, Bhidevi, the Earth,245a well-known figure
in art and eulogies, 246 stamps him as a bigamist. As to his relations with
the different incarnations of his eternal spouse they often are such as to
appeal to his devotees for the elements ofyouthful passion and reckless
adventure by which they are characterized, and by the possibilities
they offer of viewing human— not rarely but too human— emotions,
not only as natural to exalted superhuman beings, but often also as
truly divine and hence as eternal and universal, as sanctioned and
hallowed.

He ravished Rukmini, although she has been intended for Sisupéala,247
whom he beheads with his discus, and in the ensuing slaughter he only
spares her brother Rukmin because she intercedes for him. He married
her, the Visnu-Puréna observes, in due form, after however first having
made her his own in the réksasa way, that is, by violence. Already
in the Harivamsa— in which the episode has swelled to an uncommon
size248— Rukmini is said to be an incarnation of Sri, destined to marry,
as Bhismaka's daughter, the hero Krsna, whom she loves, and in the
course of time she is explicitly represented as being his accomplice:
she sends to invite Krsna to carry her off and instructs him how to
proceed, because she wants to marry him against her brother’s will.?49
I need not repeat here the story of Visnu's avatara as Rama or expatiate
upon the significance of this incarnation as another repetition of the
myth of the champion of the cosmos against the demoniac powers,250
nor recall the qualities of character which made Rama— deified by the
later poets— the exemplary king and blameless husband— in the ortho-
dox Indian sense of the expression— and Sita the type of a faithful and
affectionate wife.251

And Réadhéa, Krsna’'s chief mistress when he was a youth among the
cowherds,252 described as a typically Indian beauty with solid breasts,
a narrow waist and great buttocks253 and the partner in his eternal
love-affair, displays all reactions and sentiments to which a human soul
may be subject when it has conceived an ardent passion for an equally
human beloved, or a fervent devotion for God, feelings inextricably
blended in the eyes o f Indian exegetes. Docs not, in the many poems on
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Krsna's and Radha’'s love-adventures, the hero, at the time he first
met the maiden, watch her when she was bathing; is not she timid and
bashful; are not her pangs of love, her hopes and anger, her anguish
and languor, misgivings, sulkiness and other reactions to her lover’s
behaviour eminently human? Does not the endlessly repeated story
represent the ideal type of all phases of earthly love, advances, dis-
appointment, jealousy, reconciliation, and union which Radha
whispers to be beyond words: is it dream or truth?24 Nay, does not
in popular tales and dramas originated under the influence of the
Bhéagavata cult Lord Krsna, now entirely divested of his heroic charac-
ter, appear as a common husband, pleasing his wife or as a young
cowhcrdsman playing pranks among the maidens ?23) At the same time
however, the romance of this perpetual love-affair is a symbol and
interprétable as mystic-and-crotic relations between the devout human
soul and God. Radha is the soul which, yearning for God, has found
the way to Him and isworthy of His love; Krsna’'s overtures arc God’s
willingness to extend his kindness and grace; thcgopis, the less advanced
souls which earn their beatitude by witnessing, as sympathizing spec-
tators, the divine love-affair; Vrndévana and Gokula, the scene of the
romance, the human heart and the paradise in which God and soul
fmd each other in supreme love and devotion. In short, the mystery of
the union of soul and God is, in this pre-eminently Visnuite cycle,
consistently conceived in terms of human love. Hence the poets

endeavour faithfully to express the transfigured personalities in their
art, and strictly to follow the sequence of the story.2%6 The constant
celebration of God’s love for Radha, that is, for the prototype of the
human soul, wrought by the post-Caitanya poets into a model of
perfection, came to be, beside bhakti and the chanting of songs re-
counting God’s deeds, a means of attaining to salvation.25/ Hearing
the sacred history is indeed the best means of attaining God himselfin
his paradise Vaikuntha.258 God’s romance, moreover, presented the
poets and thinkers with the opportunity for various interpretations.

The Bhagavata-Purana prefers to view this biography as a mani-
festation of divine love and favour, the Brahma-Purana make:, an
attempt to explain it in the light of Vedanta philosophy, the Brah-

mavaivarta-Purana considers it a cosmic love-play of God and bis
eternal ‘partner’, the soul, their grief and joy, separation and uni >
being the great drama of the universe.

Turning now to Siva's wedlock with Parvati | cannot but «ub.cfl.'c
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to Keith's appreciation of the presentation of this mythical event by
Kélidasa: 259 this alliance is not an adventure, no mere sport, no epi-
sode of light love. ‘Their nuptials and their love serve as the prototype
for human marriage260 and human love, and sanctify with divine
precedent the forces which make the home and carry on the race of
men.” The principal figures— the parents of creation26l— and the scene
of the events are truly superhuman. Urna262 is no ordinary girl, not
even a princess, she is of divine descent and no other than the Great
Mother herself,263 the exact female likeness o fher consort, whose nature
and character is reflected in hers. She is the daughter of the greatest,
wildest and most unconquered scenery of the world, the Himalayas,
and as such the female representative of nature itself. The day of her
birth was a blessing for the universe,264 she herself, as a maiden, the
quintessence of all virtue, beauty265 and loveliness, destined to marry
Siva and to become the other half of his body.266 On him she waits
and him she worships, in compliance with her father’s request, with
flowers and with water and holy grass for his service.267 The god accepts
her homage, although this is incompatible with the severe asceticism
to which he devotes himself in his abode, the classical region for aus-
terity, the very Himalaya. No explanation is, in the Kumarasambhava,
given of the motive and purpose of the asceticism. It is part of God's
essence. But we have to recollect that he had in a preceding period been
insane with grief because of the goddess’s sudden death when she had
become his bride as Satl, daughter of Daksa.268 And now as Uma-
Parvatl she devotes herself, to summon her husband again to demanding
austerities, proving herselfto be worthy of him.269 Their union— con-
sidered a model of conjugal love after a previous period of amorous-
ness2/0— is a necessity for the maintenance of the universe, for they are
to procreate the power destined to slay the unconquerable demon
laraka, who menaces the world with destruction. When Kama
approaches the ascetic god new life and love awakes everywhere : the
well-known sympathy of nature271 with the weal and woe ofone ofits
fellow-members.272 But despite Siva's willingness to receive Umé’s
homage and to bless her with the prospect of a husband who will
never have another wife, despite Kama’'s bowshot,273 Uma’s victory
cannot be consummated into a union without her ascetic preparation
and the test of her steadfastness and without the sanction of the Pra-
japatva marriage, in which her father is to give her away to her bride-
groom No love, in this exemplary myth, without a valid wedding
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and this explains also why Kama should be reduced to ashes,274 from
which he is to arise when Siva will have taken Urna to spouse.2’5
The proposal and wedding ceremonies, described with abundance of
detail, take place in complete accordance with the traditional rules.276
The poet docs not omit mentioning that after the regular proposal
the god is very eager for his marriage and that in view of his feelings
it is no great surprise that human beings under the circumstances feel
strong emotion (Kum. 6, 95).

We now understand why the frank description of the joys of the
newly married pair, so abhorrent to a former generation of Western
readers,277 was a necessity. Twenty-five years were like one night,
but the god’'s thirst for the pleasures of love was not satisfied.278
Kalidasa's description of this union is modest and moderate as com-
pared with the aeon-long periods of love joy which the Indian power
of imagination already before his times279 allotted to these ideals of
sexual potency.280 This model of conjugal inseparability,28l this most
important Indian representation of the idea of the androgynous pri-
meval being28 Ardhanarisvara, ‘the Lord who is half female (and half
man)’, presiding over procreation, which is a development of the upa-
nisadic myth of the Atman ‘who was as large as a man and a woman
closely embraced,’283 has given rise to many mythological talcs,284
part of which show its cosmological relevance.285 It brings about, not
only the periodic revival of the moon,286 and the birth of Skanda, the
champion of the gods against the asuras but, according to some autho-
rities even that of Visnu and other gods.287 Representing the intrin-
sically dual nature of the universe and its living inhabitants, Siva and
his spouse ‘are reborn on earth in every man and every woman’.288
And so it is Parvati—who is never removed from her husband
when he shows the friendly sides of his nature—who prevails upon
her husband to show his kindly aspects, reducing him so to say to
more human dimensions289 and making him an indulgent father.
Hence the consequence most consistently realized by the Saktists:
‘Whoever is blissfully embraced by a beloved woman who is Parvati’s
counterpart assumes Siva's wonderful figure and will, liberated, con-
tinue the joys ofamorous sport.”200 Up to the present day Indians like
to regard the married life of this divine couple as an ideal for mankind,
their devotion and asceticism, their constancy and sublime activities
being focused on the good of the world and society.29l And vyet it is
Visnu-Krsna, not Siva who is worshipped as a youth and a lover.
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Siva is the king or patron of dancers, actors and musicians and as
such lie is still today worshipped in different parts of India.292 Dancing
the life-process of the universe and its creatures the god is also their
prime and eternal mover. Whatever the origin of his various dances,
they are an extremely clear image of his being and function.23 In the
beginning of time he once stood on a demon which he held in one of
his hands, sounding the world’s first rhythm. The ‘monstrous serpent
Vasuki undulates,’ to quote Subandhu, ‘beneath the bond of the mass
of the god’s tangled locks’,24 among which the divine river Ganges is
commonly represented by the sculptors incidentally to pour to the earth
in a powerful cascade.2%5 According to the tradition handed down in
Bharata's Natyaséastra2% Lord Siva had, before the dawn of history,
on seeing, in heaven, one of the newly invented dramatic productions,
suggested that dances should be included in stage-plays. The first drama
which was performed in the presence of this god was the Amrtaman-
thana (‘the Churning (of the ocean) for the amrta’), the second the
Tripuradaha (‘the Burning of Tripura’)297 in which Siva himself
executed the destructive Tandava dance which he is, as Bhairava,
believed to repeat in crematoria.298 That is to say, when the story of the
god’s feat had been recited, he danced and rendered it through this
mimetic dance, performed in a very vigorous tempo, stamping his feet
and causing the earth to quake.29

Nevertheless his wild dance is so graceful that a famous beauty can
be said to possess, as it were, ‘his sportful dancing with his quivering
serpent’.300 The dance is, quite intelligibly, part of the god’s cult,301
which is to fortify him in the fulfilment of his functions.302 So it is not
surprising to read that king Trivikramasena, the hero of the Vctéla
tales, after completing his task spent a day in worshipping Siva, in
dancing, music and similar enjoyments,303 or that a South-Indian
poetess appreciated the dance of the god surrounded by demons so
passionately that she identified herselfwith these uncanny spectators34
and hence was reputed to have changed herselfinto a demon.3%6 We
also hear of people who, having fled to Siva for protection, danced in
front of him,306 not to mention the well-known dancing girls attached
to the god’s temples.307

However, there is also a tale about a princess who, having attained
supreme skill in music, was always singing to the lyre the hymn of
Visnu which this god himselfhad bestowed on her,38and the nymph
Rambhé is in the same collection of stories30 said to have danced a
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new piece before that same god.310 Dancing is also in Visnuism a form
of cult. ‘Vain is the tongue which does not sing the praise of him,
Néardyana, the shelter of mankind. May the god we honour through
his love-dance here show mercy on us now, for fear has spread upon
our heads.’311 And nothing could of course prevent a playwright from
invoking Néarédyana as the stage-manager of the main plot, prologue
and epilogue of the triple world.312

It is largely due \o the emphasis laid by Sivaism on cosmic structure
and processes and on its god’s greatness as natural force and his being
the embodiment of the power of asceticism that it has been less pro-
ductive of myths and mythical narratives than Visnuism which was
always inclined to give special prominence to God'’s interest in hu-
manity, in human events and the bodily and spiritual needs of mankind
and which worships its God especially in his incarnations part of which
did not fail to make a powerful appeal to the emotions and imagination
of poets and devotees. Yet it is worth while to examine here also some
Saiva ‘legends’ or mythical tales more closely.

An important event in the life of the prajgpati Daksa— to which |
have already referred313— was his sacrifice. A no doubt comparatively
original version of this narrative may be regarded as reflecting Rudra-
Siva’'s admission to the regular sacrifices of the brahmans. According
to this short epic episode314 Daksa3l5 was engaged in sacrificing when
Rudra-Siva, furious and shouting loudly, suddenly and ruthlessly,
pierced the sacrifice with an arrow, so that the gods present were
alarmed, the sacrifice (in its embodied form) fled away and the whole
universe became confounded. No mention is made of his motives.
The T5i5 made an attempt to appease the angry god, but in vain. He
knocked out the teeth of Plisan who was eating an oblation. Finally
the gods succeeded in conciliating him: they bowed humbly and
‘apportioned to him a distinguished share in the sacrifice, and through
fear resorted to him as their refuge’. Visnu docs not enter on the scene
here. When, according to another version contained in the Northern
recension of the Mahé&bhérata,316 which clearly reflects an existing
antagonism between both religions, Daksa, in the days of yore, made
arrangements to perform a sacrificial rite on a top of the Himalayas—
to attend which all gods with their wives had approached— the rsi
Dadhici warned him, saying that the rite was not valid, because Rudra-
Siva—whom he by the power of his yoga beheld seated with Uma and
Néarada— was not invited and adored. Daksa replied that he, it was true,
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knew the eleven Rudras, but did not know who was this Mahcsvara:
an unmistakable model ofa man who wishes to keep alooffrom ascen-
dant Sivaism. In reply to Dadhici’s assurance that as there is no higher
deity than Siva, Daksa’'s sacrifice would be a failure, the latter even
added that it was his intention to offer the whole oblation, duly conse-
crated by formulas, on agolden vessel, to Visnu, the omnipresent lord.317
As Urna was very much upset and not content with her husband’s
statement that his priests worship him in the sacrifice of true meditative
wisdom, where no officiating brahmans are needed, Siva created
a terrible being, Virabhadra, a sort of double of his own nature and the
living embodiment o fhis rage, which together with Umé, who assumed
her terrible form of Mahakali, and with a number of spirits created
from the pores of Rudra’s body, proceeded to destroy the sacrifice and
to set fire to everything. Daksa, humiliated, took refuge with the mighty
god, whose anger is better than the blessings of other deities and was
restored to his favour.

The variants of the story told in Sivaite puranas tend to insert refer-
ences to Siva’'s power and superiority. The version preserved in the
Vayu-Purana mentions, for instance, that the gods, desirous o f assisting
at Daksa’s rite, respectfully intimated their purpose to Siva-Mahadeva
who gave them permission to go. In the Linga-Puréna (ioo, 32)
Visnu, who joins battle with Siva, is beheaded and his head is blown,
by the wind, into the fire. The moderate-minded compiler of the
Kurma-Purana (15, 68), though a Saiva, makes Brahma interpose
between both gods who hadjoined hostilities in which both occasionally
prevailed. Visnuitc purénas arc on the other hand inclined to ascribe
Daksa’sneglect of Siva to his filthy practices, his going naked, smearing
himself with ashes, carrying a skull and behaving as if he were drunk
or crazy— allusions of course to the manner of life of Saiva mendi-
cants.318 According to another variant tradition Rudra-Siva was present
at a former assembly and was there even censured before the other
guests by his father-in-law so that he departed in a rage; the company
is cursed and it is predicted that all worshippers of Siva will be heretics
of impure and detestable habits. In the Harivamsa319 Visnu compels
his rival to capitulate after taking him by the throat and nearly strangling
him.

These observations bring me to broach the subject of another ten-
dency which makes its appearance in the literature of Hinduism, to
wit what might be called Visnuization or Sivaization of traditional
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themes. | shall not dwell on those cases in which an ancient theme
was remodelled under the influence of the rise of both religions and
their mutual antagonism: whereas for instance the story of Daksa's
sacrifice illustrated, in its older vcisions, Rudra’s isolated position
among the gods, the puranas emphasize the antagonism between Siva
and Visnu. The ancient love-story of mortal Pururavas and the ap-
saras Urvasl, which for many centuries had nothing to do with
Visnu,320 may rather be quoted as an example. According to the Maha-
bharata32l Pururavas* mother, lla, was also his father. In later times, in
the Visnu-Purana, her sex was changed through the favour ofMitra and
Varuna whom she had worshipped, but under a malediction of Siva
she, that is the male Sudyumna, was again transformed into a woman.
After she had given birth to Pururavas, she again became Sudyumna,
but now through the favour of the mighty Visnu.32 According to the
Matsya-Purana Pururavas was adevout worshipper ofVisnu-Janardana,
whom he propitiated on a top of the Himalayas and to whom he owed
his dignity of universal sovereignty. In another chapter the same
purana323 informs us that Pururavas, after seeing the erotic sports of
the nymphs, worshipped the god of gods Janardana and had a dream
that his desire would be fulfilled. The same god had created out of his
thigh the ravishingly beautiful Urvasl in order to enchant Indra, who
had attempted, likewise by sending nymphs, to disturb the former’'s
serenity of mind when he practised austerities. This part of the story
is in harmony with Kalidasa's version:324 all the nymphs who were
seducing the sage Nardyana felt ashamed at the sight of this lady who
was then produced from his thigh, but in the famous play of the great
poet it is Indra who reunited the couple. In his Kathasaritsdgara Soma-
deva (XIth century) introduces Pururavas in the very beginning of the
narrative (17,4 ff.) as an earnest worshipper ofVisnuwho, beingworried
by the sufferings of his devotees, orders Ndrada to make Indra give
Urvasl to the king, who at the end of the story recovers her, after the
painful separation, through Visnu’s help, which the god, propitiated
by Pururavas’ tapas, willingly renders to him.

It would be most interesting to possess a large collection of instances
of this Visnuization or Sivaization which, in Indian religious literature,
is a frequent occurrence.325 It would not only show that not rarely one
of the new great gods ousted Indra and others from a central place in
a legend or narrative but also deepen our insight into the mutual
relations between Siva and Visnu themselves.36 | need not recall
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the well-known fact that already at an early date Visnu was credited
with part of Indra’s achievements:327 in one of the plays attributed to
Bhésa328 Upendra’s, i.e. Visnu’s foot, ‘which is a great treat to all the
worlds and which with its slender dark-red nails sent Namtici whirling
through the sky’, is invoked to protect the audience: in older texts this
deed is Indra’s. Is it however not interesting that Visnu is also in two
Sivaite purdnas said to have combated Prahlada and the demons
Namuci and Sambara, whereas the older version of this story ascribed
the latter feat also to Indra?32

Attention may for a moment be drawn to similar instances of
Sivaization.330Thus the story o f the Taraka battle seems to have shifted,
in the course of time, from the Indra mythology to Siva's sphere.
In the Great Epic Indra is credited with the demon’s destruction,33l
but once (7, 148, 56) it reads: * as Indra together with Skanda for-
merly killed Taraka'. Later on the deed is Skanda’s, and Indra’s share
is reduced to that of a mediator who, for instance, seeks the aid of
Kama to win Siva's heart for Urna.3®

The development of this modification of ancient mythological
themes and figures cannot however be reduced to a question of mere
chronology. It depends to a considerable extent on the divergent aims
of the authors and compilers and on the different characters of their
works. The tendency to replace Indra by Visnu and to ascribe to the
latter feats which in older texts were performed by the former, is for
instance much more pronounced in the Visnu-Purana— which may
have been composed between the Ilird and Vth centuries A.D.— than
in the Mérkandcya which, dating back to about the Ilird century A.D.,
is not oncsidcdly Visnuitc or Sivaitc.333 Not rarely, moreover, Sivaism
proceeded, in this matter, more superficially. Thus the Visnuization
of the traditional purénic accounts of the creation of the universe is in
the Visnu and Padma Puranas carried through more thoroughly than
the Sivaization in Linga, Vayu and Brahméanda.3%4

This tendency affects also narratives which, being foreign to the pre-
epic literature, originally did not relate with special religious convictions
or with the cult of a particular god. A remarkable instance, though
chosen at random, is Srlharsa’s (X1Ith century) Naisadhacarita. Although
this author does not seem to have been astaunch devotee ofany deity,33%
both great gods arc, in contradistinction to the famous epic episode
of Naia and Damayanti, more than once mentioned in his work. It is
not surprising that in the XlIth century Naia should be represented as
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offering prayers to the Sun, Siva and Visnu and using many imageries
from older texts,336 that reference is made to Krsna's sport with the
milkmaids aswell as Siva’samorous dalliance in the Devadarti grove;337
to prayers to different incarnations of Lord Visnu;338 to a litiga of
Siva Y&gcsvara339 and to the god’s evening-dance;340 to a wreath of
the fabulous cintamani-gems— which are supposed to yield its possessor
all desires— offered as a dowry to Naia by his father-in-law who had
received it from Siva;341 to a rosary of nuirdksa342 berries and one of
lotus-seed beads used while repeating mantras for Siva and the Visnu-
stkta RV. I, 154 respectively;343 to Laksmi, reposing on the bosom of
a great king, and thus forsaking her own home, the bosom of Visnu,
so that his kaustubha gem looks, on account of the open void, like no
more than a cobweb made by spiders settling there;344 to the threefold
universe being contained in the cavity of Visnu's abdomen,345 and
so on, and so on.346

The concentration of the hearer’s attention upon one definite deity
may be furthered by a combination of themes. In the Great Epic there
is a story about the erratic Durvésas, a reputed incarnation ofa portion
of Siva,347 who, while given the cold shoulder by everybody else,
was invited by the hero Krsna to dwell in his house but made himself
guilty of terrible bad conduct finally to bless his host and his wife
Rukmin! because they had always subdued their anger: ‘As long as
gods and men will like food, so long will everybody cherish the same
liking for thee’ (13, 144, 3%). However, this rsi has nothing to do with
the churning of the ocean, told in 1, a. 15, 11 ff, which was under-
taken, on the advice of Narayana, by the gods and the asuras in order
to obtain the amrta. In the Visnu-Purana (1, 9) another story of the
same eccentric is, by way of introduction, told to explain why it was
necessary to acquire that draught. Durvasas wandering and possessed
by religious frenzy offered to Indra a garland of celestial flowers which
had been presented to him by a nymph. As the god treated the gift
disrespectfully, the fsi laid a curse upon him: his dominion over the
universe should be whelmed in ruin; to Indra’s excuses and entreaties
he remained adamant. From that time Indra himselfand the threefold
universe lost their vigour, all plants withered and died, and the Daityas
and Déanavas, agitated by ambition, overcame the gods in battle. On
Brahma’s advice, they repaired, for aid, to Visnu, ‘the god ofhigh and
low, the tamer of demons, the unconquerable remover of grief’,

who at the end oftheir long reverential address deigned to show himself
10—v.s.



138 FOLKLORE, MYTH AND LITERATURE

and enjoined them, in alliance with the demons, to chum the ocean.
The gods and asuras, the narrator proceeds, were assigned their stations
by Krsna (1, 9, 84), while Hari himself, in the form of a tortoise, served
as a pivot for the mountain which was taken for the churning-stick
(st. 87). The holder o fmace and discus was in other forms present among
both parties, assisting to drag the serpent Vasuki (the rope), and in
another body he sat, as Kesava, upon the summit of the mountain.
Invisible, he, Hari, sustained with part of his tejas the serpent, with
another part he supported the gods (st. 90).348 It may be remembered
that in the Mahabharata it was Brahma, who, when the gods were
tired, prevailed upon Narayana to infuse new strength into them
(1, 16, 30). There is another interesting point of difference. Whereas
in the Mahabharata (1, 18, 34) Sri is one of the beings and objects which
came forth from the ocean and her appearance is described in no more
than one line,349 the Visnu-Purana (st. 99 ff.) dwells at great length on
her, adding a long passage to give a vivid account of the praise and
worship offered to the goddess by the sages and by Indra himself, who
seated on his throne eulogized her, the mother ofall beings, who abides
on the breast of the god of gods, in a long address in which she is
identified with the highest ideas and principles. Being gratified by his
praise the goddess fulfils Indra’s wishes. The first of these is that the
threefold universe may never again be deprived of Sri's presence, the
second, that she will never forsake the man who worships her by
repeating the hymn of praise, pronounced by the god. The narrative
ends with a list of Sri-Laksmi’s incarnations: when Visnu was Krsna,
she was Rukmini, etc.

The story was also modified in Sivaite milieus. Durvasas, incensed,
because the garland he had presented to Indra fell from the neck of the
god’s elephant, uttered the curse that Indra and Kamald (Laksmi)
would henceforth be separated. Laksmi found, together with the rice,
moon, amrta and other precious things at her command, shelter in the
ocean, which now was churned by Indra and his colleagues who were
much annoyed by her absence. Thus the valuable objects were one by
one recovered. When Visnu in the guise of a beautiful woman dis-
tributed the amrta among the gods, Siva took offence at the demons
being cheated out of their share. He suggested a second churning, but
this produced only poison which threatened to consume the universe.
Everybody left the place, except Siva, his bull and Hanumat, who had
pulled Vasuki's (the rope’s) tail, and who now advised the god to drink
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the poison in order to save the universe. He did so and fell senseless on
the ground and was thought to be dead, but then cured by his daughter
Manasa.350

A good example of a theme which obviously is revised more than
once and therefore shows Visnuite as well as Sivaite features is fur-
nished by the well-known story of the descent of the Ganges. Accord-
ing to the Mahabhéarata3sl Ganga promised to Bhagiratha to descend
in order to purify the ashes of the sixty thousand sons of his ancestor,
king Sagara, who had been consumed by the wrath of the sage Rapila.
Bhagiratha however gratified Siva, who received the weight of the
river when she fell from the sky on his forehead. Greater stress on this
point— only Siva could in this way prevent the mass of water from
crushing and shattering the surface of the earth—as well as on the
miraculous power of the ascetic saint is laid in the Raméayana ver-
sion.352 In a different version preserved in the Vayu-Purédna Ganga is
detained amidst the god’s tresses353 because of her arrogance. Or her
purificatory power is explicitly ascribed to her intimate contact with
the mighty god.354 The Visnu-Purédna3s% however makes, in this
connection, no mention of Siva, but does not forget to emphasize
that the river issues from the nail of the great toe of Visnu’s feet or
even from Visnu’s ‘highest abode’ (visnoJj paramani padani).

The recast of a theme or narrative and the desire to make it subser-
vient to the glorification of either god or the propagation of their
religions sometimes entails curious insertions356 and transformations.
For instance, Bhavabhuti departs from his sources in making Ravana
offer his heads to Siva instead of Brahma.357 The Prahlada story as
told in the Siva-Purana3s8 begins with Laksmi’'s wish to wdtness a
fight. Complying with her request Visnu takes the opportunity to
intervene whenjaya and Vijaya, the celestial door-keepers, are cursed
by the Kumaras, beings belonging to the Sivaite sphere. The god takes
part in the ensuing dissensions, those concerned in the conflict descend
from heaven, becoming avatdaras— a probably Sivaite extension of the
avatara idea359— Visnu becoming the Man-Lion, Jaya and Vijaya
Hiranyéksa and Hiranyakasipu, one of the Kumaras Prahlada, and so
Lak8ml has her fight.

I can only touch on those numerous narratives which in post-epic
times propagate the superiority of one of the great Hindu gods over
the older more or less parochial deities. According to a figurative
puranic description360 Indra, after slaying Vrtra, had his residence
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rebuilt— notice the post-Vedic idea of periodicity!— by Visvakarman.
As his demands became ever more exacting the divine craftsman turned
to Brahma— himself but an agent of Visnu— for help, with the result
that this god, in the guise of a boy, informed Indra of the serious
limitations of his power and duration of life and of his being but one
in an endless series of Indras.

It would not however be out of place in this connection to recall
once again the numerous compositions which followed the model of
the highly successful and favourite Visnuitc Bhagavadgita,36l imita-
tions likewise in the form of dialogues not only written in Sanskrit
but also in modern Indian languages.362 These gitas, regarded as com-
pendia of religious doctrine and precepts, recited in a sing-song
manner, and often even intended to be memorized, profess to have
been revealed by a definite deity and preach the worship of that god
or goddess. The authors saw it as their main task to prove and to pro-
claim that the Supreme Brahman is identical with the deity of their
choice. Some of these works arc even aggressively sectarian. The
Devl-Gitd,363 for instance, contends that Brahma, Visnu, Rudra,
Isvara and Sadasiva lie at the feet of the Great Goddess; that means, of
course, that the other gods are unworthy of a special independent
worship, and that any other cult is only preparatory to the path of
salvation through the help of Devi. Another feature of these works
which were presumably intended for the general public is the readiness
of their gods to perform miracles and so to demonstrate their omni-
potence. Some of them imitate, for similar reasons, the famous theo-
phany of the Bhagavadgita. The imitation is obvious and beyond doubt
in cases such as the Siva-Git4,364 which— being in fact a compendium
of Saiva theology— docs not omit to enumerate Siva's vibhntis (ch. 6)
and has chapters corresponding to and bearing the same names as the
chapters X and X1 of the Bhagavadgita.365 This is not the only point
in which that ancient work was in structure and composition taken as
an example. Like their great predecessor these authors attempted to
synthetize conflicting views and thus to place their own teachings on a
firmer basis in the hope that they might be a foundation of a universal
cult, and first of all to show what is, in their eyes, the best way to
salvation. Thus the Sivaite Dcvigita speaks, like the Bhagavadgita, of
alter the fact that these puranic gitas, the Siva, the Devi, etc., appear,
on closer examination, to prefer the jitana to the bhakti. None of these



FOLKLORE, MYTH AND LITERATURE 141

works seems to have escaped the influence of the upanisads, and so
Siva is, in a Sivaite context, said to be, not only the Brahman of those
texts but also that which the Vedas establish, the ultimate reality.367
The same work368 quotes a well-known upanisadic story about Brah-
man's appearing before the gods without being recognized by them.
When all the gods were completely at a loss, a celestial form appeared
and declared the greatness of Brahman, which now is known and
worshipped by the gods. That this”~ifJ uses this story in order to show
the superiority of Siva who is Brahman389 is not surprising.370

It would take too long to discuss here also the frequent instances of
minor reminiscences, when a Tamil poet calls Siva the One Who
condescends to appear in the heart of His devotee in whatever form
the latter might choose to contemplate Him371 or when, in another
part of India, a eulogy upon the same god372 teaches that the fruit of
every work should be (renounced and) laid down on him.373

It may be true that each religion, to a certain extent, impresses us to
have been to its own adherents sufficient in itself, yet I am not the first
to draw attention to the catholicity and comparative impartiality of
many Indian authors in matters of religion. To Kalidasa God takes
specially the form of Siva,374 the Great Lord (Mahesvara),375 by whose
glory and greatness he is much impressed, but Visnu, the Purusot-
tama,376 also, receives his meed of devotion. In the tenth canto of the
Raghuvamsa he is extolled in a long devotional outpouring: though
unborn, he creates liihiself for the protection of the pious; though free
from action he slays enemies; though immersed in yogic sleep, he is
watchful and vigilant in the preservadon of his creation; unconquered,
he is always victorious, and now he promises to incarnate himself as
Rama in order to kill Ravana.377 However much the poet emphasizes,
in the Raghuvamsa, the yogic aspects of religion and philosophy, the
/sons o f Dasaratha, who are reflexes of Visnu himself, embody the four
aims of existence, viz. duty, the pursuit of possessions and enjoyment
and, as the fourth, release from earthly existence.378 Similar observa-
tions might be made in connection with other authors. Judging by
several passages in his dramas, Bhavabhuti (VUIth century) had at least
strong Sivaite tendencies. Nevertheless he salutes also the Sun, Brahma
and invokes Visnu as Varéha.379 That Buddhist authors might evince
the same impartiality appears for instance from Vidyakara's anthology.
After devoting three chapters to his own religion this monk and
scholar—who probably lived about noo A.D. at the Jagaddala
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monastery in Bengal—inserted four other chapters on £iva, Visnu
and ?urya, further on to quote from the poetry of Hinduism.380

This tendency to inclusive ‘tolerance’ and what Europeans might
name liberality accounts also for the considerable number of places
in which both gods are described as associating with one another or as
co-operating for the same purpose. Thus the waves of the Ganges are
not only present at the feet of Visnu who abides in them, but also on
the head of Siva who lives at their tips.381 W e are even informed that
intentional amalgamations of mythological traditions, for instance
combining of the story of Kali with that of Hari (Visnu) was believed
to give strength and merit.382

In connection with Sati’'s marriage with Siva there exists the tradi-
tion383 that once Brahma, in deep meditation, praised the Mother of
the World, ‘whose quintessential being is both life-redeeming world-
transcending enlightenment, and the world-beguiling life-tormenting
ignorance ofevery creature, the Queen who wants no rest yet remains
unmoved for all eternity, the Lady whose body is both the tangibility
of the world and the supersensuously subtle material of heavens and
hells’. When the goddess at last appeared to him he asked her to beguile
Siva, who remains a solitary, because no other woman is capable of
ravishing his poised mind. ‘Should he take no wife, how is the crea-
tion of the world to continue in its course ?' She consents to marry the
god. It is however Visnu who advises Siva to constitute such a couple
with the goddess as he himselfforms with Laksmi and as his colleague,
filled with emotions by Kama, readily agrees, dissuades him from
killing Brahma who, on seeing Sati’'s beauty, falls in love with her:
‘We are three, but in substance one; and this is why you are not to
murder Brahma.'334

So, notwithstanding the endless diversity of Indian religious life,
notwithstanding the co-existence of a few great religious currents and
many sects and denominations, the conception of the fundamental
unity ofall aspects and manifestations of the divine is not lost and the
quest for that unity has, also in the classical period, left an impress upon
many passages in Indian literature.



NOTES

CHAPTER |

1 The reeckr desiros ofrmrecﬂaledlrfmwmm%refmajtonytrde
Die Religionen Indiens, I, 1, 1963, Rath AIAE. Les religions de
Finge, |, Paris, 1962 11, 1986; or to Ch. Elld; Hinduism and sudanism. 3VOS,

194, R Zaelm Hinduism Lcrmém ec. For more reart literatLre sedo tre
hmmﬁ notes acided to my artide on tre Indien g%mlnS(or\a delle religioni,
fundza(a del p. Tacchi venturi, Utet; Torino (Turin,

For cBizils Sy boOKaspects o fearty visnuism, 1954 i, 190
3 lrefer ioE 192

to a,
4 For dHails s dso A Bergaige, La_religion vedigue, 3 VOIS, 18781833

Fais
293 A A Mecdondl, vedic mythotogy, 1997; K F- Gldrer add Nobdl,
Der Rig-vVeda, IV, Canrbni Mss, 1957;

B Religion and philosophy of the
Veda_and Upanishads, Carmbr Mss,, 1955 Traits gicble toary god are aeleftatof
T gt .
B ERE P

6 RV. 6
7. Fo oLl dt, pp 2
Svém?’]aéssaeﬂmmm m

?DAspecl feaI’rIy \/\a!t\j’\sm %17317 d.cg,RV. 115183, 10

1L RV.3% 10,7, 6
%?ﬂ—ﬁl&:&&u 3 e 1 Predau s :IEB(daisaAhnn
Vedische Mythologie au
at pZa)V\_BsaTngITEEEWD ch’oriyfaausodeuPd m?é
diffararsss in doice, presrizay nte
ad outura mili mﬂﬁléyarzadlnwa/vlnepesargmmngﬁ
efc, &\;?'dlanwcbwdtch'aM|es§
e aufW\alder die Auffassurg ureares Tedes, ds RV, von

PudradseiremHNmMisgott, Hildorack).

Aspects ofearly Visnuism,

sorm Religjonen In%ler\s 1 p 2Z6add. eg woie. 510 28 wdg ‘This
16 F B.J NJper “The three strids of Vi
Haen,

orman Brown, NEew Gomn
AR &

wﬁlnlndnlngwa\ studies in honor of W
my book the sEvaya,né& Arstercam Acadknry, 195> AR %341 2°- CF

o
-
o
o0
B
N
»H
>
em
e

ew'rdammﬂ’emtof@gg&‘e Religionen }I&d\ens I, p 8) aenigt ratrer
ismcg

I‘fd Die Kosmographie der Inder,
37 Tose few teds whidh aﬁas\i arl\anra
gj‘&l"ﬂy ApH" Vedisclte Mymo?{agm ||2 Beday 199 35, KU,
%alf dorotinmy gainionprove tret Visu tﬂa’g—:{:lda)u)ﬂ"e

noiety V. 7, 2 f. Aspects of early visnuism, @_NO ad W, B Biles saaviipea
rahmano, THeSiS, UiTedH, :IEBG , ror cb trey informus of aed poatian of
%ﬁainﬂga%ncdas;ﬁmm%cﬁgm

noreower, invoked withary
other catties, afatvhdﬁdmrnaﬁtoﬂ"edam'ﬂm]\efumofﬂmartmnm
of isuadVarue.

19 Itiney beasdedwhether this agmmmofﬂmmmﬂﬁqmsofm
beck to anéarly, prehistoni iod or isthe rest, rtapﬁz%
o) AlsomﬂEslrerghq = the temManruya Which interesti

tre nonanifested part of awhole, the nanifested Ufmrg%/afclrarﬂmyc’cfa



144 NOTES Cll. 1

reture or tre icka of awhdle or totl indudh arderum%
&%@:wmmcnange and continuity in Inr?van religion

P20
lqz'ﬁ B (%hulcggﬁs‘nuka worldand heaven in the veda, ATSEICBMACCENY,
2 S ot eany e, P ELIE s especially M Bk, 1ne sacrea ans

"% sceg Hidk g dt mm34fr RLQ @4 A 107
24 bie Religionen Indiens, ip f?g £B 2 % 10

Aspects of early Visnuisnt,

Emﬂ'gf.rd icnwiththe mF:Smr(s) ctrsrnlnrryq:mmedubaharma

27 Ellade,
c“lz‘/l |£ Patterns in comparative religion, LONdoN ad New York, 1938>
o} 99

g dat, p 4 lak can ke cerived fram
Mnn 6 fﬂmwygan Kfplaslal?;}a/fhf (qnsdwﬁ% at, p 150), becaee
ur’% | gpic stenerts with regard to Kisreumay amiywﬂntm‘mtrtto

early ViSu
I-lealtosacmNAV 2inplorirg Varue, Mitra, Vijnu, Bregp, Avsaard
Wesvart to tmse Jlrgamn]ghhas doares qnasjmdsrss sae.mm
Ici':tjlma‘ I( ﬁ)may d god aed)/la,slys,gfnég I lhasnﬂer’
Vs gat
rsaljnilnhswmmaya'dasfa’asllelsurnerraja’smched toledasidae
3 ,op(]tpiel 9?35[)/“3 6. 1511
Die Religionen Indiens
R Hrehsha atrait eqlicable without the sssunption
of& KU a%lhs 145 gl = *
$IA3&F§Q?3MW Vglulstn M 77ir; &F.;pie Retigionen indgiens, 1, p 9 Cf. cg.
3,
B RVILIASG i0; 1, 22 20f, et Seny raTaksSiNThe meaning o fthe san
skr:|§7le;g\sdwlamalh gTaﬂlﬁ;Hﬂ ﬂ’E R Aréyre " e c:t[)';'lr:lﬁs;ﬂfe
. Ps argresartative of munds incked be i
ﬁmmam%m?fam S .—2?2’34414f g AL
131f., dsassed by Kuiper, o at, p ].‘15(d Aspects ofearly \/\snulsln
Aspecls ofearly Visnuistn, ]15f; Die Religionen Indiens, 1, 0. 84 §n i,

®S Assvxell knoanMisuis in ﬂ”epaﬁrfcrad]ld RV. (atext haheved
to e ofsumsus Aspeus ofearly vmm:\lgnlmlé

%ﬂ’ewm lhif&rmmof god inrituel maybe anic et nunc reiiaa] ofhs
A RV. 7 If 4 AV. 7,51
% mpgeai 18952 §ir 1]%] > Qorpare
sakhe 13 Itpa mv(r‘\jijéa dhdrmabhl?}f ﬂnea

RV. § Olamia . .. visnoh sacabhuvah protection
termae should ot ke taken to eqaress subordiretion or lack of Islaus
SeCaDnspects ofearly Visnuist @ﬂ:
ey R\/.418||;81227'5£p:§$
7} nnwgemmmw pesm fcfra!uﬁmaia?\/zzl;lnﬂaz;
6,

c 17, 107 whi letter
"5 mé@%ﬁﬂ%%mwm Inoials reo et becaLse he
before ‘ aredtian, it sStng, ina form—tre coamic plllar ratter tten ‘reroe

w... O
4 Cf doRV. 3 RV. 9is not conpletely deer, 7
in8&7\d$usaalqutlomﬂesgr‘z]§r &mmmmwmmﬁm

do hore
47'. RV. 1,154,1ydn parthivani vintami rajagisi; ibid 3; § 49,13; theverbma- doesnat



o9 d ‘vistnust/i dpvato spadsy I-f 6'EG'i -q5 33 -z¢
sE**'9 AV osp -0 is ‘69 ‘9 *6> *9 %+ ‘SEj ‘1 'AU '19
*pinquEui pin: ppoAi jo jijouoq ogj joj JOModjo XE[ds;p UEiungEJdns OAijisod Xue
ui jpj pue uoos oq ppoo pusg spjpiq -Xjojsiq ui pojvjojpj si puc juosojd XgEUJojo ‘gjXui
Jjeoj e sc ‘si ppoA\ jno jo juouigsqgEjso auinsuo oip pur jecquioo EJjiA-Ejpiq ogx *09
*uoijBjgopo *a* ‘869 -d
‘8E6L ‘uopuoq stioijvjsifrmin pwmm uotstpq ‘aaud37 jop uva -q oj jojdj j 65
11 JCAV PIJOAV 3-i0joq pojjvjp jo uojjija\ uooq oaei{ jsmu qoigAV
*jy BBL dd ‘oiimw/1 ui ‘tanjxlus3un1doqosmAv JOipsipoA sp jdiUEQEJjiA JOQ, »Jdrip
.sjopm o-icduioD puv ‘jj 9L -d i) ixi ‘pigi ‘ouies ogj puE -y Sg ‘dd ‘(rfréi) iixi
*SOFf\ GP3A oipJ° MJ"u uoijeojo 0qX, *UA\Ojfl ubuijon -/a Xjppodso oog -gS
«iLf *d ‘-jp -do ‘jonoH D "X5
i XjpuoS
-ouioq pojngpun Xq poziJOjoEJEipjoipq snoiSipj puv jgSnogj satpipwipstwiiamjo osvad
e ‘Eipuj juopuv Ul ‘jorujsuoooj puv puij oj ojgissod \W JE ji si (jy 601 -dd ‘umojg uvuiaopj
ifwpsmj ui *qosiJiuEJ>i 'S Q0B EpoA ogj |I” ~!ICIP Joj) -putStdo sb Xjgvnp Xue
uoiSipj oipoA pojcoqduioo XjqSig ogj ut jopisuoo oj pouipui oje ‘uoijsonb puoXoq Eipui
ouojsig-ojojd puk -ojd ui Xjopos pnp UEiuipqqjUQ vjo oduojsixo 0qj jnd oj ojgE Stqoq
jnoqjiAV pus uoiSqoj jo uoijEUEidxo poiSoiopos pijsqvnp, s.uipqqjfiQ *3 uo soajos
-uxoqj Suiscq XpjEiuiJin oi[A\ 0sogj A\ogoj jou ppoo ouo joj i -Xjopos jo ojnjonijjs ogj oj
JOPJD‘\ApUEqu]o SVOIA 0 u0|Stpj Supnpol JO gsu 0qj poptOAE sXeaje jou OAEq] sotpnjs
0s00j ‘SUOISipj jo Xjojsiq odj 0] qojvosoj poiSoiopos pus poiSoiougjo Xq opEui suotjng
-ijjuoo juEjJodiui oqj ojidsop :joipjoA (X d ‘1961 ‘jjeSijiijs *i/0/S//oy Jap UBSYP\ pun usuuof
-t6tmuptpsjg ‘JOIPH -d) s.jojioh ui gjnjj goniu si ojoqj jEqj oiu 0j jvodds ppnoAv ji -9%
«E ‘ESi ‘01 *S ‘69 ‘9 tox ‘tE 46 ‘of *Eir ‘Si 'r -Ay)
JNOAEOPUO SilJZILeS§OS.EJpiq Ul juotuop piJUOSSO WV SBpouoijuoiu COUOD UEII QIO JOAOAVOY
si__£*gg 'oi iV*S9 ‘0l iz 'zz *E -S5-0 :Xjiaijoe OUIAIp 0qjjo eoje 0gj— ojoqdsouijc ogjjo
liogEzgigEjs jo uoijeojo 0qj. *,3 uiueoui POigjXui ogj jooyoj jou Xvui (UtyAunpld- « - aiyjpitw
< 0jilitwi”oLi Jintstn mp Sz ‘z 'S¥! -S-0) EpoAjnfvA oip je uoijejojcliojui Oijsqvnju ogj
puv, ‘ouo Oj uj ogj usqj jopp og oj Xpaq si ‘uoijeojo StEjpui ‘uoistAip pnp ogj g/i -d
«-jp’-do ‘jodin™i o Suipjooov LS -d ‘6S61-1G61 ‘uoSuijjoq ‘VUIUV/i ‘sjopnj-jg osje 00g
I(V68 ‘01 ‘Er ‘t-oi ‘Xii ‘091 ‘1) Xluo]oqolp ogj ui pogdiui Xvs oj os JuEAopJ sXEA/\p
joa stnolAqo anuq] ‘si pire (-0jo ‘1 ‘6" ‘oi ir '6EL ‘O1 iE '88 ‘01 X ‘6S ‘01 i-jr‘ri‘r
i "JIx ‘i =fl ‘«5 ‘1) vpoA3y ogj jo sjood ogj oj XpEO]p UAVOuq qoA\ seaa— pnju
oqj ui jjed juE]Jodun ue sXrjd qoigAV— uoisiAip ojijJEduj oqj ‘ (jsvppj ‘ftipJdvtiydp) osJOAtun
0gj jo sjuonjijsuoo uieiu 0qgj 0j pjcSoj CjiAV uoijoupsip pnp e jo 00U0jjnooO juonbojj
oqj 3inpuEjsqjiA\joiq -uoiu puv spoS ‘Vpitv puE VAJVSjo soijipnb ogj gjiA\ spop ji osnvooq
+Xuiojoipip oiuisoo puiSuo uejo jnoAEj ui poonppv oq ‘00s 0j 0jgB xue i se jej sc ‘jouueo
t't ‘E*E -GiJEO puv UoAEOq UcoA\jog si jqu\ Xidiui Xeui yuful tuyuwntujtj ij osJOAiim
0jpJEdi» Ejo uoijdoouoo ogj opnpxo f ‘t-Ei ‘1 ‘AU sooq *8M -d * jp -do“joditvji SS
*(0Aogs 00s) s ‘OE1 ‘i 'AU SuipuvjsgjiAUON
-62 *d ‘(£961) XXX ‘titPUitg Ajvjqt'j iVApy ui suouEAJOsqo Xm oj jojoj i £E
+(S *B5x ‘i 'Ati iwoui XjEUipJo 0j) 0jqissoooEUi oidpuud ui qSnoqjiy 'zS
*6ti -d ‘-jp *do ‘jodm~ sngx *If
eastiti vdsputvjvd iitvuj vnap ousiti yAtUipld tsvipj
vITpiu 3) ptign :s.\x0qoj se suuj jxoj 0gx *(69r -d ‘i£6i “SSEP\ ‘0SpijquiEQ ‘n 'tzpsjagn VA
J3Q ‘jouppo -j -ji) .puiiuiH ojvgjtpis jop pun uniEy jop, letieXes oE
*jjvd s,nU8tA U0 uoisucose
Xue sjsoSSns *.sojnjvojo SuiAq Suiuiejuco S0OEid |je ‘ijjjeo puv udaeoij jouueiu pjojoojqj
e ui sjjoddns ouop 0i[A\, ueoui Xeiu poopui ipigA\ ‘Viisiti wyuviingq vjugpyp ogp tuyAp pin
tutAnpdd niyopui npX f ‘frEi ‘x ‘AU sooP joN 'X-ti *d *-jp -do ‘a\oia s.jodm~ si sy '6"
«y X -dd ‘8961 ‘uopcqsoi/A ‘JHWOLL7
uagjstpui jap tn apiuSa™-vuvuiy™ jap Sinv.-yj/rtUiig' 3tp pun Suiudsjfi J3Q ‘igjvdijx q3 q
:moia JogjouE joj— juoiuoAoiqoE OAIjEjnSnEuUi puE opiA\-ppoAV e 0j sjojoj ji 81 ‘rr ‘1
uj WADlYgp Tlyuupgp O;pjo Suiueoui jdexo 0gj JOAOVGAV ‘OX1 ‘rr ‘I *AH oslc 'JD 'aﬂ
3 E'001 ‘Xif SSi ‘i ‘A osle 33S '(891 d '6S61 ‘onSEjq ogx ‘PPM *{}fo
ut saipnjs jnoj 00s) XqunJOE puoisuoiutp ojui (pPOApouoo XgEjuoiu uooq scq goigAV ]th)
jjoAuoo oj, jogjEj jng ‘(jouppQ \uossouxqojnp, -Yiu-tn jou) (ojnsEoux 0j, ueoui XpoEXO

SHXOM | "HD



146 NOTES ch. 1

63 Cf. eg RV. 4, 177 4 4 31 eisorefa’lD
LB R XS TA4E0 QM 0 3 3
m 166 ff Ore is reminckd snjsrdalmsw P§an (spects of early vittivism,
p 110&,/1fekrtwaroftfewﬂs

64 6@ 1,85 ddwoes. 1,213

& Cf. e RV. aza 14

& _Lilke Visu Samaisinte &nhORVQED a’dﬂ’EpIIa’oﬂ—ta,m

& Dskambho divan | . 5,974 02 ccrmrmd
f reaven ardearth @ Q lslhekrg thauwerse(g nelll—
gible thet ijru—to r‘gtoss 134 8
—stdpEstrEd\nmtaﬂagefcrl

ﬂeag?ralzjswmmmvs 5]9;'rs L2132 wms 129&(:

68 Cf. the well- known storyAue 6, 15, 11;ks. 19, IX

A 2 B A auvmelar un ina naye 'ty alta, vifnur va unitela, yajno vai
visnuh, yajna eva.naFa;‘ sarvasma(papmtaEm‘) vlmueyofnﬁan formua _Jrﬁ_JEmstleed

isinerestirgly enough intreweddi

gm/ré’eﬁzwg tomgem b;mes aung‘y ] a}_jrg

it

M es 1,2131,9391;36 3 3 For partiadars Seaspects ofearly viftiuism,
m & Aar CF, ég, o 1,938

7712TC? 75‘15933315'17119@ =2 p 167 sv._ It may be of

e.l EB svargaloka Luka
|nerEttotha\eﬂ’Ett‘rEsn1ﬁfH in mekiry the i sricss, ey begin ather with tre
sl]'lobmeama'\/\mmlnﬂfesly(Kmm ?8].1 12;cf$s 1 3 1 f). This fat
ggr;ctlnfa%lrofﬁeam)smw Mjnu moses, mmmpl only upnardcs. Cf.
Ts. |

Q

_'IB

73 Itisin %/ specdatiors an Mijru
a‘dthannher eg 3lﬁ TS 11,1 aerua:rghmwmm%dl
Kuiper, qo at. n 8 ranerp'amm of oe wge ong
?ggﬁm zm by the runber three eqesEs
amrtya'd 180 181, %(qn\éﬂ%delsm B E; 149f)etlsor§E"Igue t isds

&, |,
indined to acogt ‘I'mmra)adm onof

adtre \Aﬂidga)egser?m 4531 551]2)ctxsrrtbynselfsrb1m6§
I‘q:rEHEl]\BO]% I"mever

\A!rus da inportance
e the repested StetenEt et ﬂ’e eofeaslHne§mmvana world ad

1 Iv.a 0.5 mmp%ﬂ“enrrger dsomdﬂnmge
tre hi r%m%of\/\hd'nfea‘ra'tv\oacwﬂw
A TR, 18 Geldxr'sroe ad LUbes qo at, pp 6 1f.
?des)R\/|]546AV17Lef\AJ nu ard the SLnarcinvoled conjointly, the
funwmamvmgjamx,ﬂe toleed those prayirg to the hgrﬂeepa*seof

ﬂ”emdﬂs(ramvm 5) Wanted to exterd the nurer of
nmoving!), ﬂ"eﬂjeaivmcbbaﬂrglrterrhj

The ar\cler\l Indian ruyalcunsecrauun s, Utredt, 1967, p 1041);
I&E ]él A B Kath the veda oflhe Black Yajus School,

R P{Y‘Sém 6ff(atjs—'e ially the e
Das eraulasulras des ﬁaslamha

W
msaglﬁa&z st 8 5 11t e

Imeri 14; Es tfmﬂ]czitmsofﬂefuxfdd
ng‘e &_el93 s 4]2.7) p RS

77. Aspecls oiearly Vll[lulsm

424 3 Hs renecous aroy
alagann%a' SB' $ ”A djgosaeul u*lxcz"wj\lrgede\amlyv\erem



Ch. 1 NOTES H7

preertaninterded sonasacrificeee. 12,6, 1, 29). CEA®es. 324203342 13

e SeeNHrh”dl,unt.,pB
g 6 3I4I|1f.'.§; 56
2 Ia"r,yamltalq Siami"aSﬂaals)ABmﬂ'\mgomamhmanas Canrbricte,
! I—larel&ﬁap is reitrer idertical with
81 Cf dors. 3 ii, 4 zmmnsRnairdaamqm) 174%4 321
(Eﬂﬂ'l_"ml—eaﬂl, BIEQH] sue. L, 87
& Th GoBWANT, The bhakti cul[ in anclen( India p @f B(If
l‘ﬂeq]rlmlh‘:t‘ae.theorllgrslleag3 rta;.n;ﬁ ﬂ'e
Rudra gradLally cane @tbdasmaceﬁl q:msl"eds
later on te 'r%_ofa_;meﬁjaljlnnspn ummymnﬁed
B e e T R L T e
€gis. $B. y 3 9. BE >
scawn 9 Agni iscaled Rura branas;agnie. |, B>
& AR e 7 aTl Sha row R B e,
History of Religions, IX (1969), p. d

8. Aspects ofearly vipinistn, e0edaly p. 166 1.
&8 FOrpranan 2 €8 E. ADEQy, indische psycnologie, ZLIACH, %ﬁ passim; E FraLk

WEINEY, Geschichte der indischen Pliilosophie, 00} .
al for wart of here I Fave Wnitten iNaspects of early

vifttuism . [

N See FarOLIer, an outline of the religious literature o f india, OXfOrD,
pQZa’dftr%r'ELma'larty ofa aiérm&hdm%g%nl ' Rrouadd l—‘%lc%
ZA, LTnde classique, |, PaNS ]947 p 2BT. ﬂewuwyamsdmmarycae
haseggnetfro.gqa agpuessofemm refeshiani gaﬂreaﬁr’ga’mt(JA B

The Mallrayanlya Upanisad ).

ven Buiteren,
9L maiv. 52 6 16, 633(67377)6

MaiUu. 6 y B AU I (Fisau

tan, who 'na'ﬁsls"( it an istre god who kons tre trs.
Tradatias such & ‘for ae whose lawis tre Redl 1O d. Sat), ‘ot
IV\holc»eﬁ'retnmr’ﬂgsaea oftre
withtredoude dative Cf. RV. 1, 12 7; 56 1, 10 3 8 ec; mon, 13 135,

PO
h

Ecberton, 1he Bhagavad Gita translated_and interpreted, N, CATDN Miss,
2 Honever, thssd*da‘ emsr’gui%swﬁﬁl%%atg’tfedcg’ms'o’f
ic Vidru which now be regarded &8 articLeted] tre:
ﬁgre mVedu:th:uft_ My FESUN®IND ie Religionen Indiens. |,
doE s, Eplc mythology, eed APTE; 2191
e Mo 71 10 1314 é( yOUNDEY BB sarvagate) 71021 1 ; 17358~
16; df. 4 2 2 Hykars, op at, pp 3% af

ijnu, cf: v on. 5 10 6 * Informrer tines Thou penecest tre threewardcs in

... the ertire unere is by Thee’

12'73113%52 IEQ r‘dl?énfjf\/ima%lchuﬁa:ilm 2,12

5%

z
=

588989
§&§§

Q
%
8

REREB
paa?
B

»

e
e
o

;ﬁasofhs%mbh ,a 17‘% 2 dler274(Am 1,

E5k
=
352
Q.JGB
-
&
Bd
o
23
§
§
§

:
:
=
:
g

1%9%274 1B (.’gi&

menadaninals) with rery entdlidnats
Imveu)raﬂt)tmt( Fcrepc:\m%mqnat p23

ZE
8
:
i
]
crH]
st
§



148 NOTES Ch. 1

107. This pairt is dften brought to lhafuecseceg, i, 157, 11; 3 41, 5, 104 13

5&1&82%3@&6 RV. 1, 114, 3 e
Elements o fHindu iconography, MEOKES, 1916, r&fﬁ A K O.‘DI&-
FEABITY, Geschichte der indischen und indonesischen Kunst, LEIZIQ,

108 mbit 1215)46]3 17, 74

10 Cf. eg mon._7, 173 glyac ca vilvatp tnahat pati madadcvas tatah sniftah

s e ?376{5 & 13 76 29; 12, | &ff

Mbh. 12, jnaitatfi palupatam;

U3 won i, 16274*Gnsmerrm) 130 4.

114 Cf. honeer sy u. 3 9 ‘He saroslike atree established inheaven, the One’ ad
treinerestirg dace VIP. 1Q Burdnvaretan stintali sthanur yavad abhitasaipplavaip /yasmac
coktatji stinto 'sunti tatah sthanur iti smjtah: NEiSCalled Shénubecause he rarairs, indrestity,
stadig like mrkcrpﬁemaaguulﬂ”edmmmofﬂ”eln\ﬂsa

15. mon. 7, 1713 L, g (mHEmISslhllalmga) 3

won. 7, 173 & |r1erpelalmsac with three mothers), ad “with three
\Vedic aooumaes see Meodod I vw.c Mythology, P T4

andellgf 8.0 R 1., XLVmxux (1968), pp. 8 ff

Aspects oveany Visnuism, [
ie Religionen Indvens [P
I‘re rdaﬂlrteruamm

Ben al \/alsr\avlsm QH%B]EIQ, pa
PadmaF’ ‘

9}5 m:ryacmwgm @dﬂamxaﬂacﬁesmmﬂ”emm
ofRda(smegA The Veda ofthe Black Yajus Sghool, [ 353)

7. O‘ eg mbh Q%J.rwpmsagaa‘tera 274V\hd'15|n
Wlhvm purana 1, 3 Off aderanma-purana a 3840, 3)ff which aoours
s fominiinga-rurana, @ 6 (W), 13 1H exts suchastre

Rovock Hiiles (1 SHEREIONIZ, 0 1c Apokryphen des Rgvm Bredau

%ammfe/%' e % 298 [ B\Q?S
The Indian heritage e, R e
K E  Sri- |snu ahasranamam
mF?tﬂI;aﬂmvﬂﬂ & V S ’ tet tre M Lsdﬁmeﬁesaalma( ADnaraga-paiicaratra
g 3[@ Sorpdnpurns lahxremredpamd lrdtaedsrmﬂ"edysof&m%
|nA_.B o.R.L, X dﬂ)vusnu smm
le unwitti iIrg Shval's mant (vxhd”n do

aocording 1o popular tals

IEDTre X (\/\hdﬁlnfa:tlsraeai)nmma tdalltygawam
eg es. 461, 15 adirdcaes dvinity, o IleaC(Toka p83 incicental
there is an attenpt to bring the sumtatal to V\h‘m

o

saﬁﬁﬁsegesﬁg
@Egz

5
3

t : ](B(amlnueof
is a faauite ad aFI00E NUTEEN @san ‘eight’ el eiyrm|og| Iy comected
Wﬂﬁ'r\&) oty ot beirg g
i about twerty acuTing in two \ariarts, are beirg

ﬂ”edj"erto\ﬁsu eg Hissag Hlah;rgl AN bh 17,
:DNI da/\satmg 3 ﬁEfKIﬂHﬁEI?‘deﬂe(l ical
does ot eal taud for irslae tre nert
worts Sanédnan ad is ot the ssne

12 The reedr k]a refemd to rry relative sty iN Four studies in the
lan uage ulihe vwa the 190, ch

(‘ara"rmercrd&irqa’ fear’), Chime-

tj’e(revhm, vxknndlttlsdsrllaiw‘owmresmrﬁdamf)

Stzrath (‘of hudredfdd ths') I\/H'Eﬁﬁga(‘ﬂE

?:{ r'nghajore ( rmm'm; aregtive power’),
EJ I% He\rﬂt;'gcetf’e gvescrsaslrfegn%:njm
of eg 4 57ff There arc dories in the sedred bods of



NOTES 149

Hn;tlsmvhdﬂ ive the renre even gregter tren thet of its possessr. Seee
J Adbatt, the keg ofpower, 192, p D0f. ¢
B & Eaﬁggtwy@e Aletetzd 199, m IBL O HH

e ndia in Kalidasa,
INAlS, An anthotogy of sanskrit ccu:(dpoelryK & G3ﬂe R

CHAPTER 1l

1 Many sddars have advarped ather viens an thispairt. Seeg R E Hng, e
thirteen principal tipanishads, OXfOrd, 19834, p 8 S R EKISEN indian phitosophy,
Lordon 1§48 o} lfdk " r'n)\lo psicologico nell'india antica, ROITE
*939» P 434 146) A Silh,m Svctasvatara tipanisad, PEHIS, p.A For acHaled
fia ac|>f GPS&I%uEmmLéum Philosophic (Lcuan XIV R ]gf‘l‘hsteq
bm op at, p or lraen, comrent estil caee?).

adits of the reedings kimkaranatn brahma 0 kit/i karanam brahma traddias
proposed arc ‘What s the caLee? (Is rtz braima? S The principal
upanifads, London, 1963 Eﬂm st ds Brana? Haeh
Die Syetdivatara-Upanisad, g, 197, p 3.

3. Semy Pratisth,in studia mdologlca internationalia (Ftn’aadFms) |(1954)

vy gle 4 svy, 3 3RV, Je; sy 4 1

ail_%.lﬁZf.;sw.?;S 3].,1&5vu 314:_.|0,€Dl;|%. 1,5vu3 3
RV.i0, N 2 svu. 42 FS 2 i;svu. 4 3 AV. i0 8§ 27 svu. 46 RV, ], ]64%
et (sedw the notes adokd to Idsedition of tHe te). oo
oo in e itd although there arc reminsaos 3 13 RV, 10 117, 6§

5 | refer to Sl dat, p 17. eg doSB. i~ 8ad ings
rne(SBE,xn,hﬁm p 17. Conpare eg 7,3 Egeling
6 CrL.svw. 2 1 ff: TS 41, iae;, FS 11

7. The s RV, 10 8L, 3 sl \,fsdmm"ism\eam\ntyasﬂHOfa
ad@"rﬁﬁ,lss\/u 33 qasgwa'asa’mmvhdﬁadalsgomajesﬂ’esjenje'
ﬂ'enja’ofever)m who of dd aeeted Hranyecgart = ; 4
il p 15 Who (p 14f) oer«mmmsmesjafmmhnm
agprema

] ml?a% adsnc Bmsa(wasatﬂwmm
“bm

M%,Aks;?é‘?uﬁbﬁéa ;‘E\g’\mmm iN.Aos., 1xix, p 178

d aksaram, tat savitur varenyam: SvU
mKa(hau. 61l
4 1Bad ﬂ'Etefmnirvana. ;
%%# significance of the bridoe s C. 1 Bed<@, The sacred bridge,

SvU 15 d SVU 3 16
ge and conunuuy

gcnange p145) eizq47 ]Of 5|3| =k 4361

I tvam rudrah tvatp, brahma tvam prajéFatih,
purusa *Of the NeeaUre of &

Religious of ancient India, JOTCEN lediLIES 1961, Larth 1953.
%Q324' 11,412 141821

6O dadler anog the mountairs, tre amrovvhnich thouhddesst in
1, 114, 8 1s. 34 11, 2, vs. 1616. Sedo Sllbum qo at,

9
by
<

g gu
o s

T Qs ﬁ?z
2

5
>

gs BERR
. B&S £
sjaaf‘:'

lf!:‘:
EES
g5
%

Q
N

»
<
c

B
B
=

8

ke =)
BN G By
ee gﬁ;hi
r<Bgs
gaﬁ
B

5
¢ dagg wag
‘e

i:€cc

ka‘w_

N

_.JB;
E



1ISO NOTES Ch. 11

3 1would rat, with Silbum oo dt., p. 38 coterd thet this jed inoooretes
quj denertscomrectedwith a?;n S\Aaujtlncrca'toraseﬁjcbamahw

26 I canot eriﬂ'lferelrtoadmmmofﬂfmetsms ineges, etc, which bothworks
nconmonad
y:frtofﬂftha(Silbxn q) otlg 24 nz? %Emm ey honever be neck of aterm
i

fl.lLlEprapau Evu 6 BhG a’dOfmaya Evu 9f,euc. 7. A

Aoccording toevu. Brahmaad celr tohimte \Vads;
accordingtos u ]51511":3 skm/\n Krsruard effective for knonledge ofhim
to%m- Bﬂ%a&ﬂctramﬁsﬂ'e\ﬂﬂcn&dajdnsnm

Ei:rmmsm:dwsaasaaa of aarsickreble mﬂ*tha,eg
avyaya IMPENSPBIE ] ksetrajna ‘KONEr Of the fiedd, purusa (S an); drers

© sahasraksa)acmrg
dwoevu. 3214 0l;151,; 5 131;6 12 2
N G dDenc ,23;824]3.1217 43583[:&3&)5“; 10 3‘'who
l«W\sGajasbm 1s rdlessed fromevery sil
%ai 319 enc 7323

w%e e 1312
B ev i0, io, | wmsl \eriati ST A It kere
ths;:a]ﬂ?‘ﬁﬂg)& o, 0, aﬂ u;ft G’IK thau. 2, retorrig

g eva): EvU. 6,
HAenc 186265180515&3 l—laf wmmfchodsgmesa:].’LZ,
44z

3 deve para bhaktin

(I%fl ey refer to rry rdative artide in Tijaschritj voor philosophie (LOWEIN), X, AR

AguanmeRnn ,4 3 BEeV. S Agrandla, india as known to panini, LLOKOWN
B Q]T[BtpeegA Barth oeuvres, wv, Panis 1914, p 3%, L dala\k:ileeRmyn
Indo-européens et Indo-iraniens. L'lnde jusque vers 300 av. J.-c., Faris 1985 p 3%7!J
I%"'Vg;’{et;;%lme dmgmyaﬁd%ﬂ
inan
A | refer oMy ITakSINo rigntalia neeriandica 321,
41 With Nhr}r’yﬂ A O‘a:ul Eé"&ﬂdﬁ]ﬁl\mcfp , The Indian

ist. Quarterly, VI 315; 487, s al whom| carot
HlQ ﬁiiaNln(JQD( autts), pp espeddly p 48

(&x:asoﬁ 15 ad9 3L Itis proebly not right to coterd

ﬂ’Etﬂ’E naesa coredled attenpt &t hbamoNizng gnana adasnake Way
B oot n?’q@ﬁ”"? frd&?m“’”'g%eamgm
ini
somathe 4 aspnofthaH coes to the %e

Cfe Bne Zif
& BhG 2,47 3ff; 2 ff; 412;52ﬁ G 1fi; 18 1ff. addsscoie retigionen

indiens, 1. 0. 201,

V\E;Fé!é; Of:L‘L'EB)IS dsjm 933 42’3ﬁ$;§2273412,27%
e

e e G ST B & i G e



Ch. 11 NOTES 151

3 BAG . 4,6 - il, 18

5 piic %%24?]1%%t§tc1'2'6:§)f.;9,4 - -112(1491313,]@:
5. sne. 7,6.9 5 71f; 0,6, B etc; 7.5 7,9 5, Pec;7 60 71/8;, 10
2 I__r;s;jr‘ctpartkereﬂ”eaﬂﬂssjﬂaﬁal agreenert with the’ Sctzsiara
53Jsue.814; ii, 3, Bff; 9297 2

3 Cf.cg d09 X i, M R . 3

680 The Lee of the termimaya in the Sictdsvataralpanisad @ 9 ‘refue ismaya, the
geet L the ae who adwelds temaya; dene. 7, 5 18 @) st
esgrtidly differert from found in dder tds. Cf. change and continuity, o 17OTE.
%Blle 471

recal ﬂiataxndgtoﬂe jitd only the cblLokd attribute
! rmmmmm ichisanirteratad
: dn5 B sv. 313,
B 14 A1

o b y
inhiseyes theepij camot besi Krsreishut must ke tref of anoreedted kel
e Y - o

So he Suests Sheing a ion of Visu Kige hinselfis honeer, silet
onthispart

71. LEfer tooie retigionen indiens, 1, po 236 ff

72 S C. MIKEt]i, A study of vaisnavism tit ancient and medieval Bengal, CalaUttR, 19685

P%s‘ . . g

Sece.g. W, Normen Bronn, ‘ The scurcesard reture ofpurusa inthe Runjes kel

JAL0S., U,gm 1B ff Aoqcrdrgtoﬂ’isaiﬂa’ﬂEMn@p ‘cortarsarLimoer of

ledca ad mythol Inegers drann from the dere of die dated daires i
/ t importaess.

P
i:pff)anj the nonce posited & the SUstae tre pina
e OB i, & L cEbtE o - SFeaiony
as%wl e, & the essge of dats, ... asthe lad of immortdlity, astrelard of
tre e ard the searifice itsdlf; () Sinya, as rigirg adowe the ﬂ;ggqe
S eath arad

interpretation besed eclush Rovediic perallels, it inolves tre nisk of o
i ian a i m
argumenta e silentio—it \WOUI e nore catias to sy thet tre otﬂ"iss'.k:gtm
largely drannontievocabulary knoantoother Cpoetsard icesa

inater hynrs with a renrarkadle predilection for sae icsss ad eqaessas wWhidh at



152 NOTES Ch. 1

p‘ed.rn nore recat literature on this suget is P M_s, ‘Du
16? 7ln|nnu\ Sludles in hum)r of W Nurman Brown,
datamshxe LmJ,Hymnesspeculaufsdu Veda m97 5 thesmu:

Etudes_védiques et paninéennes, xvt, r@s‘e .
is icka also Wes ackpted by later thi chu 3]2,6,d.Ma|(ru 6 4ad
s S Dy, A nistory uvlnman hv\asDDh I'}’@Itlldge, 192 p 523
5. Aspects ofearly Visnuism, K/l The phllosophy ofAdvaita,
mp aﬂﬂr;yg]mahlnmdo u:)fvrnpzal-'(rlfmcm%famldm
begetti r parerts isoude derecter imeval cosmogonic << 3)
I\U‘I’Tﬁr? Innaos., Up Ilda’dr’ryra"ra%lnme savayajnas, 35?£

76 We ac qute g g‘lﬁaa'ﬂyrntddtovm&ecu wes ek ad whet
cHities were intre

77. For ASSED ie Religionen indiens, 1, p 173 (With abibli ;W Kirfd,
‘Da’ASa@w&auﬂchlﬁhTw‘a\ln:mgmmiw smm% los 1.
_Q&W%ﬁ alctaru/vsmdsn P. ML, iNmélanges diindianisme—L. Renou,
:!Bd:, The Purufa-sikta in the Vcdic literature,

mAd/ SldSlnS!"EQ‘IL o e
]g?% Ireedrtt#olrto[aﬂuJas;sanE@gdlrg The Satapatha-Branmana, V, Odord,
N,

al opanijad, N Festschri rauwallner,
wz“o)ql)m/(m&;)pm%' ! FeseniTE Fraowal

ApSsS. 20, 20, 2 ad a"dnas SrantasQtra des Apaslamba hi,
P33 I‘{racreadadderatalm of this riteseedlsoM Ella;b,
Patterns in comparative retigion, LONCN @ New York, 1958 p 9.
& oie Rengmnen Indiens, |, p 173;J Eopeling, The Salapalha Brahmana translated, V
(SBE , Odord, 1900 p x4

§

The aj UWtaranerdera 172.
. R]‘FHRMMMJ&S M %’h My(h and ream %a
mhanaaauf d. Hi o at, p
hs _GABSESNHm The Indian lemple cutta, 1996, . 367 1.
| ofvhdwnaymemleftatofmohmm
fe<2) K’re, istory ofDharmasasira. IV, FOONB, 1953 . 39;
50 forsroi H,%;y S - ety T, e

ths N an eqiation for a definite nortal v anw
mt‘;rrprmim%?ofammguylsemgwtoa(}nelnwn
Atri-Sarp

w 3L, 18
SHEG.P. S LSA La doctrine du sacrifice, PaNIS, 1808, L Slloum instant et
1935,

Hymnes spéculatifs, p. 12

hym e«'%t aun. 708 coous dDinaveai QEFcrdalals
a’dé‘t LSaTTmAma?/aveua Sav]lhvlaA&TH] ]%

'BEQTJ §EBBEBQB
Flrceci
M
a’% %
Q“ g

&
Q
i%

Q@

bq%é
EE s

iNvaits. 37, 19 intre te
: ﬂ"ehnmuﬁ&srgda;ﬂ'e mndmymmrg oa’nm‘tarymum
X aslr?ir\ sikte purusasya arthad mantifasya maltatmyaifi varnyate (QONTM).
97%avs 233»34»3\8 1
3 & o aﬁq“ VB A A 107 iy besidio
ey tre re ofrreaw e N ke B i
Fuya know tre nost ed'wa-e(paramestmn) whoaver kons tre nost edted ag,
ardwhoaver knons Prgjapeti, whoaver knowthechiefsranm an pOASY (@BThe savayainas,

Sd
Q



Ch. 11 NOTES 153

153; 433), they know aso theskambna.” One ey reed Deusserisintrodlctiontotrese
Allgemeine Ges:hlchle der Philosophie, I, 1, 7LeifEg 190), pp JIOfF,
hcwsveralx:n regoect

1OL o 6. I, I, 5 Formiatiossichas |nﬂEbmWBSHaamlaeﬂepaeof
W‘nwlmdmmwwaaﬂr%—mﬁaqm SEED ie Religionen Indiens, 1, [JA 1BFF

]-llétql%tfo'fzs'ﬂ chu 321ffnaﬁ9.lha§»<amau 6. 8

. corsickration

104 Which is repestedly sad to be the souree of arestures, to r%lr‘d %;
ey tesk bere to picture the developrrent of the Furgaickain gzrﬂd for irareits
rda_ni]c/n}oﬂ”eamumpg)rm its beirg the imrortal Sketratumof tre hunen s, s

m—:‘mSammgamestan . 3

1b The B is pnel, cosmic, are with anan adteAl; leisim

rm‘ertlneve%lrsd\nclﬁl being, ﬂ'eml’récm;ﬂ'e ACLE purusa mrgmwAu
k CtE

107. dSDS.(ﬁ. Grelkravarti, the philosophy o fthe upanisads, Cal ]95[)15”
108 Sccg o 7, 173, 22, 13 15, 42 44 et (dso in soe yourger ard irserted

]Eg I-%dum, ua”dalmardraeshy.l VaIaTe, La malia Narayana Upanisad, 2 VOIS,

Vartrrcigl ffattfela&nm‘rel\mmryBC
Inarycmertmpsfsmes or’grgto micde graup of precomirently ntrical

in. Sccg R G Bradardar, vaisnavism, saivism and minor religious systems, &S
]913 5ff, etc; I E Gapanter, theism in medieval 1ndia, LN, 19921,
261f; N. iNiH.o. XX PR ZBfF;oie religionen Indiens, 1, p 2461,
12 won. 3 145, 37 ff

aﬂlruesb/grgm l\hra(i 14) iC A]Lméae? sie/vmtaﬂerm’y Trete«

@l ﬂEtNatawH
dmkegrrr[\rﬁqsmchbg]'wajnntﬂlas &n
114, which is aso heroed doan &s tre 10th book of Tre Taittiriya-A

I].’l51441ku 145,71ff 226, 233 263, 284 291, ﬁan&e\ﬂm&cpma
116.

) this termby *Etre’ ; honever, Hs equositians an this pairt (0
P ) cb ot dpeys el vi Sy B ot
T o 20 d AT op it 1 p. 12
% Eﬁié %%m@mﬂﬂgpmna:n: pingala, lohitaksa, :’ﬂ&m)zsana:akgs;ﬁ
e eXIESHON branmanan sayuiyai satokatam apnoti CF. 3
mlnl.uka Athterd;thcajharrf ’Jysés ﬁ)k 14; :Ipﬂ Cf. do\aaTe o at. rry

il,
EZMNu 1761, f. katnau. 36 G RV. L 2 A0

11- V.S,

U‘n



154 NOTES ch. 11

e Si:\@rerre, op dt, p 4

124 mnu. 28

125 wnu. 1225

126 wnu. 3B 53 55 59 where tre text Fes the words anantani veda bhuvanani viva
which literally neers: ‘he dl rosicoroesandhranifestations of divire poner
for gnaman S8 My PUICAION The meaning of the Sanskrit term dhaman,

Mardge eg Nidkatha on moit. 12, @ vulg.: dhamasabdo loka-

saravaci flam abadhitaiii dhama sattas hiirtiripani) adte s ad their i m&;
Vishveshv. Indol, fount apj%, , [ Qfg FCIﬂ’E@ﬂEﬂZOfﬂ’EE

, The All-knowing god,

127. i, B d.
JZBB(merhG referaes ] 'S retlure ac hesauetogve
|rq]raumcrr’rmzailllunrmm (67ff %&ndd\/ocic furction; Ifehalﬁ

(154% ﬁ)

\aaTe, o at, m147]5%

:I:-D Sedoe

13L svu 42(ﬂ'ehrdgxi|sAdtya, forthstriadscfutreran p 97);rrv. 2 5
Maiu. 5, I

12 Hypd i mynoto 207, 277. Cf. eg d0 1

:I:{i'ITE iR BT o W@ﬁ% be%z,gﬁsdlna%a/v R

1A Cf.eges. 6, I. 41, 12 pie Religionen |nmensa]1cFl 191ff

1B Sheesmal ﬂ”e szmme.l 12, a 321-30ad conpare Caparter,
Theism in medieval India, m

i)

won. 12, 36 XA 41; 12,91‘. d. 12 FL 3 e

. €0 a0 mon. 12, Bl, 2namas te bhagavan viftto lokanaijt nidhanodbhava ... //
vilvakarman namas te ‘stu vilvatman visvasatpbhava /apavargo ‘si bhutanaip pancanatjt
paratali sthitah #/namas te tristi lokesii namas te parafas tristi. . . tvaift hi sarvaparayanam .. .

13 The reeclr ke referred to W, D. P Hill, the ehagavadgita, Oxford and Lo+
dn, 198 mp 18f; Bf.
1R enc, 1012 5,18 d. 10,15; i, 3 15, 18addsn 7, Dad § 4 This rgetitian
i
141232 DL B R e 13 2acrot
BhG 4 G lh? dhama paramam (d RV. l%@lslataredara;i
$vavsnavam pauam) FedDonaman, p
Mbit. 4;
bh l:m‘]dmvedthstﬂ"e ic Svado
ed uﬂevh l%sogventn 2. A
143 Mbh. 1, 1, Zadyatp ptirusam iianant hra ma sanatanam /asac ca sac caiva yad
visvatp sadasatah parant j visitimi; ff.; d.
Mbh. 45, 12, vasudevah sarvant idam . .. /ptirtisaip sanatanam vimini
yatlz7u vedavido Vldlma’ﬂD;v ) 3 ., 27 &
. Mbh \BSOB m).
148 won. 319 27, CF. aspects ofearly \/|snu|sm

149 Ry, inv.a ., coxoovn (199), pa 7. G:ma,Nmsonmman Uredtt, 1950

Pl vc B 5% 1352 Mfsss 16613
is‘(a'mt ?éxe dsma;csx”su Of e purusayajiiaviaya exlained cnu .
3 15f tOBNfS a(smeg H Fadeu:im, The early history of the Vaishnava sect, CAICLER,

wariv. 1, 1, Bl;ere. 1, B3T,; sivar. Ch. 51, 261, the earliest purénic tredise an
aedion Nl'fEL Das Ptirana pancalaksana, BOM,

thejsa |rurraErVE\!hd<%n(ofﬂ1sRmdcsma with isul Cfgr;rtgamfmn
anavalrautasitra \masmsm asfora
Malsnt‘ret‘sm‘tar arm iy la, Sorawith aSomanant

dates
g e ux\ﬁsmwlhﬂfe jeska. INtHe Taitiriya-aranyana (10, 11, 1) the firt
vordoftresika, viz ‘m%ahiisnahbgsjngduya;m(mumoﬁ\nwﬂ



ch. 11 NOTES 155

asthehighest Inal aﬁlm 1
ﬂ"eagv.uhana%ogi ong g;m@mWJUMa\n@ze&
asomtionin m:i"man s wel tDa.nyasa rite of

amr—m casu fxationoftre maen ofthammﬂe insard mtofaﬁshl]%/—
0 be performred with this texdt ad p.ja, i.e worshi
dika, etc. The author advises the adet dso lesman’I‘rEsdeofre
i tio the men who docs so while d/\dllrg in tre widaress adwho loes tre
tfeetemal cregtor, truly, will se Hm
154 Cf. CQ Hariv. 1,1, iff. adyaijt purusam ifanatp puruhitaip purustutam /rtam ekakjararjt
brahma vyaktavyaktam sanatanain 11 asac ca sad asac caiva yad viivam sadasatpararn }para
varanatp srastdraip purdnatn parant avyayam //manga\yaul maiigdlatji vipunp varmyam
attaghatji fucini /namaskrtya hrpkcfatp caracaragurm/t harint
e e LR A S e
iC -Seel ans, m
cggdnadmm rg earth lelijilnal, aaggnaﬁﬂ"ebﬁmvm
epessiyl ied Wi QH](sa efC.,; s Normen Broan, man in
s T, whose renarks shodd ot ke

lhe universe, oy
r?sj mﬁecﬂﬂrlfafdasmlrd\ndel auﬁcs'oflhe
gzds.recujd ﬂ'eR!L&ﬁWmma/\ed streget
(Mattasara, 2, 2 TE). Fcr sa:aso aipsmka’ ﬂemay:rdjem Ann.
Bhand. Or. Res. Inst (m
1% ScE W.

A I’EE |cmlho|0 1915, XBZf:etC
éABGﬂ‘I%' The society of the R:mayaytla A :?Eﬁm) % 16l

156. rRam. 2, 4, 33 crit. cd.
157. Cf. c. W}—Hsmr ofIndian philosophy. M) Carrbri 1h Com
%dsnplen%s Bagnie éﬂ‘mﬁséﬂﬂg&mm%gg&]cbminﬂ%
SauraP
m V\h eeslyber%upled ﬂ\el\mtiaetrmmmmmofMAD
fzrlrﬂamhagrswmmlnmmofﬂ’e thousaroHhesckd Funsawho isare with
Cf. H P. e, inepigr. ina., X0, o 3O
18 V. * Hstorical evoluti 0f91— Aismin South Indid, inH
The cultural heritage of India, IV, CloUtta, 1966 p 174; . msgpa q

& (;g I%xTHl%)vmrmasamgrana 127; 131 (rardatedbyj. A B venBlitaen

I02 Valkhanasa smartasatra 10, 7. 1cannot discuss here the use made of this text in other

cummunmes Agnip 947 60, 24; 63, 15
I"aﬁ%cfs SATECOTTILINIY,

\Ahd”lnartant‘nalcbmyof\lljm
pq]jantya‘dg‘mt inportarce attadred to ths anettect
aemdwlnandarte On varios Goeas, fa’lrﬂzmeﬂ’eurﬂnmmoft‘ra

mece (I rfar tothexaryapa-satjinita, Thesis, UWredt,
ch Bas, D(p.k )—V\hdﬁ\nem)mohe
m&qqaectofv&sl’l p\llglasama’sof 1%'%(‘) ?
conunion with, Ga?,p
\idiite texts; rtlsofcrusetoanﬁm’yﬂfedialustnbecﬂaadm
festation as Furua, but it also aooonperies ritel edswhich
mpurua tre redization of tre |da1]ly0flha|rtiv|dﬂl adtha

theryl
apa satjhita, 78 ch 57 dodh ([ 17/5); ch &7
y,&\SBJhZS),en)(%mD [glﬁ@ oongere (P 75)x (P

BE.



15<5 NOTES

CHAPTER Il

1L Cf. wmon. 1, 1, 1K adyatjt purusam Uanatji puruhatatp puniftutam 7 Ttam ekéksaraip
brahma vyaktévyaktatp sandtanam /... visnum . . 1, Of, 81 avyaktam aksaram brahma
iskidg io, 7, Zﬂaa"mmnsl Wi
a000Ut | refer top ie Religionen indiens, N R 194
Siva Mahadeva ]933; isashjedtive attenpt &t e?anm fnmarmh
part view, Shaitc synbolis) soecal enphesis being admnrrmmcrmnc

doRV. 1, 817 et
refer tchange and continuity, The HegLe, 1965, pp. 140
b, m 2f
hd, p 14 BBAU 44 Bffaa’d
: a avjja
,Ngr;gzdeesum,%ﬁv@aewnﬂammsoblmm .
KUTBIIEN, The Hindu conception o ftne deity, LONCON, 1984 PR +3 2
26 Forgs Gasmfmi”ermTh ne . " .m o
) g won. 1 1, 20 12, 38 37 (Mjru=Anincdhe); 3 3L 2L; of. dovie. 5»

" It js interesting to rotice thet divals rise as a god is reflected in Buochist sourges
By tretine of Ieisro lager rexd to the fourthinanenureration
uxgven St resr (I]@ for rferaos sc G P, Vbldlasdera, chnonary of
roper names, x LOron, 39 Pcwdrqqtoﬂ’e\hres Sqaad lsm
0 Irokes of the lonermost 1d g3ere W KIrfd, oie kosmographie der Inder

ﬁga(l H G B"H’m‘lﬁ', Vaisnavisin, Eaivism 1A3» P 0%

e 1 TShe evolution of theistic seLn‘!s in ancient Indﬁ? m% B8
el  krishna, HONOIUILL 1965 - Accord

Sivaite Ama,?a‘.,as o 57 18 Lordl & called Kb BecLge b B e Ol

I‘LlSdlﬂ’EWﬁCSWIhH ru ad

with Hs poners
smge(o‘ Evu Daﬁtﬂaﬂel—bnjst‘rerm.edeaﬂlmmw_e(w L 32>
22) tHaserecaBs cdevout warshy

m;wgég

% becaue givi mm%&ﬁm msea%
§—| kw\lect_;eof Arrma’dﬂ’elady (Thare )

SP1he Saiva Upanisads, Gjméfl Setri,
Acyar Ja CEfiNtioN Of phagavan IS 'I—Evmmsﬂ”emgna'd
dsimmmm( treworld), the coing and going of the beirgs and knonledoe ad ig-
ONchu. 7, 26,

(Sarkat% 2.
14 7, the other chities are M t‘relatasa:ds:
1N Brog vl A7y S D &,

BAamjaa, he development o f Hindu |conography r%
aonmetaor Fhrechtia thee three oot arc represarted by thar i %
theseritessc A B Keith, the religion andphitoso ny o fthe Veda and Upanishads,

Mss, IAf. Mdhusl adJaata tre Piagava rite (do
rmsl]%’ %nher fortteritese A HI%}a’d; Rllua\ jitcratur, Sl:sssl(fug 18,

8T, V\hd‘IIStqu]UetE adto aert dagLe incttle
r % ‘hjm)uuu#émcheumg-teo%’gud de Ilrgfe Faris, ]gllg n fig 33-
Euicsslog] positionof sikpata S8 R OCSSIgAe,
PZ %ramml Al Lregslegendes civaites de Kanclpuram dF?nlidery 1% p &
Hilﬁ ccs. 47 37ff; sma1¥ bt with Rrgiget in the certre saiave. 3 3»31 cf

Ritualliteratur

17. Inarnm E“Ehrgvxknlssadmmemmmmdsof

these eight godk; for Ancient Indian klngshvp'rom the religious
aintot mm:ﬂz@’w B Off: &) a0
prry( ! saaﬂ:ld"aamfcf (IN rga&p Al’?lndellvnl Cgvagresso

lmﬁ di Storia delle Religioni 1988,

Manu, [,
19 For saTe i ssaeisn&na]ea The development of Hindu iconography, [



Ch. 111 NOTES 157

5191f.; H H WilsonadF. Hall, the vitu purana, London, 18341, pp 153ff; np 8§
E W. Hyodrs, epic mymmgéﬂm,rg 1915 pp 1491f; A QU The society of

the Ramayana n A

ZL Cf C.gmv m%yamagmtayurudrambusoma\akranvlacaram / diiwtukne dinmukhe
nityatfi saganaih pulllaya te L Ruédra sss 1o ke a mand of Seites who
edd oefdﬂiemshpof?’e\mga O T IMet of e et Inlotig A deectr:

og] ancavaktra (SC

2 EEAD A Ve, 8 57 A o e

ars sece. istory ofbhannaldstra 1
89 s Sﬂﬂmﬂ]l The megs of the twice- b':rr\(‘ 6(’(][’”!1 ro) I’%? H Mirtard,
Beitrage zur Kenntnis des Zionismus nach den Puranas, TI’ES, Em\ ]% R Bff; Sore:
fo=Y-) a 116, 8B Irdka hinselfis Sidto dSTiss theokapatas totEIrseverd

ry
Eru‘]&), at, 48i 15 55 Bf; B R
5 da%p I A il TY o S

27. vio npmé Ssééna’dw%%gde Th ce MAIMam Les enseignements
iconographiques de v;kél| Purana B The Indvan
Buddhist |c0nugraphy
AR ac T

Gg[ i as, |m \I\hTEII”I(ﬂCLr ol mCh’t
dikpal I'Hg%j <grg
2 vB'Hd,qJ R 2521 dLP Za&admdlymEdS!DvoP

o] ItaxusTajA |o,| 5ff wﬁ'\m\malcmaﬂesa:ltodm‘chrs

3L Sceguie, 243 181 amdlyﬁ(h’rmedsnl\bﬁad% pi
Itisworthdbsenving thet acoording tos gnie, 56 B tre nartrar v. 7,s2. cngml
actfessd to r'da) is Lsad IN INVOKING ISSEL fianant asyd jdgatah svadfiani fsanam inora
tasthatan ‘FUer of the novable ad inmrovable’.

32. For these variations see my article on the Indian mantra, Oriens, XVI (1963)» PP- 244
ff, esp. pp. 292 ff.

33. LiP 1, 82, 40 f.; 102, 17 ff, etc. Cf. also Hopkins, op. cit., p. 149! Meinhard, op
cit., p. 26

34. For Isanapuruja sec MatsyaP. 266, 26

35. For particulars sec Meinhard, op. cit., p. 27. These texts adduced by Meinhard occur
in the Linga-Purana; the versions of these myths found in the Mahabharata, Vayu-,
Kirma-, and Siva-Puranas make no mention of Isana

36. As is contended by Meinhard, op. cit.,, p. 26

37. Cf. c.g. LiP. 1, 72, 60; 1, 102, 19; Wilson and Hall, op. cit., I, p. 131 ff etc-

38. LiP. 2, 27, 245 ff.

39. AV 15, 5, 1 ff; c¢f. M. Bloom field, The Atharva-Veda and the Gopatha-Brahmana,
Strassburg, 1899, pp. 52; 82; E. Arbman, Rudra, Uppsala, 1922, p. 29 f,

40. Die Religionen Indiens, |, p. 85

41. Up to the present day Siva is often called ‘the Lord’; see e.g. also W . Koppecrs,
Die Bhil in Zentralindien, Horn and W ien, 1948, p. 171 f.; G. W . Briggs, The Dorns,
Mysore, 1953, p. 73

42. Die Religionen Indiens, 1, p. 45 f.

43. Sec c.g. The Savayajilas, pp. 128; 389

44. W D. W hitney and Ch. R. Lanman, Aiharva-veda Saiphita, Cambridge, Mass.,
r905» P- 779 translate ‘the formidable god"’

45. Sec Lecture I, p

46. Although the division of this text made by the manuscripts and the anukramani
is opposed to its sense, sixteen subdivisions may be made by reckoning the last words of
all stanzas only to stanzas 1 and 7; see W hitney and Lanman, op. cit., p. 778. For the
number sixteen see Change and continuity, ch. 1V

47- For a different group o f'guardians* of the regions see SB. 13, 4, 2, 16.



158 NOTES Ch. IH

8 Seeg AV. |, A adkaur. B 1; the savayajiias, P 421 f. For aneumeration
of rdevat smegdm&mﬁ&ﬂsofﬂ"eﬁﬂ; % mjx..v pEBsv.
40 Seeg The savayajnas, {g 133 20 ad s for irsae AV, 12 3 24
Kaut 6L R(The Savayajnas o} f). QXTmrEdS)ﬂ’Emgbandhana I’IIEtDbBrTB’i]CTHZ‘

mLe::ueIV%V
50} 105[, ;10 128 1; AV. 5 3 1;9 2 11; 0OTpare The savayaiiias,

=
© Sovayainas 20 254 20 adsceg AV. 4 14 9
&4 éés PR iy T B Vo 149 . Tress

Nn‘é} lstdel—‘uﬁa’icerwrtdl Ausoruck eirer bestimten Kultur?,
GelstlgEArbevt Ba1|nV| 4 :IH-Q m 31, qm am:ngcﬂ’as G Hdan ‘De

Chrsen, Japanisch-Deutsche
Zs.f, Wissenschait und Technik l% ZBff five Chirese m&’g
ac' o

gg&ﬂ Farharﬁ/rrhjk is the ot im3
portart of dl gays CFB’EHEBLU‘ISI:M incList perdlds. The im
eof 1 oflfemversemmslsfa'lrﬂzﬂeaxam RV. 10131, 1
regLesting Indhato drive anay theeremieswho arcintre Eet, inthe inthe
adinte Southy ﬂ’eqa'zals_alsawadlntfenua(eg sss. 12 35 12 13 I scs
6. 5,6 aeparfamswhile logki tothe nel paints; 7o 2412 Asves, 17!
8§32 adanparesis. 6 2 T 8 frtmallsdsfrea:hnﬁunﬁrsard
begones his, progpernity ever i ), fromAV. 37, et (kaut. 61
1 1T ;00T IR 1he savayajiias, r?z& Sscaisafmmrmpéz caTot, NoeoAr,

mﬁ%mmmﬁm 's%:gg)mbagkm areikopfige Gottheir, BOM
3 s arign condative b oo
'dara%"no‘all,ra’umxqu]ﬁrm?g intre

£ adtre West. For treinportare
of tre nunber five as the syiodl of tre middle, which is under the imroveble higest
%]g(zsmﬁm Chirasee H KGHEY, symbolik des chinesischen Universisinus, SIUUTAIT,
A Eﬁdhayo vanaspatayah ‘the herbs and the trees.
B Bt Gl of T i A B Keith Canricte,
i m BT Rigveda Brahmanas,
57 ¢s. 6, I, 37fF; cffu‘d'ﬂ’mPCSSSG
Res. 61 3]8991ﬁca11y Kuira & the ninth formof Agni.
) 'ITEtst 1N coopies the pace which inantuBl pradaksina. @U@ration

(n'ra:m:is
or ar) %ﬂ‘d'mrg BH\BZFH]G’}Q Mignms Luge?mmg;am

Ila’a—
o deh%if"nxeeg adJ M NHlasvari Ailla, studies in ¢aiva-sidananta, Maokas,
m 22
& Hires. 2 86 The sare rames aoour, inasorenret differert acer, Iralbeing
Ihﬂg |tharGS 2, 8aMeaudncs. 2 7, 18 Conparedn A B mﬂ’] iNaos
1977), P. o33 f
( & arves. 4 8 19F
&4 kes.
(55 PGS 3
& Lmuel plL i
67. Alaninisw on 17,.420’E0f5|\e(srems
& adinamtt Ilt(t]o
0 | carot go Irfo the formules of the litzx fcrvxhdwsmrs 45
ad Keith'SNOE, the veda of the Black Yajus School, Mss, 1914. R 353-
70 ApGS ]Q ]31f

%;FﬁﬁissmlawihmﬁnsaﬁdrdsseamA Getty, canera, Odford, 1996
p 761



Ch. 11l NOTES 159

ONapcs. 19 13atha izanabalir nanta pakayajno vakfyate, Magava iti;
D Pt o ATIER, O Gt 104
3 s see )
7 1o A

1o Arren, 1061t
B ess. 4 17. &Edsow Caland'sinote (anknayana-¢érautasutra, Negour, 1964 p 9
meq:larehcnof e%ﬁrst sight, aurios

B V\Mh (}\Iar%, lac. ait.
7. mobit. 13,16, Bonar vayurjyotir apadca aCfd|0/\Eﬂb)/va buddhis tvaiji (M€ itaip)

ma%anal\ /karma satyanrte cobhe tvam cvasti ca nasti ca. Cf. A0 N8, Epic mythology,
pED For nuem(haf Is s;e Meinhard, op ait, o 9 ff. ad conpare oie retigionen
Indiens, n o}

8L Secuie. 2 12 3ff; x 41, 36,86 131; 1B L, efc; Lip. 2. anadaessnar
apo ‘gitir niarud vyoma bhaskaro diksitah sasi in ok ae drtotheed-
geross of versification). Conparre also Kali cak. X 1 Itsssworthrtidrg tret e

ool
eath treair, the ,r‘eamardlmrutdl in 7,4 12f.
4L8229ff efa]éﬁé?; re= PesLpeti, air= Isig, o s, Q= smﬁos:Ugra(LlPl
N , Kosmographie, R 4* T.; 55 The shell of the muthre egg isenvelgoed by

84 Cf. cir. 1, 70, BL f. ... anyonyasya samasrayat #purusadnistitatvéc ca avyaktanu-
grahena ca /mahadayo visesanta hy andam ntpadayanti te.
Lis i, 0, S21F The eight coverings acd. Ddldteagtprats & v 13
16 A astam prakftayad caiva prakftibhyad ca yah parai) (& 1ivan) audl Nldarthres
aftau_bhiimir_apo ‘italo vayttli kitant mano liuddfiir ahatjtkarad ca parai) tnayavi
Lip a . X 15 ff. devadevasya maurtyastakaiii idaiztjagat, ¥, J0B 4asya
devasya rudrasya mnrtibliir vihitanijagat.
Die satitkhya-Philosophie, LEiZig, 1917, 305 ff
8 The doctrire Ofﬂ"Easfamurtcr ananyatvam: Lir. 1, 85 13[ff; 2 19ff.
a Cf. RV. lQ O 13 adrarenbercs. s, 1 ff
Qe 1, B8 16
AL Lir. 2, 12, 5T (QONM) tetta (atmana) divasyastamartitvena agninotre saryatmani surya-

rape mahatmani paramatmani arpitc sati tatha vrksas'akitopadakitasadrdas tadvibhitis tadaipJah
sarvada tfpyanti

SCvipute. I 82ﬁ. Markp. ‘B,Zﬁ VaP 1 7, 1ff EnldP l,lQlff(\B
Brd \ersian); kurnta 1B saurar. B I'ff, €T
%mes I’ﬁlnﬂ’EKB)K v 110 saure?

%s':_(h]a‘n ni VisnuP Lai?il‘%nap vl\h %Markp @ .

smMarfBrdcpatp].‘Lf

121
e%ﬂ{h,camrv 1, Bﬁm
99- LiP

100 The |Csvolla is redaced by nam an; the Vodic triadsnar bhuvan svan ederced
mah
1

89

renes of e hiher cesidl vierlcs
Y St S T e L e AT is 2 refererte to Sva (2

eg H A Poplgy, the sagred kural, (}icuja, o} S[). tree:g'tqdmesknrgsalf

o i SR TS e rienn o
V\bd&)ﬁrddwasya svarapani (Lip. 2, 14 2), O martayah panca (bd 9 ﬂ’Eﬁ\B
enmbodiments’. The tern faoermyhsmdmj intre ligt of

6 daredterizs Al ade/g;mmsg 271he
ylr%_igeAl fa]rgall Sicks’ (ﬂ”elatgstamsnu 4

Siva, caturmukha, BralESWell d’lV\HS
gylventogvacf Marfﬂ'dq‘nutkhpﬁn&an@me Fma(\gn

, The

vidvatontuktia, VADICH
Ore redlity uncerd



i6o NOTES Ch. 111
All-knowing God, Lmi:n, 1995 p 15 For the ‘facg’ as amodk of revdlation of God's

scdoH I%g; Israe\lnsche Religion, o} mvakua—
mh i p’EEFBGTEd %mwn frcrcr?tfv’\t‘eﬂ;n/e
or to narkit & Svaitc? Pt

TA. 10, 4347, mn . 277-290.
Seletirell.

jre7}
1B Intrewmanasnarata, Svairaisareof divalsthousard renes; ]3 17 3 I4>8f-186
106 Cf. dsod La Maha Narayana Upanifad, PaNs, 1960,

107. CF va. 314 1.

I8 sadyojatatit prapadyami... bhavodbhavaya namah
The Nsadyo jatale COOISP 5 _18 1, 24 Tn imwho krons this trere is
ot even 0 much guilt & in aneadoom child’ Gutnare sadyo jate).
no. With sore\enats
in. The reneisdsofoud inalog euneration of dvire reTeSeatianons. 2, ggg
tﬁmﬂanﬂ"euaksanas adtre Biihpuge; Brava, Sna, et follow further on Cf.

v%lsmaﬂl—lall at.
q:x lﬁaknaaatﬂ”ee'dofad"qm'mnrgﬂ'e
lrslnmmofNara:a mEta‘relBozéB sone particdas st S Fed’dam

The principal upamsads 1963
f ‘Gtte tovxmmﬁie\masm:ls the Ryvodh arc
Hﬁesmllesmmdﬂﬁmﬁehmncmm (A Keith,
The rellglon and philosophy of the Veda and the_Upanisads, P
15 « 033 d donis. 34
116 SEeegA.B s 82 6s. 26 1:p8. 1397, a‘dogﬂemg—rﬂal AA
Meccordll ard A B Kefth, veaic 1naex, N BrEITs, 1968
107 4. 432
N8 aia. 25i-aiv. 21, 5(=4 ?; . teroe by R E He, the thirteen
principal Upanishads, 1934
18" RIA Y, i
12) Cfeau. 1,410
121 GV, 4, 26 2 According tothe Arukaarenl either ther \émedeva praisirg him
seifas Ibfaor Irdiais rgoresated ssengpoed in s praise: chrmreasoggﬁsrua
.. .garbile vasan vamadevah utpannatattvajnanah san sarvatmyatji svanubhavaijt mmtvadiripena
pradarlayann aha: ahatjt vamadeva indro va tnattur abhavatji sarvasya_manta prajapatir asmi,
tre Rgvodic f view only

aham eva siiryal ca sarvasya prerakah savita casini

Indla eanke tre garsn g
12 68.2323 ZQ 4 te ‘bruvan vamadevatti tvaijt na imaijt yajnatjt daksinato gopaya,

madhya[o vasistham

1;i nﬂ"lsm‘r’ﬁmmlfermevarmh/alseqjarai hewho isckar

2
0RO Qe ro; . saa 2, 16
124 can_ 1,2 " thapra..ga asra Of VAITRECRVA .. ining tre word Ka
= l%am)mlgomsna quqmmcbﬂ*eyd]anelldares
Mbh a
]26 Ramayana, 1, 7, 3 €lC. Fo‘dherlrfmrmmabn mllajvamhasee
F%madsrda , The Purana Index,
127. matsyap. 4 27 f. vamadevas tu bhagavan asrjan mukhalu dvl]an rajanyan asrjad
bahvor v\lchudrar\ irupadayoh
% Y

{.(— padmar.1, 12, 0F. @0Hariv 1182)a’d(ﬂ pareS G Kata
wala, Cul(ural msmrytrum the Matsyapurana, Baroch, 1964 p 178 1. SedD vayur. F,

%ha ». 263

(i:npare Asaurap. § 11 @muni; 63 B res, Braradvgja ad atrer

V\ash ofSi\.e) 47,71 ZE 5. %w(gl\rg?:osna P 3 12 2 Varecbais
Rdas,za reis |da"mslwma\a,arp i:ﬂ trerenebelos

mactsanht rasa’d of \Vedic hyns, e Wﬁm i

The Purana index, M sanmlm((pat p 19 tret ulike

Aguaazmsoriyesanu’r‘wroftfepa..cavama can aeete Msuderstadirg.



Ch. 111 NOTES 161
10 I—Eisalsoseidmbeaformoﬂvﬂ'esaaqnﬂ"e&"dkalpa); trenteisdl Hadk

(v'ayuP
ujarssaelvariu‘d, at,p 19

2 For force of adjectives rnrgwlh m\mve |nga’a'aisx£rrymr

sludles in the \anguage of the Veda, Howe, 1999, % & ff. The doe
oor‘red:mwmﬂ”embaqmte tret of tre evil e (€09 AV

7 a I 14 2, 12; cf. R%’Q & 44)f d”lﬁ:ayse)and gaéelgﬁeléetiaﬁ
A ﬂElfh Acadaly, 190, the Lee Of aghora ApES

41625, 2 Acs. 1, 12 3T, ec. coeEre

133 K316,2;1s 451, 1 Ms %% mlaKs 17, 1. Arog Svestrosd

M bit

lalg?#. | to H O ! Vurw\ssenschahlmhe wissenschart, GOttirgen, 1919, o

1B Seeg AV.ii, 142|m|<s B 13D 2fijee 10I324GII.AV
33.4" s, 223 Fwia dreed for); o, dose. 12, 8 3 11 Treagjedive
ghora IS éeg Seyaramm 10, 45).

1% Cf. d&)N ilaru adeanau 3 1 athasya devasyatmadakter tmakridasya bhak-
tanukantpino .. .tanir avasa indivaradalaprakhya caturbahur aghorapapakasint
worcs aoe

137. 14.71Q %agnorebhyo 'tha ghorcbhyo aghoraghoratarebhyah /servatali larva sarvebhyo

namas te rudra rapebnyan. ACCONding to tre atn to thSmantra
sas‘lfe&ufla‘r{fae i ‘

. e 4

m gm (El?[‘ g 15.5?) ggsfgsﬂéka@hﬁ ili_z, D B0. naitad asti tvaya vmaen
i s 1l - - . (joresol mantras isanamirtaye syaha, .

i D a cseﬂielhavn% Do B tebMe R

tet the Wi = five in
runier, mmdmmmmm%ﬁgmﬁmp% rm:e(szevil
m

Nrfd QI_\lféunlE\EMﬁrﬁi]AM_ct‘k]f 1f) dca'd rgy
1] rakjti, btiddhi, II teredtil
oS A S B et
d0A B. Keith, the samknya system, Zalautta, 1999 m 3‘3ff
144, pancaviipdatitativatma pancabrahmatmakah divai) (Lir. 1, 14 3.
145 e8. 10, 1, 34 A8, csa kftsnah prajapatih
146 pankta: es. 10, 4 2
. Die Religionen Indiens, 1, P 191 ff
148 ¢es. 61,2 171f
tre

ic eathada i
130 Cf. ce |,5216d}ilrgwlhtfeﬁredfenrg; “Trere ac five uteraes
(ritel formuizs) . . ﬁ\efddlstfesamﬁ(nﬁvefddﬂ"emnﬂ\nmmﬁ\eacﬂem
ofle)eaft‘rBlsﬂeorenm,reoﬂfemrﬁaamams carpletiort
15L"CK. change_and continuity, P f

1582 ave. 1, 3 Ayesaijt vali panca predilo vibhaktah

B Cf'dsg?/'zziama‘hm 8% o Gk S arlogmred
AVE 3 Ee. 10, ioff es

155 g Tress, Uredt

he ancient Indian royal consecration,

RV.'9 &
JSG&g@egFNl. ' 721) 84331115832661.127

& 26elc; 6, /M, 3 Npancajattale COES IO,

tre refertoa b Z*ddgg ?@ R staat und Geselischaft im
alten Indien, @Hbl, n Das Kénigtum im Rig- und
Atharvaveds, Wiestaden, 1960, p 5L fi). Corrpare L RanOU Erudes vediques et panitéennes,

ix, Panis, 1961, p 97.
157. Cf. dS)_EvE il, § 22 ‘the five dvire diredias (ya devili patica pradiiah); 3
A 9ard espedially 3 , 3these five diredtias which there arg, te five rames of nen

(~rftayah) .



162 NOTES cL 11l
B e B RS Ngy f
i i ra IE panca devata
B Spaioss 61 2D For M niLH 5 & SesikS 4 14, 7: 9 5, 8ard
saaalsoSQ_A: 1, 3 18 For five icedides seave. 9 5 3. 3. ScdDave §6 2

).

. M 30 X9 1, 2.2 3 Ufie

aBeg dD2 11 ﬁ4£%1245451§??5%1;82l13
s

For tre SEBOY OB (nariyaniy “With “mind” (nanas) & the sixtil s

s R\/.4€I\88VTE_AX,EJ/',‘E§ & masu)I’UNfa’lfem/eﬁ
eens%wﬂwmemmngthsﬁ‘n of) dsnmadhare Fortte’ ﬁvelqrg:bm

Of%"ls'smt«v& ]l,ﬁ for ,29
. Other of inerest at ]QEﬁ 23 14a’d37 7 (five dfidarts).
166 Cf. AV. 89 I5retumirgr o s. 3 3 Sadeisanhere 9 5 Bfi;se. 1.8 1,391

7,12
21&1820 Y 825 L12,5248 4121400 98 154 52>
)y JuB 3

) ‘he’this (by a cHfintte ritel act and the acoonparying mantras
effedts a unicn (ithunikaroti te ad the seee0rs. I i
tre five sseas ogne likenise very much into pramirence.

13 o5 24',45‘ﬁve%k1rdﬁamsard mﬁaa’)pmaeofm , fortre
acfive saaams

] e ﬁ\em’ﬂsﬂrgoffurl’u’rq:ﬂ”ms
darets ad‘afi EB %
1&?@3&@ SGL %531431?5ﬁ\e|mn 51,2
ae aefie as)
4, 4, B(gilan ragcns)612189431095| (12,| 821 ) ﬂfyl)s
1 Elrsﬂo.rr]jete(v]ma fcrﬂ’a'eea?ﬁve;%ﬁrs s-x:dsom 17 I]S ’m
Itla 9 Kt)e' mwge corberg, , R Die R.:’lg:ljunen |n&f&, iy

may e r

for irstaree by adding heterogerea,s grtiti

l% $B gwél,gr% EEsS. 16, 183Tf
EB

I,
174. 5u s 4 1'chu 3]3

175. Tu. X 3, 1.
ather yoarnicedic| S0 4,17 ‘tret inwhichtrefive
(eﬁarajesgaﬁgarfzml:amsw y ra[:Zsascr ﬁ\Evarrgs[liFrE
du;i te autsices lshad thet () dae | regard &
Pru 12 fivefdd vibhutvam (faJJtyofm/\erﬁj e«emm) In later Lmjajs e,
ﬂ’a'eaemre offive
177.gu 6 o‘7d 2Pr 7 518 2 111013
e io
6. 18 257 8u 1(4 &, 42)M5p§85224(67234 i7 nfemas
bEI ofarfgsm hall Ims rrm; thre water; .
. In Kaui
1% 4 17 I\UNhS(n’B’i§(InﬂHE’S(<nsma)IS(Ede|0AS) mird. .
Gonpare

Etcéﬁ\ﬂfdd All. .." (panktam idaiji sarvatp yad idatp kitit ca) The Savayajuas

It a0 ke rerenered tret. ﬂewrﬁcescalledpan:ayamanogl?\/
10 124, 1); RV. 5 2, 1 gxdks of five saorifiddl priests 1, vxhaelwth



Ch. 111 NOTES

1856 Itdsur‘gjshas C.g. padrnap., Eivagita) five foms of fird emrnpi]
salokya ((harg? l}t}'efsme world‘ (thccg. raqdz‘mlnﬂ"esa‘re 0&(1%
sarupya (Similarity of for), sarsiya (equelity in OF [DARY), sayuiya

Iet® Lian or conTTLnion with God, absarmptian), «aarye (slatian tﬁrgyatléjue')

do the doctrire of tre \Ekancukas (Dle Religionen Indiens, U, P 2); e

e pLifcations (of the fod, 12 tomanes ATt BUmG), Heformla
oz e, T e deplecs, tre Liersils ' oo

ﬂ’Egancaymana pija (Dve Religionen Indiens,

Sarvadarlanasalpgraha '? Df Far

sxmedalalssm l\/Ell’fﬂ’d, , p 1
erlaneSeidllaa’antwl(smLanre IV, p 8lad s
dIAB, p $3C. A0 somasambhupaddhati, 1, 3

Sumasambhupaddhau 1, andery ]Sﬁip
IEI) Sec Z%Bn nrer-Lachaux, op. fo,r%] (%?aa] ssored ades ack of
conalL m).;chsénnd bething); E(ﬁ de ion ard irstallation God
Qor s ete’ with tre fifthmanra acbiessedto Isre); conparecie. 1, 7%,
Feerire (Bareyj "'W“%‘“g“’ %ﬁfm do
oreven s 32 LiP. 1 anis
O ¢ %e Tites corespording five ad

to the five nartrss
‘faces (ihd, ;ofaﬁvefddssqerteofﬂ’eaismmn lDlha iksalLi
B B ot ol e e O A ey g D e acarue. 221
1913, Radidéry.

pAnl R’ , Le rituel de la devotion krpjaite,

Brumrer-Lachaux, dt, p
B dat, p.x Fo'Svefsfumuss-ED‘e Religionen Indiens, |l,

18 Ore ey alsnocmﬁgl i, SQiregar, 1914.0p 41 ff:
Kashmir Shaivism —

?he|rﬂlﬂ’neofﬂ155|\atectm1r%mrlmﬁmedwmmmIrr;ienmﬂctha

mgndwrgc\@muasdmtos ﬁvefaus;a;l\aaa;a Lod of chrars fes

(l,tlnhS(h"[B(H Podcy, The music of india, NBW
ml%a% p 7).

Sarvadarlanasalugraha
ction IS 0 rr%xm vg Die Rel\gmr\en
indiens, nC% 2 oomemon is dsosad mmuteam'taifcr
1% The

seqjared & ‘the Berrdl, cm*oqsta”t’ava d. Nldkartrediita,
sivatatvarahasya Quoted by H Mitr, ap (]T_ P 23L N 2 sada sarvakalesu vartamanah
livah sadasivah taira brahnuwisnurudramahcs'varamirtinam uttarottaracirakalavartitve 'pi
sadélivakhyapancamainirtyapcksaya kadacitkiip rudramirtim vyavartayituip sadeti viesano-
padanasatpbhavat. ..yad va paramasivc va kcvalayaugiko 'yarn drastavyah. taira kalavac

chedarahitc sadapadasam afuasyax

adb sareicaoggthical cetailsard treir
uncerlyi ‘%ﬂtﬂl V\PDISII’MSHe—lSaIHd Mrmra
Barerjaarg) 4) Rb; a]sdm becase ke

(vyoman or akaia) Haridces Mtla, in

%Nyﬂpal JJournal and Proceedings Asvallc soc ofEengaI XXIX (]H*@ o] 1Z|.ff |61 Th r!(:y
Les_enseignements monograpmques de I'Agni-Purana,

conpare dso Brurer-Ladhaux, X ]B]'theﬂETamcthsﬂE

artainonly a mmmgbﬂ\aspuwdmmaw . vipne 3436

The desoriptiars arc in agreerrent et lie regaesants e acasa wuya ad hisfive fars tre
ﬁveele”ra% These desriptias Were siudied by H Mitra, o att, Trere ag, honewr,
é\ds position, etc. ; jhe tantras for instarpe aasickr him only a nanifestatian of tre
&_pa”reBarg,ﬂ”e%gﬁmm_ him > honever; inidertifying himwith
Isra It ssens thet the worship of this fi Is ths \ariety of tre' Svaite ait—
was goeval Wﬂ’lﬂ’ESSI\&_HTIBa’dﬂ’E He aoydies an inportart position in

sfar
mﬂ"emasmhsm inthe’ \Allﬂw-)(\mmrlesﬂ'ea]mmvwsp&y
inrodLced fromthe South Fda paricd



164 NOTES Ciu 111

197. Cf. e LvP 2, 14 1 f panca brahmam,3pa|lcabrahma(makah liyah
U’EI%%SI-II-]IAE lheeq)an d.’;'\)qd’l m Sy f(a Oﬁh} ﬂ,HEUSifU‘
ne enoe O a sad) ; S, B
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tre of rediang absdute Hiss adj trewllpcmer the poner of
Wm?foigeaﬁd?iégy\erofasgmgaﬂyfam( (Jaoéfaemrg) ssc Chetternji, Qo G,

20 For thekancukas SED ie Religionen Indiens, i, PR m 26
20 Cf. eguir 223 7ff, Die Religionen Indiens, I} p
o2 Pancabrahmop

AR b sie Gt Sod (Verecke), the Greet Lord (Veitsvers), the Highest Lord

(ParanesSaa),
25 oakmareig ge it BT Hitadint's
2k Notwithstanding the fect tHet e s assarted the orthodoxy of their
(Cf Die Rehgmnen Indiens, N,

AB shage. 4 24 BAF. .. . sarvasma atwane namanh #naman patikajanabhaya bhatasuks-
mendriyatmane /vasudevaya lantaya kafasthaya svam:ls\/salukarfanaya siksmaya duranta-
yantakaya ca #/namo viivaprabodhaya pradyumnayantaratmanc //natno natno *niruddhaya
hrfikelendriyattuane namah paratnahatjisaya pirnaya nibhftatmane . . .

2. Cf. snc. 1, 15 Inameat works this rene is denved framinssika- adra-
plaining it & ‘Lord of the sarees’ (Harlv 14930:OSz 2D, lelomr‘g ti'Emrrtx:hm
trauansspsﬁkalsnof tre nover of eeryore's feouities (P. C. Roy).

See. N FargLber;, an outiine of the religious literature of india, Oxford,
B 121, an Roouin L Renou adJd. Filiazat, Linde classique, 1, Paris, 1947.
647, E’E}z%ia’ op at, pp Bff;JE @mﬂer, Theism in medieval India,
tre reme nowsedo V. 0.5, Ixxv, SBf.
In an interpolated A b i 21, 612*(319’3%) For Ka s es
m%:ilyEW &sﬂpe Great Epic ofIndia, New YorkadLondon, 192 m 1421f
Mbit. 12,

212 It iswarth notiaing thet i 12, 337, 63 E”egaml\h@a’e,tf‘e&pﬂm
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also R. C. Hazra, Studies in the Upapuranas, |, Calcutta, 1958, p. 133). Cf. c.g. also GopUTU .
35 ... pradyumno 'haijt sanatanah. For other views see further on (p. 53).

217. Itis ofcourse also an example of the Hindu habit ofidentifying one divine being
with others by regarding the latter as forms of the former

218 Faqf'er op. dt., p. B Wilsonad Hll, vishnu rarana, V, p 16 ‘arargaments
or ‘digpositions .

219. Bancrjca, Development of Hindu iconography, p. 386.

220. S. Radhakrishnan, Indian philosophy, London, *1948, p. 491 (‘form, manifesta-
tion’, M. Monicr-W illiams, Sanskrit-English iDictionary, s.v.)

221. S. Dasgupta, A history of Indian philosophy, ra, Cambridge, 1940, p. 37

222. Thus the verb is used in connection with the teeth which while being arranged
separately constitute a whole: PGS. 2, 6, 17; HGS. 1, 10, r, etc., annadyaya vyihadhvam,
etc. The teeth have to stand in this way also for the sake ofalong life and ofbrahmanical
holiness. Com pare also the military use of the term vyiiha (‘battle-array’; see e.g. R. P
Kangle, The Kautiliya Arthalastra, m, Bombay, 1965, p. 259) and its grammatical sense
(‘separation of the phonetic elements ofa word for purposes of recitation’). These uses
make the meaning ‘aggregate, whole, structure’ understandable. For a Buddhist me of
the term see L. Silburn, Instant et cause, Paris, 1955, p. 203.

223. Cf. e.g. SB. 4, 5, 9, | (tad yatraitad dvadasahena vyidhachanda yajate. tad graha
vyilhati vyiihata udgata ca hota ca chandipsi. . .) and the note by j. Eggeling, The Satapatha-
Brahmana translated, 11, p. 418. See also EB. 4, 5, 9, 2; 4; 6, etc. and compare KB. 22, 1-3;
7,23,1; 3; PB. 2,8,1; 2,10, 1; KKS. 46, 5

224. AiB. 4, 27, 3 chandatpsi vyuhaty ayatayamatayai.

225. A good explanation is furnished by the com mentary: svasvasthanaviparltatvenodhéni
sthandntare praksiptani chandaipsi yastnin dvadalahe so 'yaiji vyadhachandah

226. tac ca vyiihanam asaratvaprayuktakélasya pariharaya hhavati. See e.g. SB. 1, 5, 3, 25;
3»}* 3B 14.3%26, iS|JB. 3, 104; and especially $B. 3, 7 f.\JB. 3, 7; PB. 10, 5, 13;
$SS. 10, 2, 2

227. Cf. also SB. 12, 3,3, 2 ‘by means ofthe unexhausted clement of the sacrifice they
obtained all success that there is in the Veda'; 12, 4, 2, 8; PB. 14, 5, 7; 14, n . 51 IS 5¢
A sacrifice which is exhausted in strength, passes as it were away from the performer (SB.
4,5, 1,13; 16).

228.JB. 3, 108 tena visvancatp papinanatp vyauhata (subj. Prajapati). According to KB
27,7 (cf- 27, 4) the performance in its transposed form serves to obtain all the metres

229. PB. 2, 4,2, and see the commentary; 3, 1, 2

230. TS. 2,6, 1,5 the verb used being vyauhan. Compare also TS. 1, 7, 4, 2; BhSS
3.5.7.etc.; TS. 5, 2,6, 3f sand isto be pushed asunder; if this act takes place after piling
gravel (which hasarisen from the interior reeds o findra's vajrawhich had become crushed)
the officiant may make a man rich in cattle. Com pare also KKS. 31, 6.

231.JB. 3,297; PB. IS, ii, 9.

232. BAU. 5,15, 2; Ilau. 16

233. ApSS. 3, I, 2.

234, Ts. 2,3, 13, 3.

235. ApSS. 18, 9, ii f. See Caland’'snote in Das Srautasutra des Apastamba, m, Am ster-
dam Academy 1928, p. 128. For the mantrassee TS. 1, 8, 7c and d. Cf. also SB. 5,2, 4. 6

236.98. 1, 237.

237. 1 also refer to ApSS. 3, 19, 7.

238.JB. 2, 370; the passage refers to the ‘pushing away’ (apauhat, apodha) of evil. For
a division of a sacrificial cake into eight parts see ~fpGS. 8, 22, 2

239- Eggeling, op. cit., iv, p. 351; SB. 10, 4, 2, 4 ff,

240. Cf. also TB. 3,3, 9, |

241. Mora is a village near Mathura. See J. N. Banerjea, Pauranic and tantric religion
(early phase), Calcutta, 1966, pp. 29 ff.; 37; the same, 'The holy Paiicaviras o fthe Vr$nis\in
J.1.S.0.A., x, pp. 65 ff. and the same, The development of Hindu iconography, p. 93 f. The
inscription— ‘probably ofa considerably earlier date than the Kushan period’ (Baneijea,
Iconography, p. 93)— records that ‘in the time of Mahakjatrapa Rajavula's son Svim i
were enshrined, in the stone temple, the images o fthe worshipful (bhagavatam) paficaviras
of the Vr2tiis . . (H. Laders, Epigr. Ind., xxrv, pp. 194 ff.).
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242. Bmap. 2, 72, | £; vap. 97, 1 1. manusyaprakrtin devan (‘gods of human origin’)
devan kirtyaméanan ttibodhala /sarpkarsano vasudevah pradyumnah samba eva ca /aniruddhat
ca paficaite varjiiavirah prakirtitih. Com pare D. R. Patii, Cultural history from the Vaytt
Purana, Poona, 1946, p. 66 and V. Raghavan, in Parana (Benares), m (1961), with reference
to MatsyaP. 47, 23 f.

243. Fortwo ‘viras"

not vyihas— mentioned in the Ghosundi inscription (lind century
B.C.) sec Bancrjca, Pauranic and tantric religion, p. 41; Kumarappa, op. cit., p. 99-

244. O fthree ofthem, Vasudeva, Samkarsana and Pradyum na, dhvajas (votive columns,
‘reminding us notonly ofthe memorial columns, one of whose early prototypes was the
wooden sthina of the Vedic burial mounds, but also of the yupastambhas which were
erected by kings and noble men ofyore in commemoration oftheir performance ofVecdic
sacrifices’, Bancrjca, lconography, p. 103), dating back to the Istor Und century B.C. were
in all probability found at Besnagar (ibid., pp. 103 f.; 388, n. 1). Sec c.g. also 8. N. puri,
India in the time ofPatatljali, Bom bay, 1957, pp. 183 ff

245. V. M. Apte, in Majumdar and Pusalkcr, History and culture o fthe Indian people, n,
p. 448 adds in explanation: 'probably because he was represented as the champion of
solar worship in India and was very often identified with the Sun-god Himself’ (sec Die
Religionen Indiens, 1, p. 231, and for Samba, or Samba, A. Tccuw, Bhomakawya, Thesis,
Utrecht, 1946, pp. 11 If.). One may also observe that Samba was Krsna's younger son
born ofthe non-AryanJambavatiand that under the influence o fthe tendency to view the
Highest Being as fourfold he was likely to be eliminated. However, Varahamihira,
Brhatsaiiiltita, 58, 40 whilst om itting Aniruddha, makes mention of Samba after Krsna
and Baladcva and before Pradyumna, but the Visnu-Smrti (in its present form probably
Ilird century A.D.) mentions the four 'classical’ figures (67, 2)

246. Sec c.g. AgniP. a. 308, io. In Jaina texts the five Vrjni heroes ore collectively
described as the baladeva-pamokkha paipcha-mahavirah (Bancrjca, Paurdnic and tantric
religion, p. 30)

247. Bom of his chiefqueen Rukminl

248. ViP. 5, 18, 58 otti nomo vasudevdya natnah saipkarsanaya te /pradyutnnaya namas
tubhyam aniruddhaya te nantah

249. For Samkargana, etc., see e.g. ViP. 4, a. 15; 5, a. 1, and Dikshitar, Puranic index,
m, p. 502 f.; for Pradyumna, ViP. 5, a. 27, etc. and Dikshitar, op. cit., n, p. 416 f

250. Compare also Dikshitar, op. cit., m, p. 502 f

251. See Varahamihira, BS. 58 (57), 36 and cf. Bancrjca, Development of Hindu icono-
graphy, p. 306; Hopkins, Epic mythology, pp. 12; 206; 212

252. He is also called Langaladharin ‘Ploughbcarcr’, etc. For his relations with the
naga cult secJ. Ph. Vogel, Indian serpent-lore, London, 1926, p. 89; Bancrjca, Iconography,
p. 103.

253. Bhandarkar, Vaisnavism, Eaivism, p. 3; Bancrjca, Paurénic and tantric religion,
p. 10 f.: Mahéaniddesa 89; 92

254. Mbh. |, 61, 91. Sec alsoj.J. Meyer, Trilogie altindischer Machte und Feste der Vege-
tation, Zirich, 1937, i, pp. 206 ff.

255. See above, p. 42 f. and cf. e.g. Hopkins, Epic mythology, p. 227.

256. ViDIiP. 3, 52, 13; cf. Bancrjca, op. cit,, p. 526. According to puranic records this
eldest son of Krgna and Rukm inl was Kama in a previous birth (sec Dikshitar, op. cit., n,
p. 416). Cf. also W . Ruben, Krishna, Istanbul, 1943, p. 159.

257. Ireferto my paper 'Vi?nu'sname Aniruddha’,in theJournaloftheAkhila Bharatiya
samskfta Parisad, 1 (1969), pp. 63 ff. For his adventures in puranic mythology, part of
which arc not recorded in the Mahabharata, sec Dikshitar, 1, p. 54 f; Hopkins, Epic
mythology, pp. 48; 214; Ruben, op. cit., pp. 179; 193; 199-

258. Thus the name is used in connection with Vijnu'somnipresent might (vaibhavam)
n the explanation of RV. 10, 90 given by the Mudgala-Upanis$ad.

259. LaksmiT. 4, 10.

260. Mbh. 3, 327, 82

261. Mbh. 12, 326, 37

262. Mbh. 6, 61, 66; 12, 326, 37; 69.

263. Explanations ofthese divine names are not wanting in our sources. Thus according
to a puranic account (MatsyaP. 248, 46 ff.) God owes his name Vasudeva to the fact that
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Brahma and the other beings reside in him at the end of a yuga or alternatively that he
resides in all creatures. Samkarsana is so called because he drags and unites (sarttkarfayati)
repeatedly in every period of the world. (Another explanation is given ViP. 4, 15, 15:
he was drawn out of his mother's wom b and placed in Rohini.) Pradyumna is so named,
because it is on account of him that gods and demons stand in opposing battle-arrays
or because he knows (pravidyuh) all dharmas. The name Aniruddha is finally explained as
the one who has no obstructor (niroddha), or as the one whom nothing could deter in
descending for the betterment and redemption of humanity (K. E. Parthasarathy, £ri-
Visnu Sahasranamam, Madras, 1966, p. 122, cf. p. 256)

264. See also K. Rangachari, The Ert-Vaisnava Brahmanas, Madras, 1931, p. 27, etc.,
and compare e.g. LahfmiT. 4, 8 ff.

265. Anirs, 2, | aniruddhapralastena pancaratrena

26 ¢e8. 11,581,

267. 8. 11, s, 3fF

268. EB. 12, 3, 4. | ff.

269. $B. 6,3, I, 16

270. $B. 2, 4,2, | ff; 6,3, 1, 16

271. EB. 10, 4, 2, 22.

272. BIiG. 7, 19; S. 29. etc.

273. The remark was already made by O. Lacombe, L'absolu selon le Védanla, Paris,
1937, p. 25, n. 4; see also Bhandarkar, op. cit., p. 12.

274. Cf. above, p. 41

275. BhG. 7, 4 1

276. BhG. 4. 6 ... prakftitti svant adhifthaya satjtbhaoamy atmamayaya; for this stanza
sec E. Lamotte, Notes sur la Bhagavadgita, Paris, 1929, p. 56 f.

277. 8hG. 9, 8

278. The reader may also be referred to Chattopadhyaya, pp. 32; 89 f.; W . Eidlitz,
Kffna-Caitanya, Stockholm, 1968, passim.

279. The ideas enunciated in the relative Pancaratra texts (cf. e.g. Mbit. 13, 326, 67 ff.)
are far from uniform and the texts themselves in most cases difficult to date (VIith-Xth
century?; see also Rcnou, in op. cit, 1, pp. 647 ff). Compare e.g. also Bhandarkar, op
cit., p. 7 £; Farquhar, op.-cit.» pp-97 ff; Carpenter, op. cit., p. 221; Banerjea, lconography,
p. 387 f.; Patel, op. cit., p. 188 f.

280. Compare S. Dasgupta, A history of Indian philosophy, n, p. 545 f.

281. Mbh. 12, 336, 53 = 348, 57 Bo. and compare Nflakantha's commentary. Compare
also Dasgupta, op. cit, iv, p. 413; R. C. Hazra, Studies in the puranic records on Hindu rites
and customs, Dacca, 1940, pp. 85; 225

282. Mbh. 12, 331, 4 ff

283. See Nilakantha on Mbh. 12, 336, 4 (nunam ekantadharmo 'yam Irestho narayanapriyah /
agatva gatayas tisro yad gacchanty avyayatp harim: gatayah gatih aniruddhadirps Irin anupasyaiva
vasudeuam gacchaty arthah)

284. Now sec also = Krishnamacharya, Jayakhyasatphita, Baroda, 1967, pp. 18 ff

285. MarkP. 4, 36 ff

286. For other modified forms of the Vyiha doctrine see D. C. Sircar, in Majumdar
and Pusalker, History and culture, m, p. 418

287. Schrader, op. cit, p. 42; Banerjea, Iconography, pp. 235 f.; 388 f.; Dasgupta,
op. cit, m, pp. 39 ff

288. Some Pancaratra authorities are, significantly enough, of the opinion that all
incarnations spring from Aniruddha

289. Ahirbs. 5, 50 ff; 56, 2 ff.

290. For an enumeration and some observations about the composition of the list see
Schrader, op. cit., pp. 42 ff.

291. See also Hazra, Studies in the Upapurartas, |, p. 133. The complication o f the system
led also to the assumption of a Vibhava-Samkarjana beside the vyiha of the same name;
their iconic representations arc however different.

292. LalcfmtT. 11, 47 ff

293. D. L. De, quoted by Renou (Renou and Filliozat), op. cit., 1, p. 647; Sircar, in
Majumdar and Pusalker, History and culture, M, p. 418
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294. A. Hohcnberger, Ramanuja, Bonn, i960, p. 31 f.

295. Ramanuja, Sri-Bhayya, 2, 2, 41.

296. Raméanuja makes no use of the vydhas to explain the evolution of the universe.

297. Ramanuja, loc. cit.: vibhavarcanad vyihatjt prapya vyGharcanat p.invii brahma vasii-
devakhyatjt siikpnatji prapyate

298. They have nothing to do with the three gunas of the Samkhya system.

299. Ahirbs. 5, 29.

300. For iaktiin the Rgveda see also L. Renou, Eludes védiques el paninccnnes, iv, p. 55;
V. p.18 (RV.3,57,3;cf. 3,31,14 where Geldncr's translation ‘gute Dienste’ isinadequate)
Cf. eg. also AV. 3,13, 3

301. RV. 10, 88, 10: the god is Agni and saktiis in the plural. Com pare 10, 134, 6 (see 3);
from places such as RV. 2, 39, 7 (where the Asvins arc said_to unite their iakti ‘for us’)
it appears that this power is useful for the world; similarly 7, 68, 8 (not ‘Geschicklichkeit',
Geldner), and see also 10, 25, 5; AiB. 1, 29, 13, quoting RV. 1, 83, 3; AV. 2, 27, 7 Indra
is requested to bless those praying with his saktis; VS. n, 63.

302. In RV. 5, 31, 6 Indra displays his sakti by separating the two halves of the universe
which is a creative and inaugurative deed par excellence. See also KB. 23, 2 (Indra's
iakti to slay Vrtra); VSs. 11, 57.

303. For some particulars see Schrader, op. cit., pp. 31 ff The Pancaratrins speak ofa
chain of emanations, Samkarsana emanating from Véasudeva in whom all the six gunas
are manifest, Pradyumna having aisvarya and virya, from Samkarjana and Aniruddha with
iakti and tejas, from Pradyumna

304. see sB. I, I, |, 22 dvandvagi vai viryam ... dvandvagi vai mithunam prajananam;
1,9,2,6;2 3 1,23;3,84,7; 39,3 34; 10,5 2, 8; 14, 1,3, 1; TB. 1,1, 9.2, etc;
5.3»3. 14 ‘they arc double-named, for a coupling means strength’. One might also con-

sider passages such as PB. 24, 12, 4 '...the Adityas prospered (ardhnuvan) pairwise:
Mitra and Varuna, Dhatar and Aryaman, Anisa and Bhaga, Indra and Vivasvat; SB. 8,
6, 1,22; Chu. 7,4, 2; 7,7, |, KB, 14, 5; there arc six seasons which are united in pairs

and called ‘summer, the rains,and winter'. For the dual deities which arc a peculiar feature
of Vedic mythology see A. A. Macdoncll, Vedic mythology, Strassburg, 1897, p. 126.

305. For tejasseee.g. EB. 1,2, 1, 13; 1, 2, 4, 7(Vayu).

306. EB. |, 3,2, 14; cf. also RV. 1, 80, 8. It might be recalled that the poetof RV. 1, 154
describes Vijnu's viryani (for Indra’s viryani sec 1, 32); for the Asvins 1, 117, 25

307. PB. io, I, 6; cf.JB. 2, 217 and see RV. 2, 22, 3.

308. VS. ii, 82.

309. EB.il, 4,3 3;cf also6ff.;comparealso 12,7,1, 1 ff. describing the decom position
of Indra: from every limb his indriyam viryam (vital and psychical faculties and power)
flowed away, from his mouth his baia, etc., and passages such as RV. 2, 16, 2.

310. For other combinations see e.g. SB. 13, 2, 6, 3; 5 tejas and indriyam; 13. 2, 6, 9;
PB. 4,2, 5, etc., tejas and brahmavarcasa; PB. 14, 9, 34 tejas and haras (probably ‘conquering
power';seealsoJ. Mancssy, Les substantifs en -as- dans la Rk-Sam liita, Dakar, 196i,p. 154 f.j.
Compare also SB. 2, 5, 4, 8 Agni is tejas, Indra virya, etc.; similarly, 3, 9, 1, 19.

311. indriyam viryam: T>B. 5, 2, 3, 8; 5, 3, 5, 7.

312. RV. 2, 16, 2

313. SB. 3, 9, i, 19; cf. 7, 4, i, 39; 41
314. SvU. 6, 8. This translation (cf. c.g. Silburn, Svetasvatara Upanisad, Paris, 1948) 1*
decidedly to be preferred to *. .. die ... Tatigkeit, die aus seines Wissens Kraft besteht'

(R. Hauschild). Note the occurrence ofthe term saktiin the same stanza.— The combination
inanabalaiivaryaiaktitejahsvarGpah occurs TripViu. 2, 15.

315. Ramaénuja, Gitabhasya 11, 19.

316. Cf. Hazra, Studies in the Upapuranas, |, p. 216. This important compilation
(VHth-Xth cent), while being free from tantric influence and attaching little importance
to the cowherd Krsiaa who is foreign to the Pancaratrins (cf. Bhandarkar, op. cit., p. 39).
shows special affinity with the Panearatra current ofthought. Emphasizing ‘monotheism’
in the Pancaratric sense (ckdntabhava) it recommends image worship and the use of
Vedic and Hinduist mantras and teaches that final emancipation may be reached by
entering Vasudeva, Aniruddha, Pradyumna and Samkarjana.

317. Schrader, op. cit., p. 144 f.
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318. Some information may be found in G. P. Malalasckcra, Dictionary of Pali proper
names, London, 1937-8, 1, p. 108 f.; H, pp. 270; 858 f

319. Cl c.g. Apte, in Majuindar and Pusalkcr, op. cit, II, p. 449

320. See my relative paper in Festschrift-E. Frauwallner, Vienna, 1968. This small work,
whilst identifying Visnu with the Primeval Person, is in substantial agreement with the
main tenets of epic and post-epic, especially Paiicaratric, Visnuism. It contains occasional
references to the Vyiha theory (cf. especially 1, 4 ‘Hari is the One of four vyihas').

321, Itmayberemembered that Mbit. 12,271,61 Krsna issaid to be one quarter o f Vigriu.

322. AhirbS. 59, 2-39; see also Schrader, op. cit, p. 143 f

323. Ahirbs. 59, 14 ff

324. Ahirbs. 59, 21

325. See also ChU. 3, 12, 6.

326. See c.g. BAU. 3.7, and compare Die Religionen Indiens, Il. p. 136, etc.

327. Ahirbs. 59, 33 f. pura sidati kiryani karayan pranino 'khilan //plialani puruscbhyal
ca sanoti kriyayarcitah j tatah punisci ity evam aniruddho 'bliidhiyate

328. See above, n. 320.

329. Cf. c.g. GopUTU. 42 brahma mayaya catustayam; VayuP. X, 1, 42 maheivarah paro
‘vyaktal caturbahui caturmukhalr, KiirmaP. 12, 13 catursv api vedesti caturmirtir maltesvarah.

330. Fora‘quadruple’ (catuspadam) brahman ‘shining' in the four places' or receptacles
(sthanani) of the Puruga, viz. navel, heart, neck and skull, see Brahmau. 1 f.

331. Mbit. 12, 321, 8 f.

332. Ram. |, 14, 18 tasya ... visito putratvam agaccha kftvatmanam catiirviJ/iant; 1, 16, 1

333. Mbh. 12, 135, 28; 95, incorrectly regarded as a ‘military epithet’ by
Hopkins, The religions of India. Boston, 1895, p. 442

334. ViP. 2, 2, 14 ff

335. See c.g. LaksmiT. 8, 22, and compare also 10, 18 ff.

330. I cannot trace here the history of the Vyiha doctrine as far as this is known to us.
There arc no Vyiha images before the Gupta period, but then and afterwards their
worship continued (cf. c.g. Banerjea, Iconography, passim; Pauratic and Tantric religion,
p. 58 f.). For some particulars, the various applications of the term (sometimes including
also the incarnations) or the changed views on, or functions of, these divine persons see
c. g. Bhandarkar, op. cit., pp. 53; 64; 84; Dasgupta, op. cit, m, pp. 157 f.; 4752 Iv>p- 27:
Lacombc, op. cit., p. 326; Carpenter, p. 220 f.; H. von Glasenapp, Madhva’s Philosophie
des Vishnu-Glaubens, Bonn and Leipzig, 1923, pp. *26; 34 ff. etc.; Joshi, La rituel de la
dévotion krfnaite, p. 49; Rangachari, The Sri-Vaifitava Brahmanas, pp. 27 f.; 47 f.; 100;
Kumarappa, op. cit., pp. 215 f.; 311 f. For some interesting iconographical details sec
De Mallmann, Enseignements iconographiques de I'Agni-Purana, pp. 19 ff. (agniP. 42 de-
scribes a ViSnu Visvaripa who seems to be a syncrctistic aspect of the four vyiihas).

337. Banerjea, Iconography, p. 408 f.

338. ViDhP. 3,47, 8f ;cf. Banerjea, op. cit., pp. 572 f. and 409; Ch. Eliot, Hinduism and
Buddhism, ii, London, (1921), 1957, p. 198 f. Mention may also be made of the epithets
beginning with catur- four’, part of which occur already in the Mahabharata.

339. 'The lion- and boar-faces arc thus primarily assftpiated with the Paiicaratra
vyiihas and net with the Nrsimha and Varaha incarnations, though the latter have helped
to some extent the formation of this concept’ (Banerjea, op. cit., p. 409)-

340. Or is he called ‘fierce, cruel’ simply because none is his obstructor?, or because
presiding over final emancipation he is able to withold it?

341. For another explanation see Banerjea, op. cit., p. 409

342. LaksmiT. 4, 19; VisvaksataS. 125 ff. T. For the contradictory statements of the
cosmic activities of the vyiihas see also Schrader, op. cit., p. 38.

343. There seems to have existed in Pancarétric circles whose system comprises five
principal subjects— ontology (cosmology), liberation, devotion, yoga, and the objects
of sense— , and who have five daily observances, admit the validity of five sacraments,
and the existence of five focuses of obscuration by which the soul is infatuated (LaksmiT
12, 20 ff.), etc., a tendency to distinguish a fivefold Brahman from the fourfold Highest
Reality. For particulars sec Schrader, op. cit., p. 24 and sec pp. 119; 171. Not all groups
of five enumerated here arc exclusively Paiicaratric or Vignuitc. For 'five’ in connection
with Pancasikha see Hopkins, Great Epic, p. 144 ; for the fivefold activity of the Supreme

12— v.s
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Brahman: Mbh 12, 335, 83. The one Vasudcva-Visnu-Narayana can moreover
be conceived in five aspects: Para (‘The Highest’), Vyiha, Vibhava, Antarya-
min and Area (the consecrated images)

344. AhirbS. 6, 25; God is Srivasa, i.c. ‘Laksmi never leaves His bosom
vathy, op. cit., p. 244). LakpniT. 2, 11; 2, 18; 2, 55; 9, 2; 9, 54 f, etc

345. Cf. also JayakhyaS. 4, 2 f.; 4, 60 f.

346. Cf. e.g. LaksmiT. 2, 16 laksminarayandkhyédtam. . . brahma sanatanam. Yet, even in
pralaya they ‘become only as it were a single principle’ (AhirbS. 4, 78). An interesting
explanation of the essential unity of God (Visnti) and his Sakti (Sri-Laksmi), notwith-
standing their appearance as two persons at the same time, is given at
LaksmiT. 8, 49: when the goddess arose from the ocean, she was only visible
to the demons, while the gods saw only the male form.

347. E.g. LaksmiT. 2, 16.

348. Visnu himself being the causa efficietis. This is one of the favourite themes of the
Laksmitantra. For a succinct survey see also H. von Glascnapp, Entwicklungsstufen des
indischen Denkens, Halle (S.), 1940, p. 160 f. Visnu is Srigarbha, an explanation of which is
“the whole cosmos is inside him both before and after creation’ (Parthasarathy, op. cit., p
175).

349. Cf. e.g. also JUB. 2, 4, 7.

350. RV. |, 161, | duina id binitim ftdima ‘we have only spoken of the origin (mode of
formation) of the wood (which is to be the material for a goblet)': in st. 9 the question is
discussed as to whether water or heat has contributed most to the genesis of wood.

(sarthapar-

351. SB. ii, I, 5 7. see also 12, 7, 2, 2; PB. 12, 13, 30. The term is in various contexts
also translatable by ‘prosperity, well-being’, e.g. TB. 2, 5, 6, 5; 3,7, 1, 3; TA 5, 8, 6
butJB. I, 248 the opposite significantly is ‘ruin, destruction".

352. which also combines with other decidedly ‘positive’ concepts, e.g. RV. 8, 59,
7 prajam pustim binitim asnulsu dhattam.

353. AV. 12, |, 63 sriyam ma ditelli blultyant. Notice also AiB. 1, 13, il where bini- and
a derivative of sri- run parallel: yo Imi bhavati yah sresthatam asnutc (cf. Aspects of early
Visnuism, p. 193).

354- BhC. 18, 78.

355- $B. 7. 2. I, 17 ‘... he separates himself from evil, from annihilation. W ith
“homage to Bliliti who has done this'* they rise .. .. See e.g. also Rant. 3, 44. 16

356. In the Sitayajfia: PArcs. 2, 17, 9 f.; cf. Aspects of early Visnuism, pp. 219; 224-
Sitd “the Furrow' is here the wife of Indra, the killer of Vrtra

357. Mbh. 12, 218, 8.

358. Mbh. 13, 135, 80

359-JuB. |, 46, | ff (lihntimanaip gaccheyam).

360. 1 prefer this translation o fso sodasadhatmanain vyakuruta to ‘lie divided himself into
sixteen parts’ (H. Ocrtcl, JA OS., xvi, p. 123). Among these aspects arc liblwta sambhiiti
and sri

361. FS. 31, 22.

362. EB. ii, 4, 3, |; cf. Aspects ofearly Visnuism, p. 223.

363. See e.g. As'uSS. 5, 13, 10 etc.; KSS. 16, 4, 24; VaikItGS. 1, 16: 1; BhG. 11, 48

364. See above, p. 55. For particulars see Schrader, op. cit., pp. 30 ff; Dasgupta,
History of Indian philosophy, 111, pp. 34 ff., csp. p. 52 f

365. Schrader, op. cit., pp. 60 ff.

366. Schrader, op. cit., pp. 53 ff

367. Sec e.g. also Lak}miT. 8, 13 ff

368. LaksmiT. 3, 33

369. LaksmiT. 4, 40. Because the universe is produced from her, she is also called
Prakrti (ibid. 4, 51), see also ibid. 4, 42 ff

370. Sec e.g. LaksmiT. 4, 48

371. See e.g. LaksmiT. 13, 5 ff; 15.

372. See my publication Dhaman, Amsterdam Academy, 1967, p. 32 f.

373. saipkoca: LakpniT. 6, 36

374. RV. 4,22, 8; (cf. |, 31, 18; VS. ii, 2; 18, 15); |, 83, 3; for Indra's sakti (j. 3> 6
he is saktivat) see also 3, 31, 14 (where Geldncr's translation 'nach deinen guten Diensten’
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oftteat sufaceofagemardposessirg four maces. ¥
fa:e) Blzz#jgg Illethermm 's ad Who poossessss four bows.™(7) | nreditate on Tri-

st ICHa/a 'e)wcgjismmmm;mdms'm Tkram Ve

™
128 Baudpphe ZSQ]DSm g Jrguidhana, 3 27, iff
127, dokag

7 Im‘re&nhtvq\dave'll Tiers irisirg eech aegect of Gad arc ackbd o e
NaEkrg e pundras e should N—for dovios reesas—deen s

129 Two isthe minimum mgrﬂo?/allomjtoﬂmvmm;emunea'mmgxe
Far differass intre nethocs urdiwapundra INtE g8
cﬂ”er\bs*aess&eg Devibhagavata-Purana 11, a i
130 Of monv\bdic anigin Siacéw&aam’] qu dt, p 217. (For sone ranaks an
mnms Brurer qJ at, m |v1f)
L IEfer top ie religionen indiens, |, €lC; change and continuity, G2 3B
132899. D, qp at, g 74; 77103103 fZ'ITEpun:LresoEmtad
asfdlons: WWMWEWmdusmana andenert of tte
betBeR S\aofr{rg?mesmtm B o maaw;?
| £ ini
w.%m%ﬂdamﬂfeama withtre

. e
ty aﬂ%mesmhaams% rather then ddli msh.t_s-rmma.p 1,43 i
wviz. trefive ‘et rdalrgmlm%ﬂﬁicnﬁmm L ming the first ety
mmaklrg e drics torards the st when the resthrauharangone, te
leet In redtirg e matamantra WHile holding arg'sbregth
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13 Intte ide of Bali the rittal preparation of amyta by God, who direds tre berd of
tre prest, being the seoord half of aconplete L, Wes aorsiceed oinportart tret tre
Bdlirese were in the hebit of calling their rdigion agama trtha Girtha = amyl%

134 bie Religionen Indiens, n]rg)', 43, N K Bang , P 65,3 WWood-
ﬂf&_lmruuuumn to Tantra Shastra Mﬂa& J o] 107; Ehada Le yoga, [2 251 !O”I
tgr}r]lgtte I?rndogstimdj Imﬁ%%gﬂm %% [N 'm'ller”les

ue on aec le Nnce“réal
forees saods les mﬂ%r en¥E), Sccg Mar%frvénar'ramra‘ 3 Dff;

at
) For partiodars sse Dienl, op. at, @é‘:_ﬁﬂea‘r—\eﬁmmeme_ inan
inerestirg odllection of nartras. AY trese is a Sies of nartras eech of an
two words of tre ar

tarsoeort C Satri dara RV. 3 &, 10 andifiedby drer
; for instaroe while touching the heart ae S35 0 Leat savituh jnanaya hydayaya
namah
136 Conpare ainu. 277 fF. sadyojatatfi prapadyami sadyojataya vai nanw namah ...
vamadevaya namo jyesthdya namah ... aghorebhyo ‘tlia gltorebhyo /aghoraghoratarebhyah /

sarvatah larva sarvebhyo /Hamas te rudra rapebhyah /tatptirusaya vidmahe mahadevaya
dnimahi /tan no_ rudralt pracodayat alaer\ma"tofy_ 3.&1}%0;333nyma1®n‘

Indian mantra, oriens, Xvi, p f.; anather variat is tre oAl siva-gayarri: ont

tan mahefaya vidmahe vagvifuddlidya ditimahi I tan nah fivah pracodayat (V\Emie(lem;

d the amof aur knowls let Ls aoteTdate himwho is pure of

Sva mst stimuate Ls with regard 1O )/itanan sarvavidyanam_ifvarah sar-

vabhgtanam . .. INE pancasuvaktra (nantrah) © the five agiaas faes(of
Sw% are muttered inpadegto pogrue m‘ammmm&
by Diell, oo dt, p 76 @@ OMnorn icana/nirtne namah. sm hem tatpuruyavaktiraya namah
6m hum akdérahrutaydya namah. Om him vamatévakuhyaya namah Om ham satyojatamurttaye
naman. FOr B aghoramantra S8 MiiNtArg, o at, p .

137. Most pegple have ro tinve for dl teesananya parfamaoes, adlinit trensehves
totfenunrg,a’dexer)rgntes&aadml@aqnatgggﬂzt 3
dtJEB Fa@ﬁ?‘lefdﬂmpﬂmsa:l@re,qnat,nm ., Rouad Alliczt,

I, .

i&agltisrna\a’qunmws'g"tin... ey to s pade like Wadhris ad
Dhocks (low cestes) weshig thelr faoss a the munidpdl vatertgs mﬂ”em]gg
ad throning a little water intre air . ... & for tte Snad goirg tre Ly

res looking tonarcs the East. Andl if the lramin naes difer ‘ rantric
totre narg ad e st

brahmi mahesvari caiva kaumart l'ajutavi latito mahendricaiva varalti camunda
sapta matarah), bahn Meesvart ad of e
(ﬁlé:? S The evolution of theistic sects in ancient India, GACLHB,
). The of these goctesses is desibedagueir. @ 72 for tre icoogady s

le De VAl Qp dt, p 167

141 Vonicr-Willi oo dt, p 48

2 Cf. eg /IMGS. 37, 3ad4; MS. 1, 2 kcs. 1, 5 FGS. § Daddwsau
6, 3, 6. SCalso Hillcbrandt, Ritualiiteratur, ’flg]’_, 74.

Yajii

143—C_f.e ApDhs. 1, 8 manu 21
144.% 7, A;ncs. 1, 39 PCS'x 9 3f; 1 3141, kaur. B 2

%5 A 10tat savitur varertyam bhargo devasya dhimahi /dhiyo yo nah pracodayat:
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sel e vision ofthe Vedic poets Bf.; 00 The verbanimani
o B s D

u*darﬂ’ewﬂw’teof high importarge attedBd 1o gnyiiey ad te corMction tret
icficion with tredy cfarr:aﬁa]mreajtsd “ cotainil rg’lhstd]eu.

& 3?5 i 32?%“ IR intis
erck mary gifts for nen. (MS41XQRIOmﬁm%MSB:G
Re\igﬁn in essence ar\d mamfesxanun Lodm %

1A treevl sants lhesnac
hamies) ﬂ’trgm g LptDZI\H$ﬂ'E water aorseorated gt %Vvsnu
prirana 2, § D ff. (SECdS)H H WilscnadF HHl, tne \/vsnu Ptirana,

%243 ) adtrevayu-rurana 50 16821f record the beli efmra&wsdledl\atﬁm
davour theaun assal it every oy again; the gods ad the brahnars honever

p'aatﬂ'afnﬂnﬂsmaaj rOAINg Esantanya-tim e the aorssorated vater which

Isof tre reture of tre vajra (Indkas

14 Itisinviewof tre \arats of : i or Shvitri-starva interesting to rotice
MGSS, 1, 2, 3nzkes nertion of three Shvitn-staress for tre three twice-
$:gf oty 37 3ft i ‘
V\mﬂ’gﬁ As'VGS ya]nﬁ}aﬁvllll}ﬁv‘f-éiakah sa\pdhyavn upasita agya(ah
water, mmmﬂ% cevatian, dmwrgslema’ Yaii. 1, f snanam

abdaivatair mantrair marjanaijt pranasamyamah /suryasya capy upasthaiiaiji gayatryah pratya-
ham japah M gayatriiji sirasa sardhaip japed vyahrtipiirvikam j pratipranavasamyuktam trir
ayatp pranasaijtyamah M/prattan dyamya satjtprokfya tycenabdaivatena tu /Japarm asita savitrujt
pratyag atarakodayat //samunyau prak pratar cvaiji hi tisthed asuryadavsana(

p.nﬁ(m marjana,

the (%an
V\Ilhﬂ‘EﬂiEhyns (bhar bhuvah svah; g dDwmes. I, 33) U&Ih(}]’ﬂd whi
)| arstitets

recart fams of the carenory were tren
airaad/s(:%lg;ﬁ esdjl% ad tret Brahnan is yoroker bumirg

s Maitr. U. 6,
Irtaesu soe later authors held a differart gainion with
a%?ﬂedmofﬂemeﬁstoﬂedaam’m oﬂ‘naoara'rur},/rEgad
|nns ( aa“luy)mManu 2. 101 dosenves thet it essertidly isa
angan %Esamwmmofﬂ’esnasvdloﬂm
thasz:me |rte|||gatbe|rgd/\e| InaEsonn heart e ravenier thet tre
ad\asaawasigers treir icenity

Dm%at{sp%gfwﬁmmwm (Tr’e eI d\nreﬂf—vus}"lp L by

Change and continuity

ﬂgl\amﬂnbm"raﬁof( perfon #‘Eﬂ)%mmhp’eﬂ’t e
alnda‘cewﬂﬁﬂ”e\m wﬂmthe Hindu denents acbbd %
smewfanmmsm K RaraamaRya, ‘Tre brahmirsof
é‘”‘“‘ %u%na"éé“‘&'s"““”a‘“% R o e
of\/l’hJ e&nﬁ epesm dnsamrw ﬂ"ebag Ir:%ofaﬂy
athro i
t‘rthas,nlsapa”rdy i Ps,zpmealr’ruacrsﬂesdlebcm

Ir\'g QV\hd’l slchnadwlh
% § 5) ps?'ETAW]Qal,MNU ire)
MGS

58 AcS 233] | 14 e
]51 &R, ]%é E!G]’ﬁeidd? STheZZ/Em‘z}rva Veda and the Gopatha-Brahmaita,

p NO ...amflam asy amrtopastaranam asy ampaya tvopasfrnamiti panav

JRAS

udakam

18 lﬂeﬁcpat, p 261, It carat be nainired (with Diell, qp dt, p 87, n 9
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thstlherresn'rgof er‘ra’tralsmﬂ’lscummmoﬂnﬂes ificame INmnu. 40
ehl, p. Al)themama oftregmratoﬁe

lheoa"tralllfe zs sangs to whotes
d m ) ﬁfaﬂmhsm INsone. 2, 7,

12, 3 it accompanies ths chrklrg ofv\ater in theprmnw (darias to trepranan)

cerenony.

i [ attuta- . .. iti purastad apasﬁﬁvaﬁ:aécawnahtux‘rlluho[\ Bt
Die Religionen Indiens, I, s P L'Agnihotra MOre, 1939;
Renou and Filliczat, op. eit., psa
100L Coparesss. 2, s, n
‘omer(,.a) sﬁre(,dgn Tnm@a‘yam)sfre
te adisd thatths
r’rmvd‘odnssaardl«wsﬂ’e nmeaning niewll ot fal |rtomsfmlna

to
163 those nrentioned dt, 64ff aethefdl
s Anong by Rargeden, oo m Wr;%

SEOLEIE (0pt) apo jyoti raso mrlaul braluna
I’gﬂ’EV\]’ﬂ fhbody 10 au-MNu 3245-5’
(aﬁﬂmdreayolnﬂ”esaq.dhya oammfsa‘daspmof sries of naras to e ued
in orckr to achieve intermel purification; it is dso fourd indremallitraue adinte
Pranagnihotra- Upan\sadaﬁ(d Am ftab U 1Q er); ItBﬂ”ES)dhjnmu uiz of tre Gayatri
(V\h(;‘l msy vydliptis (bhur bhttvah svah) a’ﬂﬂ”Bpranava
(Otp); Maitru G rtootusma mrgmmmmlslnﬂfenlﬂeofh
nis Brahnen, the One. (For the rdl bel\/\eentfepranag_nmwa adteenatiss
SEC A0 VBT, La maita narayana Upanisad, 4 P 154) It is goocsitely folloned by
the worcs arkamandalamadityasthatii siiryakotisamaprabham /brahmadisevyapadabjatp natimi
brahmaramasakhatn e ionof n intrecatreoftreauris:

who is as brilliant esmnﬁry milliorns of sus, whose losfest at to
brabnars and others.” The phrasedl

davaista. 10, 26, 1=mnu. 3OF (d%llrgwd e satjtonya cAIETINIES

. CES \ersets proprement uoenicadigLes S'instrert entre certaines famules enpuntéss
au ritel, Vareme, op. ait, X P 79) ayaw varada devi aksarabrahmasatpmitam /gayatri
who flfills regests must

chandasapt ntata idatjt brahma jusasva nah (me)

! eq el to theimperisheble mstane! Tre i
tre of al netrical texts (mwst cone) ! Take cHli [eases:y imh'sirrm'—
festation of) e G CE(%GE gt( ) 'S trar e
and trarglaion arc,_ here dso, incorrect). ﬂ”esevudsatlmmj fdlcmﬂjb/TA

1026 - wnu. 334Aadthe svanana, thet is the invocation prger, the invitation ek
dressed to God to be presert: ojo 'si salto si balani asi bhrajo ‘sidevanatjiditatuanam asiviivam

asi vilvayuh sarvam asi sarvayur abhiblnir Opt gayatrtm avahayaml aeny,
power, i at glechr, tharat tre
location ad rere of tre divire being’ (e Gm;b, he meaning of the Sanskrit term
anaman, Arstercam Acadeny 1967, p&lgff) ﬂ'wa'tdl (thn_:;s) te rfe(-ur’re)of
All, superiar, Olii, | invite Giyatri (to ).” Brgeging incortenlation
shippoer then repeats the liMESp ratar dnayam i gayatrim ravimandatantadhyagam /rgvedam ucca-
rayantim raktavamam kumarikant j aksamalakaram brahmadaivatyaip hatpsavahanam

resics il

inthe midde of tre sLris

to aogtias det 1

tnmch%;ta’ ard inseparadl %Ihm d. eg va 7924

171, 23) ssﬂ"emrmmtofﬂesmlaﬁ\ammgr\g. pirana id*rsianjr‘g

the fonmulas which acconpary the nyasa abgigbandhana (5ch 181, n 1M, Is.l]an
g%&mn&w@mcuham wt?'ltha of\ASm whoisin

imperisheble gstamw} N Barerjeg,

The uevelopmef{limndu iconography, %] @f ﬁn) éﬂ. (maumalms
s omenents ard maet rertal

ven of
g]mﬁaemmlnﬂ*emofacmmeujtmageofﬂ%ggﬁhm tnrglmg
tum recke in accordanee with traditional iconographi r%sarrum;of
pmmrgwmanmaﬂofreelmrgﬂevumnapsg?ésmmH Thegoobess
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is invited tO &t with the folloning natra (r4 . 10 3 1=wm ~nu.343) Whichis
proounced the hergh in a praying POSIIONT uttame iikhare devi (TA. MNU. jate)

bhumyam parvatamurdhaiii /bvahmanebhyo 'bliy anujnatagaccha devi yathasukham
) 1o lfetcp of the nourtain
\here thou vt MNU.), bramas
%%%&ma 3 I'$$1)sxd8]”n the gookkss of the Sarchyé (@,
S
gaﬁaitobdfaréiw\dlto% tobapeat) Seceg Krisresaam
Popular le\dﬁ\sm s % ds)ﬂ”ed | (HTA 4333!:
V\hdm?%matofRz{a (Sg‘ﬂe (R\/ The Veda O)HFI\?IEI}’EEJUS school,
R 277, n S
of nen, oftregod, which brirgs (bess ), istne (fare), of most waderfu
reronry, bdo%%glnws . €c, ote r%r ) ml'g@((amyesus) de
where honever to those ard worship of the saorifida
ﬁresvhd'\fdlo/\sﬂeamrma rﬂ&lﬁ 54 10 apes. 6, 18 1,

tre Mitra hyrm Ry, %)Mtramz's”ﬂqarél dmsma\mméfa
Mtramm Ot MG icproe Geinireticn, e

‘% ﬂfetrmo’elettsd’fa’a’]dieﬁmndﬂln%se L Apss. 6, 21, 7a]ors1hen§%

fes ajourrey to worship Hs fires this e v es. 3 2 8

ggnbsmgaiw%am wﬂﬁﬂeagn.hma,ﬂ"ege not the only \edic eess Gonpare
BDhS

premm

mait hyam altar upatisthate mitrasya carsamdhrtah, mitro janan
i = hevi Sgﬁaﬁé( réfr&il’nms dc, st L Rooy, i

, SC Etudes sur le
%fabulalre du Rgr\-/gda Podiderny, ]gs p 27 fi; P. A(g’ Mitra and Aryaman, NEW
Haen Gomn, ' 44 who earts hinrselffor [¢) by (kesping his) vow,
beirg assiged by thee Fe s ot dain ot qpressed; cbcsrur&dﬁh reitrer
fromrear, nor afer. It sLs-:dApEs s, 18 1 (sca0e), er. After thee martres
ﬂ’EV\ﬂngEI’ G_T sarvabhyu devatabhyo namo namah (Cf.
s. d. svahda HCS 7 lg_: amo karsl( MmNy manyur
akarsit (M N U rehadrmie(ﬂ'em 01‘)ar‘d ( e of aore-
m!tcfA.,Dns .98 13« tre universe, et firelly to proetrete

tn vlsr\ave nama fCI”V\hd’l conpare 214 lO.' is. 6. 12 ec
md—]d%r%&ggdj & Bahyeyah sada sagrii;dagﬁdhyaéja:lusnar{ajy‘;néihg(bf

4aess igation ar intertion dV\@/S He resi n
91' sarargrlat dc, ath

treantredget ofae aﬂmﬂa] ad dfter refeming to Hi X
with to Hs nanifestzti Krsna Govinda who'is tre of toe who ae
cavoted to hahrms tfartraiﬂa’s\nm \/\dl—dsmsed bramasadaoons
adwilling to ederd hswrmzdy world ad narki

167. Fo'rmsof%camdmﬁsdwmﬂ'nms for instanee the socdled
‘saoanets (sa(](skaras adAlliazat, Linde cassique, 1, p 582 ad treastorary
"EOfWIaSs weglg fthe rdaat%gmgwmmﬂy Hr‘the«(KaJJ
of ina S
Av[ha\as[ra) R % 1I¥—d

Kage The Kautilya Ar[haeasua _hi,
Irdantmrie|ngara¢:iy The Hindu (emp\e
Flsha’, schopfungen indischer Kunst, Oicx_:ne :IEBa>FP (V\nhabmo
grahy), ad ny book o e Relgionen indiens. :Lm 51 | cant énter Fereinbo adis:
ammcfﬂ”eregaﬂ N smriure, todaNallmmvmq
Aryan ard Dravi anslylas d. Elrmre. Dravidiatt gods in modern Hinduism, If— of
soadagical dstirias Une sous- casle de unue du sméﬂ
pdders (@ doC. G di Church and shrine, ).
dﬂ‘mrcs von Q3

do S8 ED Heilige statten Ind\sns passlm

I\Ba‘ﬂfelesadaﬁnte oﬁhstm[ie grellyln]jlajacbﬁnmcbdosﬁ
V\hd’lV\ES béJ o% isch, op at, pp 411 ff).
Thus spedific s of tre Bullding were forirstane e
%Ilr@samm;;s belogintreéarly ‘ medieval’ pana:lto ograyp of buildings
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171. For the enblerrs and attributes of the gods se2 dso A K Coamarasnany,

Geschichte der |r\d|schen und |ndones|schen Kunst, La%g, ]927,1% 43 f.
dat, p As to tre ausice, aViu tende
aaa%s, &ES\/atm'ﬂed\Anhesmﬂrdaa:hodem
Glasaymp, Heitige statten Ingiens. m 13 23 6. Cf. cg dDsayrar. @ 6.
174 VonGIascmq; . at, p 14 S Kramisdy the Hindu emple, QR OL, P 73
175, Such a8 VethUra, Dvarakd, Ayochya. SeedsoP. V. JgpdSa AW, south indian

p 151
76. Not rarely honever two or nore ac tohaea lection for
the sare resart. C.O. \Vor Gf&]ﬂn C%.Igt, p:;ﬁnsﬁiz IIB,THE?noHnman

rk,
Cf. cg Vardhamhirg es. 54 3 75; Kza”mshcpct m 53 2B
ZINTYEY, The art of Indian Asia, New Yc 1%51,
178 Kaiyapa,Jfianakanda 17, a’d(ﬂ’HSCf&Iha]Kasyapa sBook of Wisdom, p67
79, Kautil nS 2 4 17, f. R P Kaglc, the xautitiya arthasastra,
]%p&);ll Jgaap 156, Cf. dwmlaﬁﬁ"l(m,\.lndeclasslque lpm

bie Gotter aufcieae\/\&qse dis heute in eiremLand agesiachit, indemclr
||\_/é/ﬂ"l.5 Iﬁh WMI(“@I t ist § Kranmisth, crundziige der indischen Kunst,
lerau, 1924, p 31) Bolhmrralsoaj in the aourse of tine ke arthrgonophizsd
13 ‘i"refer””u?n”fsi,‘lli"i'.‘ia,.y visnuisin, PR 101 TF, et
14 SedoE Havdl, The Ideals of Indian art, Lm:tn 90 p 73 adny
Aspects ofearly Visnuisin, p
ather I(HIGB Seasm m BB
Wlwlhmn?:demmsm o 188/, pp. 20fF; l\/trlq‘\%lha’rs,srahmamsm
and Hinduism, P 144 J N. Fa'quf, The crown of Hinduism, Odord, 1913 pp 32 1F;
Ch. Ella, Hmduvsm and BUGGFM London (1921), 3@ p 1741 Kag, q] at, n

P b , The rellgmn o findia, ]SB
211 LSSO ley, popuiar Hinauism, Carbricoe, 1933 aagsfflaufcrmxe
iled I’f(]TTH]Cn, The_Sri_Vaishnava brahmans; Joh, Le rituel de
la devo[mn kfsuaitc, m’lKaJyapasaook of Wisdom

resaMi gum?ge |rg|rterd|awmﬂ1sa,t;a1)ﬂ'e * Gaily worship of \H-
Fulg/llnuu Iranian Juéga_ll_nna”d,lnstrumem anf(i;g;aseFHJlmF
Eﬁvatcs mmﬁ SUmahmbhupaddhan lnrdt?&:li:nma”[f

rn.(ya seva (da agfmnthar\nmesoﬂre
Lnaa’czstss lhavuary I’lmae|f iswell retes
mqsmlgsamcsofapu,an brdmn, Bapdesscm brahminpriest By
at,
Cp187 1%1,5 e of Lilgar§y at Bnubaresvar ‘ tregod is rqaesartedby a
retural bla:kofstore (O'MHlley, op dt, p. ). Secg doVon Qg Heilige
Sla(len p IMTYEN, Art ofindian Asia, L , Crown ofHinduism, 2 .
n ths comnection l:Ed:BervedtfHe\mﬂfel\/\o gﬂsuda’dsnmme
n:t asactary in a cefinite region eg Smdm cuure, P 1300
188 This isthe so-Galledpararthapaja. it ﬂfE\/\ushP(aJt sﬂeofd‘raﬁa;
cisurg.lsm:ifrtmﬂ*ea(ma,mapu.a there naesfar \rrgjcy
ey ne bath saTs Worth m‘aillrgtfetlnuﬂra:ld]
ntes tree Hi servlosr‘ruybel’eldb/afyq,elrﬁednmtnrcfﬂe

at, noreover, obligatory.
Scn\I/a\fHﬂajarswll e nentiored furtter an
190 SeeW. CGaland, vaikhanasasmartasatram, Caloutta, 1999 p xv
19L Yet the S \hhmnnlﬂsdd—pdﬁjymm irflueree of tre
F{arna_ran oorporate

ilBnesas arecoroenmed, recertly eluricited by Gou
drizen o aity worship. Attertion may be drann aso tosorepLhlictiasckding t\;\/mﬂ”e
13—vs.
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interesting rodified survivel ofSaI\antLeilnﬁeSeofBall C. Hooykaas, Agama tirtha,

five studies in Hindu-Baiinese religion, Amdarry L e S, surya-sewatta,

the way to God ofaBalinese £iva priest, ATHEICAM AcadkiTy, 1966 (141 1f a a(tertztive)
aoparison of Sava rittdl in South Indaad Bdli) ; Ms. ' d H Loeunen
Ritual purification ofa Balinese temple, Arsterdam , 196L
ledprayogas (MarLEls cealirg with ritel or tre gdi-
czumofnles)aﬂpauunaus (Quckbadsfor lar ntes and cereronies invnhichtre
ooure of tre Tites ard the furdtiors of the dffidarts ac

aocurately desril
1% Cf. eg Hlldmsni, R.mauueram,l\m\aay op at, p 10 Gmam Daily
worship ; ROOU, pela)e Brunor @H

195 Cf. eg vis. @ 6 (0 of tre earliest Ieddainmms of (Vesuchva)puja);
BaudhGPs 514(chlyvu§1pofl\/ﬂmn§a|e\ﬁ$u ey ke fard in
El U32f) fg’g Se\eg-ljunslrum}ér!’EE’Baudf\(;{ana G'I\yapar#stasulra ﬁasmwedt,

as SC PR npp 7291t v, m 34
aE gﬂ BruTerladhax q dt, p 3D, netioning (@

\menes mmgumrgofﬁa‘gl%gupacms Mmr\malmsmathad(

terminology be left unroficed Fere SXBN upacaras AT iNvocation, offering of

i AL L BT L] (2 Rt
a i a

adrourarbuation ad damissl.

histarical cevelgprent of the total conplex of rittel ads knoan aspiija &y,
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279. For particulars see Diehl, op. cit.,, pp. 98 ff.; Brunner-Lachaux, op. cit. and other
publications quoted in the preceding pages. | do not consider here the Pasupata ritual,
which isin many respects rather different; now sec alsoJ. N. Bancrjca, Pauranic and Tantric
religion, Calcutta, 1966, pp. 92 ff _

280. There arc other performers ofrites, viz. the fam ily priests and the pajaris who offi-
ciate at shrines which arc neither Sivaitc nor Visnuitc

281. Among these is also a purification of the mantras: SomaiP. 3, 43.

282. SomaiP. 3, 16 ff.; Brunner-Lachaux, op. cit., pp. 102; 114 ff. Here also (Brunner-
Lachaux, op. cit, p. 114; cf. Rangachari, op. cit., p. 138, etc)) the body is ‘destroyed ~
after the jiva (‘soul’) has by means of a Tantric rite been temporarily ‘put

in safety
(SomaiP. 3, il ff), ‘car il est necessaire que lejlva continue I'expérience de I'incarnation
présente .. .; il sera temporairement uni a Siva dans le séjour supréme, union symbolique

ou lejiva reste distinct’ (Brunner-Lachaux, op. cit., p. 104, n. 1)

283. Cf. Brunner-Lachaux, op. cit., p. 130, n. 3; Nowotny, op. cit., p. U 3-

284. Compare above, p. 80.

285. This fire as well as the recipient of the oblations is Siva.

286. Cf. Brunner-Lachaux, op. cit., p. 138.

287. Cf. also SomaiP. 3, 33; the mantra O//1 halft hautfi iaktaye namoh and the dhenu-
mudré effect the transformation. The main difference between Balinese and Indian Siva
worship lies in the officiant’s activities after he has become the living abode of God. In
Bali it is his task to make holy water, to cause God to descend into it and so sell it to the
people; thus the preparation of the holy water has become the central act of the cere-
monies

288. The most excellent worship of this malalinga is the one which is just finished at
sunrise

289. Cf. e.g. LiitgaP. 2, 19, 31 smarami deoatft ravimandalasthaift / sadaiivaip iaiikaram
adideuaift. As is well known, the supreme god of the Balinese is Sivaditya or Sivasirya.
Although Sivaispredominantboth godshave been identified and arc worshipped asaunity
in duality. A pre-Hindu Balinese sun worship may have caused this greater emphasis on
Siva ssolar aspect, but the name Sivaditya (and Sivagni) occurs already at an earlier date,
e.g. in the Old-Javancse Agastyaparwa (XIth century; see my relative note in Agastya-
parwa, The Hague, 1936, p. 211). On Siva and Aditya sec e.g. also I. Schcftelowitz, Acta
Orientalia (Leyden), xi, p. 314.

290. Cf. also Mfgendragama, Kr. 2, 20 ff.: ‘One should meditate on Sadafiva who is in
the disc of the sun and at the end of the mantra throw, from the hollowed palms, water,
while calling him to mind, perform, after offering an arghya, a ptija com plete with incense,
light, ointment, flowers, mutter the Siva (miila)ymantra and the angamantras (which invoke
sadaftva’'s ‘limbs’ or ‘powers’) and finally take ‘Agni's bath' (agneyasnana).’ A more
detailed description is provided in SomaiP. ch. 2. However, part of the Saiva authorities
do not mention the Siryapaja (see Bhatt, Rauravagama, p. 195 f.) so that it does not seem
to have been obligatory always and everywhere asitis nowadays. In any case two schools
may among the ancient authorities be distinguished, one considering the Suryapuja an
essential element o f the daily worship, the other regarding it as optional

291. Commentators quoted by Brunner-Lachaux, op. cit., p. 68.

292. In Diehl's account the order of the acts deviates from the text edited by Mme
Brunner-Lachaux

293. See Brunner-Lachaux, op. cit., p. 146.

294. Cf. Mrgettdragama, K. 3, 37; SomaiP. 3, 47

295. Die Religionen Indiens, 1, p. 250 f. It is believed to support the germ of the impure
worlds (which is maya) and the first cause or germ ofthe pure worlds and hence to support
the whole phenomenal manifestation (Nirmalamaniguru on Aghoraiivacarya-paddhati,
Chidambaram, 1927, p. 90 f.). The tortoise is believed to be ViSnu who represents the
stability ofthe world (see also Kramrisch, The Hindu temple, p. h i).

296 martitfi tejoripaifi dandakaram avibhaktavayavaifi iivatattvatmakaparabinduvya-
ptikam ... (AghoraiP. 95)

297. The lion-scat is associated with royal power; seeJ. Auboyer, Le trone et son sym-
bolisme dans I'inde ancienne, Paris, 1949, ch. 11l

298. Kramrisch, loc. cit. One may compare the description of the Balinese padmasana
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or throne of God and the turtle bearing it provided by Hooykaas, Agama Tirtha, eh. 111
and esp. pp. 103 ff

299. The so-called yogasana, one of God's five scats which may be visualized by the
acarya, the com plete throne being conceived as a fivefold whole, the parts of which are
arranged in the form ofalotus. For particulars see SomafP. 3,47-56 and Brunncr-Lachaux,
op. cit, pp. 154 ff. (‘L 'essentiel semble étre de comprendre que c'est le domaine entier
de la manifestation, visible ou invisible, qui sert de trone a Siva’).

300. After the ‘construction’ of the throne a sequence of four ritual acts is obligatory:
invocation (4vahana, i.c. calling God near: Mfgendragama, K. 3, 56), installation (sthapana),
presence (saipnidhana), and detention (sanmirodhana). SomafP. 3,66 explains the term avahana
as follows: ‘(succeeding in) making God attentively turn to oneself'

301. Sec also SomafP. 3, 68

302. This phenomenon can be understood as subjective in nature, viz. as a modification
ofthe worshipper’'s mind, as well as objective: as the mantra and Siva are identical, the
iplacing ' ofthe former results in a special presence o f the latter. The installation is (SomafP
3, 67) bhaktya sthapanam ‘to make God take His place with love and attachment.’

303. The divine presence is again not inconsistent with God's omnipresence, and ex*
plained as a state of the worshipper's mind. ‘Uninterrupted’: this refers to the saijmi-
rodhaita (see above, n. 300), which is stated to be the continuation of God's presence till
the end of the ritual

304. A special mudra and mantra arc to ensure God's invisibility to the undevout.

305. This term literally means: ‘the making complete, putting in possession of all its
component parts’. The explanation and translation given by Diehl, op. cit, p. 81, n. 3
are erroneous

306. According to the SomafP. 3, 61 ff. and the authorities quoted by Mme Brunner-
Lachaux, op. cit., pp. 184 TI, the mulamantra duly recited is brought to Siva's abode;
identical with Siva it sparkles in the form ofthe binda in the middle ofdie forehead, from
there to appear through the right nostril (see n. 246)

307. Authorities arc, here also, at variance with regard to particulars. The order of the
elements of the formulas to be used depends on the worshipper's desires; if he wishes to
realize worldly ambitions a definite order is prescribed; if he aspires to liberation, the
reverse order.

308. For particulars see Brunncr-Lachaux, op. cit., pp. 208 ff. See e.g. also K 3iP. a. 58
where Kali's names arc recited in a similar way

309. One ofthe mantras reciccd on this occasion is the ‘Annasiikta’, a series o f formulas
beginning with pranaya svaha 'Hail to out-breathing !' and in Vedic ritual used to accom-
pany the presentation ofoblations: VS. 22, 23 ff; 23, 18; EB. 13, 2, 8, 2: by these mantras
the vital airs arc put into them so that they become truly living; cf. also BAU. 6, 3, 2;
MNU. 4, 73 ff, and especially BaudliDE. 2, 7, 12, 3 (see Vararne, op. cit., n, pp. 80 ff)
For particulars see also Stevenson, op. cit., p. 391. The naivedyas must not be eaten:
BrhaddharmaP. 2, 27; Atri-Sai/ihita, 43, 109

310. See Die Religionen Indiens, n, p. 207; 226; V. Paranjoti, Saiua Siddhanta, London,
2954,'3"151 y y y

3x1. SomafP. 3, 102 f. adds the interesting remark that Siva s cult may also take place
in astate of profound concentration (samadhi), o f physical asceticism or austerities (tapas),
by means of a repeated recitation of mantras, on one's own body or on that of one's
gum (that means: God may be invoked to ‘enter’ the latter'sbody); the worship may in a
similar way be based on a sacred book, on the water contained in a vessel, on fire (as
described in the following fire rite), on a painted image, etc. (these possibilities are not
integrally and exclusively characteristic of this Sivaite tradition); however, the Unga
cultis by far the most excellent

312. In describing this ritual also authorities disagree in particulars. Sec e.g. Mrgendra-
gama, K. 6; Rauravagama, K. 15; Ajitigama, K. 21 and the parallel texts, enumerated by
Bhatt, Ajitagama, p. 238

313. The consecrated water which is respectfully offered to a guestand to divine beings.

314. On festive occasions in a special room ofthe temples, on other daysin a permanent
kuttda (a round hole in the ground for receiving fire). For particulars see Diehl, op. cit.,
p. 124. For a Vignuite parallel (dikfa ceremonies) Joshi, op. cit, p. 13 f.
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315. They arc represented by two substitutes (kirca) made, in a particular way, o fsacred
grass. Vagisvariis one ofthe names of Sarasvati, the goddess o fspeech and learning. This
would lead us to suppose that Vaglsvara is Brahma (thus Diehl, op. cit., p. 125), Sarasvati s
spouse, but he is always described as Siva (cf. Brunncr-Lachaux, op. cit, p. 237)

7

36, Itmbetdewfrunﬂ"emwﬂmgﬁahr'dofam called ‘ surstonc, by atri
umedmeWhmﬂe frunl‘reruseofﬂ’eacarya
or of anintiated Saiva.

317. See c.g. Die Relvgmr\en Indiens, n, pp. 34; 38 f.; Lindquist, Die Methoden des Yoga,
p. 190; M. Eliade, Le yoga, immortalité et liberté, Paris, 1954, pp. 237 ff; A. Daniélou,
Yoga, London, 1949, pp. 123 ff. The system o f cakras is assumed on the ground of yogic
experiences of a trans-physiological character. Mere austerity and psycho-physiological

discipline cannot ‘awaken’ or ‘penetrate’ them. ‘Les yogis opéraient leurs experiences
sur un “corps subtil”, c'est-a-dire en utilisant des sensations, des tensions, des états
transconscients inaccessibles aux profanes . ils pénétraient dans les profondeurs de

I'inconscient, et savaient * réveiller” les couches archaiques de la conscience primordiale
(Eliade, op. cit., p. 238). They were convinced to come, in this way, into contact with, or
to merge their identity in, the_eternal, divine One ur\derlylng all phenomenal existence.

PR un]BSSIrHerIFg(ﬂ’I’UQ’]ﬂ'E rostril) a’dlnfl&bd’ﬂlrg(ﬂ’l’(l{j’l

319. The process is that of the amrtikarana described p. 72, n. 132. Compare also
Bhatta-Narayanakantha on Mrgendragama, K. 6, 7 f

320. See Die Religionen Indiens, 1, p. 115 f.; Kane, op. cit., 11, p. 188 f. The first saipskara
is the garbhadliana (conception), the second the pulsavano (the ceremony to be performed
in the 2nd or 3rd month of pregnancy to ensure the birth of a male child), next the
stmantonnayana (the parting of the hair of the prospective mother to be performed in the
6th month) which here is to make face and limbs of the cmbryo-wcll-shapcd

321. Cf. sahara on Jaimini, PilrvemS. 3, 1, 3 satpskaro ndama sa bhavati yasmiii jate
padartho bhavati yogyah kasyacid arthasya.

322. SomalP. 4, 20 even prescribes a bath in order to destroy the impurities caught
during its stay in the womb

323. Some of these are to protect the baby-fire, others arc to worship Brahma, Vi$J7u,
Rudra and Ananta (-Siva), i.c. God and his manifestation as the Trinity, and the deities
ofthe ten quarters

324. | refer to Brunncr-Lachaux, op. cit., p. 248.

325. Sec c.g. Eliade, op. cit., p. 240 f

326, IC with the nartres and the deities who were concermed inthe rite: see
dsoBruror-ladaux, o dt, P 264

327. SomaiP. 70 f. .. .pujahumadlkarma ca /grhalta bhagavan punyaphalam ity ahhidltava
ca

They dwell, it is true, on the significance of particular acts, mantras and gestures,
distinguishing between worldly fruits (blmkti) and transcendent merit (i.c. emancipation:
mukti), the large majority of worshippers being, of course, desirous of the former

329. It may therefore be said that the performer o f these rites pursues the same object
as the yogin

330. The success of the rite depends on the perfection of his spiritual development. He
must take part in it with his whole personality. From the above exposition it will be clear
that the opinion which has long been current in the West, viz. that Saiva rites arc neces-
sarily orgiastic, is untenable.

331. Cf. also SomaiP. 3, 95 tvatp grhanasmatkrtaip japam / siddhir bhavatu me yena
tvatprasadat tvayi sthite, and H. P. Chatterji, The Narada Pancharatram, Allahabad, 1921,
p. 152. The same idea was very distinctly expressed in Vcdic ritual, see The Savayajnas,
pp. 186 ff.

332. The first-grade initiates obtain, by the ritual, access to Siva, the higher-grade
initiates may be said to remain, by it, in a ‘state of holiness’

333. The man who performs Krjna's piija will be revered even by the gods (Nar.
Pane. 5, 4, 1)
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CHAPTER V

1. lwould avoid using the frequently adopted term ‘sect’ (which is e.g. preferred by
S chattopadhyaya, The evolution of theistic sects in Ancient India, Calcutta, 1962, p. 46),
because it cannot be said that Visnuism and Sivaism were, and are, schismatic bodies of
believers which had seceded from a more or less established church.

2. Now see also L. Renou, Etudes védiques et paninéennes, xv, Paris, 1966, pp. 15 ff. and
pp- 34 ff.

3. RV. 7, 40, 5. Translators disagree; even Renou’s translation and note contradict
each other (E.V.P., iv, p. 103; v, p. 44); the adjective mtdhvas may in any ease apply to
Rudra (cf. e.g. 1, 114, 3), and the particle hi must make sense

4. Cf. 6,49, 10 and 13; 7, 36, 5 and 9; cf. 5, 51, 9 and 13; 10, 66, 3 and 5; 92, 5 and n ;
8. 54, 3 and 4.

5. Cf. 5 46,2; 6, 50, 12; 10, 65, 1; 66, 4

6. Some references to the Rudrah, Rudra's sons (e.g. 8, 20,17) can be left unmentioned
here.

7. %Il s’agit d'un poéme mixte Visnu-Marut's, ou plutot, soit un poeme aux Maruta
I'imprégnation * vignuitc™, soit un poéme a Visnu avec insistance sur l'alliance entre le
dieu et les Marut' (Renou, E.V.P., x, p. 96)

8. Cf.RV. 8, 94, 12. Visnu is 1, 156, 4 said tobe the ordainer associated with the Maruts;
see also A. A. Macdoncll, Vedic mythology, Strassburg, 1897, p. 40

9. Cf. K. F.Gcldner, Der Rig-Veda, Cambridge, Mass., 1951,1, p. 420; Renou, E.V.P.,
xn,p. 114, xra, p. 92. For Rudra= Agniseee.g. TB. 1,4, 3 6; 1,6, 1,2, and the references
given above. For Vi?nu and sexuality now see also I Filer, ‘Indian erodes of the oldest
period’, Acta Univ. Carolinac phil. mon. xrv, Prague, 1966, p. 49

10. Places such as VS. 21, 19 f.; 25, 3 and 5 arc not relevant; nor are. in the brahmapas,
passages such as TB. x, 4, 3, 6; SB. 5, 4,2, 6 and 10

11. See e.g. AiB. 6, 30 quoting RV. 6, 20, st. 2 of which refers to ViSriu and compare
W . Caland and V. Henry, V Agnistoma, Paris, 1906, pp. 373 ff.

12. M NU. 71 ff.; ¢f. 277 ff (and secJ. Varenne'snotes: La Malia Narayana Upanifad, 1,
Paris, 1960, pp. 152; 153); in 401 ff the poet tries to avert the god's anger

13. See e.g. Mbit. 3, 187, 5 T am Vi$nu, | am Brahma and I am Indra, die lord of the
gods, I am king Vaisravana, Yam a '.An author may indeed remain undecided whether
or not he should consistently give the Highest Being the same name: cf. MNU. 260
‘itis Brahma, 3iva, Hari, Indra, the Imperishable O ne';st. 223 itis Rudra who acts as the
regent of the world. Elsewhere however Rudra and ViSnu are clearly distinguished.

14. Forearly evidence (+ 100 8..) : 8. N. Puri, India in the time of Patanjali, Bom bay,
1957, p. 188.

15. See Die Religionen Indiens, 1, pp. 241 If

16. One might for instance read the long invocation of deities and powers pronounced
by Kausalya in performing a farewell rite for Rama: Ram. 2, 22, 2 ff. (See e.g. A. Guruge,
The society ofthe Ramayana, M aharagama (Ceylon), i960, p. 256 f.) Com pare also descrip-
tions o f rites, etc., such as Manu 3, 85 ff.

17. See Die Religionen Indiens, 1, pp. 332 ff, etc

18. See e.g. Manu 12, 121

19. See e.g. also H. D. Bhattacharyya, in R. C. Majumdar and A. D. Pusalker, The
history and culture of the Indian people, n, Bombay, 21953, pp. 462 If

20. 1 cannot enter here into a discussion of the interesting question as to how far in
ancient times minor or local deities or rites became ‘translated’ into ‘scriptural’ types of
gods or worship and conversely ‘scriptural’ gods or ceremonies, in casu Vi$nu and Siva,
were transposed into a local setting. For lack of sufficient and reliable information on the
religion of the lower classes many intricacies of these processes of ‘universalization’
and ‘parochialization’ regrettably elude our observation.

21. Or they arc included in one recension of the text and om itted in another. For some
particulars see Guruge, op. cit., p. 257

22. W ith Guruge, op. cit, p. 257.

23. One should be sceptical about the dem onstrative force of arguments derived from
the infrequency of occurrences of the god's names in definite texts or from the
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insignificance of the functions attributed to him. That £iva'is known to the author of
the Kaut. Arthai. (2, 29, 13) as the power of the thunderstorm which may destroy cattle
or to the compiler ofApGS. (7, 19,13 ff.) as the recipient of the Silagava or Isanabali does
not show that his position ofunquestioned supremacy was not established at those periods
(T.M.P. Mahadevan, in Majumdar and Pusalkcr, The history and culture of the Indian
people, n, p. 453). These authors were interested only in one single aspect or function of
the god

24. E. W . Hopkins, Epic mythology, Strassburg, 1915, p. 231.

25. As such Vi$snu combines with Fire and Sun to make the horrible form of Siva (7, a.
173 ; 83, 117), although in passages where the latter is God he is said to have created Vi$nu
(13, 14, a younger passage after st. 1 in the N. ree.)

26. Cf. Mbit. 7, a. 57 f.; 12, 122, 36; 13, a. 14; a. 17; a. 145, etc

27. Mbit. 7, 172, 51 ff. Afterwards Siva grants boons to Vasudcva-Narayana (st. 73)

mbh. 10, 7, BL; 7, 57, Bff. ad severd other deoes. 'IT’ereacsaHai
te Hratavere Kisrabons to, praisssard acres Sivaor receives boas:
god adhis corsort U

29. Cf. c.g. Ram. 6, 59, 128. Some particulars: A. P. Karmarkar, ‘Religion and philo-
sophy in the epics’, in The cultural heritage of India, ed. by the Ramakrishna Mission, n,
Calcutta, 2i902, p. 86

30. Compare also Mbh. 2, a. 19; a. 38; a. 42; 3, 40, 2; 5, 22, 32; S, a. 88

31. | refer to Hopkins, op. cit,, p. 213

32. ViP. 4, 1, 8 ff (warakop’at;,wnsan seems to have read Uvaralapat)

33. ViP. 5, 23, | ff. See also Hariu. a. no, 6164; a. 1M, 6243 £; a. 115, 6431; BrP. 14,
; PadmaP. 6, 273, 2.

A dotrelarésadhragisoceinvon. 2, a 13ff, ga e fourd
inS Slonmea&]_nn index to the namglflfi Mahabharata (] ,W{] 354 Fp>
adseHydrs, qo dt, pp 213, 217.

HIN JAn outline of the religious literature o f India, OXfOrd, 1990 p47*

3B SedDenatikavya, 10, 7. Far Svain the Ranéyama scdso Hykrs, cp at, p
219, This il wes dlso pointed out by the Dutch dergyman A Rogarius Who witke a
bakmlrdmrdqg/’ndx::ne open-deure tot het verborgen heydendomé&Hmmm
1651, by W, Glad, The 1915, se p B Sc

reedited g Fh Bddas
Afgoderye derléat-lndische hliyldxej ég‘g%‘,w wm’g‘%ﬂh dergyran),
37. Ram. Bombay ed. 7, 31, 42 ff

38. Rant. cr. ed. 2, 22, 18; B. ed. 7, 91, 7 (the commentator Rama observes that this
homage is paid for the sake of the undisturbed progress of the ceremony)

39. In anarrative belonging to the Rama-Réavana cycle the latter abducted the goddess
Uma who is rescued by Visnu (P. Thomas, Epics, myths and legends of India, Bom bay,
1961, p. 84).

40. Cf. c.g. SauraP. a. 34: Visnu advises the gods to revere §iva also, because the asuras
are invincible as long as they worship that god

41. Mbh. 1,59, 20; 5, 61, ii;5, 128, 47

42. ViP. 5, ch. 32 f. An extractis found in AgniP. 12, 41 ff. Cf. also BhagP. 10, 62, 2 ff.

43. In a Sivaitc variant of the story (Maity, Historical studies in the cult of the goddess
Manasd, p. 112 £) Uga wins the favour of Siva himself by her extreme austerities; the
god blesses her so that she becomes able to marry the youth who however later on irritated
the god by his audacity: he was cursed and accordingly bitten by a snake

44. H. H. Wilson and F. Hall; The Vishnu Puréana, v, London, 1870, p. 120.

45. | refer to Wilson and Hall, loc. cit.

46. Another interesting episode is the story of Dadhica in LingaP. 1, 35 f.

47. The development of the relations between the two main currents of religious
thought and beliefaswell as those between these and the other denom inations cannot yet
be described. The first prerequisite to any history of these events— without which no
thorough understanding of Hinduism and a systematic, consecutive account o f its history
will be possible— is an analysis and text-critical examination ofall written sources— first
and foremost ofthe puranas and the enormous bodies o fallied and subsequent literature—
and an ascertainment of the relative, and, if possible, absolute, chronology of their
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component parts. The foundations o f tliis system atic research have been laid by W . Kirfel,
in Das Parana pancalaksana, Bonn, 1927, and ensuing publications. An interesting collection
of relative facts— which for reasons ofspace cannot be summarized here— may be found
in H. Meinhard, Beitrage zur Kenntnis des Eivaistnus nach den Parana's, Thesis, Bonn, 1928,
(Bacssler-Archiv 12), pp. 34 ff. Books such as V. R. Ramachandra Dikshitar, The Parana
Index, 3 vols., Madras, 1951-1955, however useful and meritorious, can hardly contribute
anything ofvalue to these investigations, because they arc planned as mere indexes o f facts.
R. C. Hazra's important compilations on the Upapuranas (Studies in the Upapuréanas,
Calcutta, 1958-1963, etc.) arc likewise deficient in this respect. The opinion long ago ex-
pressed by G. BUhlcr (The sacred lau>s ofthe Aryas, I (S.B.E., n), 20 xford, 1896, p. xxx n.),
which had the approval of H. Raychaudhuri (Materialsfor the study of the early history of
the Vaishnava sect, Calcutta, 1936, p. 2): 'The early history of the puranas, which as yet is
amystery, will only be cleared up when a real history of the orthodox Hindu sects, es-
pecially of the Sivaites and Visnuites, has been written’ obviously expects too much from
extra-literary sources. The contrary is nearer to the truth, although it must be conceded
that once the chronological order of the texts has been established as firm ly as will be pos-
sible and the history of the religious and philosophical ideas, etc. has been written, our
insight into the structure and com position of the texts will also be considerably deepened

W ith regard to the puranas it may be said that, Brahma being left out of consideration,
itis Visnu who as a rule occupies a position of pre-eminence in the earlier texts, whereas
the later stratifications of puranic myths and legends not rarely testify to Siva'scoming to
the fore, also to enact independently and alone the three great roles of unfolding, preser-
vation and rcabsorption. The Saka and Kushana dynasties (Ist century B.C.-11ird century
A.D.) were usually Sivaites or Buddhists. The popularity of Sivaism with foreign rulers
continued. Severalindigenous dynasties adhered to the same religion and numerous temples
were, in the classical age and afterwards, erected in honour ofits god. Before the end of the
Vth century A.D. Siva was worshipped in tinga form even in inaccessible parts of Bengal

Although we know few precise details about the history of these religions before the end
ofthe IXth century, Sivaism seems to have been dominant in many regions. In the times
of Sankara and the Bhégavata-Purdna (VIlIth-1X th centuries) there does not seem to have
been a universal strong antagonism. In all probability, Vignuism gradually grew in popu-
larity all over the Indian sub-continent from the middle or the end of the IVth century
A.D . several royal personages assuming titles such asparama-binigaoata or parama-vaimava

VI59U also, represented by various divine figures, seems to have established his cult in
Bengal by the Vth century A.D.; from the VUIth century onwards its development is
evidenced by many inscriptions. Yet it is only after about 1000 A.D. that this religion
can be decidedly said to have come to the fore. Except in those regions which have re-
mained loyal to certain forms of Sivaism and in Bengal where Saktas have preserved a
stronghold, Visnuism may be held to have after that date enjoyed supremacy up to the
present day. This development is reflected in the data concerning both religions in those
oversea territories (Further India, Indonesia) which were drawn into the sphere of Indian
influence (see c.g. G. Coedés, Les peuples de ta Péninsule indochinoise, Paris, 1962, p. 209
and my article on ‘The presence of Hinduism in Indonesia’, Vivekananda Conun. Voi.,
Delhi, probably 1970; cf. Majumdar in Majumdar and Pusalkcr, op. cit., iu, p- 67).
Although the family god of the early Calukyas ofBadami (VIth century) was Visnu they
also worshipped Karttikeya (who is associated with Siva). An inscription found at Gang-
dhar and dated 423 A.D. records the erection ofatemple full of the Pakinls, i.c. aclass of
female imps, in honour of the Divine Mothers ‘who utter loud and tremendous shouts
ofjoy and stir up the oceans with the mighty wind rising from the ‘magic’ rites o f their
religion'. Nevertheless, the founder was a Vaisnava and the conclusion that already in the
Vith century acult of Mother goddesses could influence Vai$nava forms ofworship, seems
indeed warranted (cf. D. C. Sircar, ‘Vaishnavism', in Majumdar and Pusalkcr, op. cit.,
ni, p. 421). A clear piece of evidence of such an early (Vth century) approach between

Vai$nava and Saiva-Sakta worship is furnished by the Maukhari chiefAnantavarman, who

in one of the caves in the Nagarjuni hill installed an image of Krgna and also images of
Bhitapati and Devi, that is of aiva and Durga. The religious beliefs— or rather policy—

of royal families, known to us from inscriptions, etc. cannot always be regarded as a fair
index of the popularity of a definite denomination. So when Orissan kings of the X Itli
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century profess, in their copper-plate grants, devotion to Vi§nu ‘without omitting to in-
sert verses in praise of Siva' (P. Mukherjee, The history ofmedieval Vaishnavism in Orissa,
Calcutta, 1940, p. 13), this may only mean that the royal family while privately wor-
shipping Visnu respected the Saiva sympathies or allegiance of part of their subjects.
For Harsa's reign (characterized by religious ‘tolerance’) sec R. M ookcrji, Harsha, Oxford,
1926, p. 160 f.; A. Scharpe, Bana's Kadambari, Thesis, Utrecht, 1937» PP- 88 ff. For
historical data see c.g. also Die Religionen Indiens, 11, pp. 115 ff.; 188 ff.; Majumdar and
Pusalkcr, The history and culture of the Indian people, voi. n, etc., passim; K. A. Nilakanta
Sastri (cd.), A comprehensive history of India, 11, Calcutta, 1957, pp. 378 ff-; R- Dcssigane,
P. Z. Pattabiramin and J. Filliozat, Les légendes givaites de Kancipuram, Pondicherry, 1964
p. m f. (the Pallava monuments of the VIIth and VUIth centuries show that Vis$iiu
Ranganatha was associated with Siva'scult; in Ramanuja's times Saiva teachers and pupils
visited also Vaisnava shrines, etc.); M. Singer and others, Krishna, Honolulu, 1966, p. 120;
Chattopadhyaya, The evolution oftheistic sects iti ancient India, passim; 13h. Sh. Vcrm a, Socio-
religious, economic and literary condition o fBihar, Delhi, 1962, passim ; R c. Majumdar, History
ofBengal, 1, Dacca, zi963, p. 401 (although the Palas and the early Senas were Buddhists
and Sivaitcs respectively, they both also supported the Vi?nuite cult which must have had
many adherents). The Vijayanagara emperors and, also in later times, other rulers, though
by personal religious persuasion Vi?nuitcs, generally adopted religious policies which ex-
tended toleration and sometimes even temples and village grants to adherents of other
religions

48. 1 refer to G. Biihlcr, The laws of Manu, (S.B.E., xxv), Oxford, 1886, p. 595;
R. P. Kangle, The Kautiliya Arthaiastra, Bombay, 1965, p. 119; P. V. Kane, History
of Dharmaléastra, n, Poona, 1941, p. 1313 f.; Majumdar, in Majumdar and Pusalkecr,
Thawsmu&lrﬁég?e Indian people, Ii’_r\u‘Bam bay, 1954, P "65_" D'\w‘rlm

nstaroe, rertionofabi Sa\aaig?qrg ot(b%?he ofaeof

Msdmpesmmpxax ofmlrrmmal king smdsoB Ziaﬁbal%
Malabarisches Heidenthum, Q/W Calad, Arstercam Acaceny, 1996

50. See P. Hacker, 'Religiose Toleranz und Intoleranz im Hinduismus’, Saeculum
(Freiburg and Mianchen), vm (1957), PP- 167 ff.

51. For references see Kane, op. cit.,, n, pp. 169; 665; 736; R. C. Hazra, Studies in the
puranic records on Hindu rites and customs, Dacca, 1940, p. 201.

52. | refer to Die Religionen Indiens, 1, p. 260; n, pp. 213 ff

53. Mbit. 12, App. I, n° 28 (a. 285 vulg.), passim

54. That is to say, Siva is (185 ff.) said to be the lord of ghosts and SPirit?, to carry
skulls, to be clad in leaves and rags, to laugh awfully, to be terrible *to'behold and to
observe dreadful vows and practices, to be fond of cooked and uncooked meat, etc

55- Two chapters in the Varaha-Puréna (70 f.) are directed against the Pasupatas.

56. Kane, op. cit, n, p. 169 (Vrddhaharita, 9, 359; 363 f.).

57. See Kiirma-Pur., 1, a. 16, csp. 115 ff.; 2, 16, 15; 2, 21, 32

58. ‘In old days the sectarian bitterness between the followers of Siva and Vi$nu was so
great thata ‘good’ Vaisnava would not even use the common word 'to sew ' (siv) because
it resembled the name 'Siva' (S. Stevenson, The rites of the twice-born, Oxford, 1920,
p. 266). For Sivaitcs denouncing the Vedas and exciting anti-Vifnuite feelings see also
Hazra, Upapuranas, I, p. 362 f. The BrahmaP. (56, 64 f.) expressly states that in the holy
PuruSottama ground a temple of Siva was erected in order to repress the wranglings
between both denominations (Saivas and Bhagavatas). Visnu was sometimes regarded
as a sorcerer (Meinhard, op. cit., p. 38). W hen in the temple at Cidam baram, which had
long been a centre of Sivaite cult, Visnuite symbols, etc. were introduced by new rulers
who worshipped Visnu-Vithoba, twenty priests are related to have com m itted, in protest,
suicide, by throwing themselves down from the high towers (A. T. Embree and F
W ilhelm , Indien, Frankfurt M., 1967, p. 214). See also R. O tto, Dipika-Nivasa, Tubingen,
1916, pp. V; X1: 55; 58; 75; A. Lehmann, Die iivaitische Frémmigkeit der tamulischen
Erbauungsliteratur, Berlin, 1947, p. 49

59. In a passage in the Eankaradigvijaya (15, 1-28) M adhava brings Sankara into contact
with the Kapéalikas. Their preceptor reproaches the philosopher for neglecting the rules
of the Kapalika worship of Bhairava (carrying a skull red with blood and wine, etc.)



Ch. v NOTES 197

There ensues a fight between king Sudhanvan, who accompanies Sankara, and die Kapa-
likas, who arc killed in consequence ofa curse pronounced on them by the philosopher
See also R. G. Bhandarkar, Vaisnavism, Eaivism and minor religious systems, Strassburg,
1913, P-127 f.

60. For sonic particulars see Hazra, op. cit., pp. 201; 234 f.

61. When Vcdic sacrifices were abolished, the Veda was sold, etc.; here also hcredces,
Jainas and Kapélikas arc put on a par. Cf. also VaP. 58, 31 ff. According to VamanaP
12, 17 Siva was not invited by Daksa because he had come to be known as Kapalin.

MatsyaP . irdhavapiindram tnrda iubhram lalate yasya drsya(e /concialo pi hi
htddhatma visnulokc ma/uyate; SEBB var. 58 &A1 karmar. 1,

63. Bhandarkar, op. cit.,, p. 117. VisnuDhP. 1, 74, 34; 2, 22, 133 f. mentions the
scriptures of the Pasupatas together with those of the Pancaratrins, the Vedas, puranas,
dharmasastras, and 'Sanikliya-Yoga'.

64. See Hazra, op. cit., p. 225 f.; 233; see c.g. KirmaP. 1, 12, 249 f.

@b. vrddha-Harita-smrti 2 67; ptndp. 2, 31, 65 Padmar. 6, Bvaisnavo varnabahyo
‘pi panati bhuvanatrayam

See Hacker, op. cit., pp. 171 ff.

67. Hence ekantimarga for ‘monotheism’

68. Cf. c.g. VarP. 70, 23 ff.: yo visnuh sa svayam brahma yo brahmasau mahefvarah, and
dissenters arc wretches; KarmaP. 1, 26, 89; 95; I, 27, 10 ff.;LiP. 1, 19, I-14; 1, 21, 14;
2, 4, 20 (visnubhaktasahasrcbhyo rudrabhakto vilisyate, etc.).

69. Vrddhalianta-Smrti 2, esp. 42 ff; 63 ff.; 4, 27 ff ;4,449 ff. Cf. c.g. 2, 44 where wor-
ship of Rudra and the Sivaitc tripundra (the three horizontal lines on the forehead) are
called ladra manners (cf. 2, 47; 63). A Vaisnava brahman should not even in an emergency
apply ash to his body (2, 48). One should not even look ata human body which is without
the distinctive marks of Visnuism (urdhvapundra), for this is like a place for cremating
corpses. This antipathy to the marks of the other com munity is often said to be mutual:
‘Selon les vichnouistcs, porter le lingaiti est le comble de l'abomination; selon leurs
antagonistes, quiconque porte le nalunam (the ViSnuitc perpendicular mark) sera tour-
mente dans l'enfer "(J. A. Dubois (1764-1848), Moeurs, institutions et ceremonies des
peuples de I'lnde, ch. I1X, new edition Pondicherry, 1921, p. 187. An English trans-
lation was published in London (1816))

70. GarudaP. X, a. 7 ff.

71. Hence also the statement, in a Vaisnava context, that Visnu is the Siva proper (cf
e.f. PadmaP. 6, 265, 37). There arc, ofcourse, parallels in other religions. Many orthodox
Dutch protestants still object to using the second member of the phrase Roman Catholic.

72. M. Weber, The religion ofiIndia, Glencoe, 111 1958, p. 21

73. C and H. Jesudasan, A history of Tamil literature, Calcutta, 1961, p. 246. For in-
stances of poets who abandoned themselves to the use of a vocabulary of hatred,
contempt and intolerance against non-Saivas see ibid., p. 27 ‘Throw to the dogs the
food of those who do not call upon Visnu’; p. 132.

‘On voi S Im Utfa’quS fomrer quelquefois ds

atroyEnets_ pour
demtetdalrela 5 Iemedaleu‘ elas amtje’ds(?uskspius
aroes et les e vormir torat ¢ Hegdenes & dinpéctias,
ICICCIIIE\/iCh'm lacontre Siva..

76. Thus the poetess Cinnamm a (who lived before the X th century) prays, in alaborious
stanza, Siva 'to deliver us from the great delusion, Siva who in his aggressive and over-
bearing Mahabhairava attitude conquered no less than five ai‘ataras of his rival Visnu:
his stick is the huge skeleton of Trivikram a, i.e. the fifth avatara slain by him at the time of
the universal dissolution; he tied up Nrsimha's hands with the serpent Sesa; he dug his
nails into the flesh ofthe ancient boar and assuming the form ofa fisherman overpowered
both Fish and Tortoise when the universe was but a vast ocean’ (seeJ. B. Chaudhuri and
Roma Chaudhuri, Sanskrit poetesses, A, calcuua, 1939, pp. vin fi; 5 fi; 75)

77. Die Religionen Indjens, N, PO 125 .

78 Traditions of conversias must ke left urentioned here (seeg S Kiidresam
Alyangar, som e contributions o fSouth, India to Indlan cullure Cdautta, |942P-237 %EXK\
O’ mMEt egsss of religioss revival viewed wi ke by tre qyposing A
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Gopinatha Rao, Sir Subrahmanya Ayyar lectures on the history of Eri-Vaisnauas (1917).
University of Madras, 1923, pp. xo; 27). Already at an early date the various religious
communities borrowed their methods of proselytizing from each other as appears from
the tradition that the Vaignavas o fthe South, on seeing die success achieved by Saivism by
the employment of the vernacular languages— which they had learned by watching
Buddhist and Jaina preachers— proceeded in their turn to employ, with marked success,
Tamil (Gopinatha Rao, op. cit., p. 13). There is no reason for doubt that com petition and
innocent animosity were often rife in the small village com munities. Thus Ramanuja had
to setde a dispute about the identity ofan idolin atemple which the Saivas claimed as that
of their deity Subrahmanya and the Vaisnavas asserted to be Vchkatcsa (Gopinatha Rao
op. cit., p. 12. C£ Die Religionen Indiens, n, p. 15).

79. He could notpull offthe last little ring from one of that man's toes which obviously
had been attached to it by virtue ofdiat mantra which now on his request was com muni-
cated to him by his victim. Afterwards the same poet, in order to extend die famous Sri-
rangam temple, plundered a Buddhist sanctuary

80. Thereupon he was with all honours conducted through Jfianasambandha’s birth-
place. See Gopinatha Rao, op. cit., p. 6

81. Sec e.g. SauraP. 4, 21. The Eiva-Cita (which forms part of the PadmaP.) 16, 6
warns against hating the other great god although Saiva faith is the only true and perfect

religion.
é Hder, qp at, 177
K Ahlrbudhnycls a 12, 13 16T Cf . O. Sdradh;, introduction to the paiicaratra

and_the Ahlrbudhnya S?#m\la‘ AQH‘, 1001fT

sauraP.
Cf.pie Rengmnen Indiens, 1, R 344ff.

86. Cf. e.g. SauraP. a. 11, dealing with the cult of Siva, states at st. 8 nirdambhah
satyasaipkalpo bhaktah syad intanto mama / siiryavahindubhaktanam intanto vaisnauah parali.

87. Another attitude— much in evidence among Visnuites— towards other cults and
doctrines simply consists in ignoring them. This tendency may for instance have contri-
buted to the at first sight curious fact that writings ofone school of thought often do not
give us much information about the tenets of their opponents or have a preference for
anonymous polemics. For other teachers again it suffices to declare the god of the other
religion, for instance, incompetent to help his adorers when they surrender themselves
to sin and_ v\ce, e g by msullm one'sown god (cf. e.g. SauraP. 4, 21)

2] CfL.p EBf.,ddle]ﬂil?ﬁ.,Wﬂ.,ar.

D gkl of tre menbers of thre Trinity, Lakami, Panatl ad Sares
\etl, aresad mmﬁehhmdm(&gCopalakehcandrlké#(ﬁ.Wmm
Een onbekend Indisch toneelstuk, ATSEICEMAcadey, 1917,

91. See my paper ‘The Hindu Trinity’ in Anthropos LXlII (Cumm. Voi. Father
W. Schmidt), pp. 212 ff,

92. As far aswe arc able to see, with some exceptions (persecutions, etc.) on the whole
in apeaceful way.

93. One may quote here Kalidasa, Kum. 7, 44 where Brahma’'sbody is said to be three-
fold; all three component parts can, under the limiting conditions of phenomenal per-
ception and thought, appear as the first or as the last and so Siva may have precedence of
Visnu, and Visnu ofSiva; Brahma may be above or under the two other gods; Somadeva,
Kathasaritsagara, 73, 170 ‘U ntil you perceive that Visnu, Siva and Brahma arc really one,

you will always find the successes which arc gained by worshipping them separately
short-lived and uncertain’. The identity of Brahma, Vi$nu and Siva is often taught, e.g.
KalikaP. a. il ; NaradaP. (DrhannaradiyaP.) 15, 74, praising Siva worship, declares the unity

of Siva and Vijnu-Narayana or Siva’'s being a form of the latter (15, 74 cf. 3, 63); 6, 42
‘Only the sinners merged in the ocean of nescience find distinction in the eternal gods
designated as Hari and Samkara'. In many particular eases a certain equality of both gods
or theirjoint appearance in arite or custom may rather be due to neutrality or indifference
on the part of the worshippers. That for instance in worshipping Devi the three great
gods are adored also is due to the well-known fact that they, together with Sdrya and
Ganesa, are the object of the padcayatana-puja (Die Religionen Indiens, 11, p. 83).
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94. Edited and translated by P. E. Dumont, L llvaragita, Baldmore and Paris, 1933.

95. For puranic gita literature in general sec Lecture V1.

96. Dumont, op. cit, p. 8

97. Thisisthename ofoneofthesourcesofthe Gangesand theneighbouring hermitage
ofNara and Narayana (Hariv. a. 284, 15079).

98. According to the author the Sam khya school teaches the essence o f Vedanta (2, 40)

99. similarly at the end of his discourse before his departure (11, 119).

100. Cf. 1, 51:5,42; 46. Looking at another person, which is a form ofcoming into
contact with him, may imply transference of power or blessing, bestowal of grace or
favour, etc. For the Indian beliefs and customs connected with die human or divine look
see my publication Eye andgaze in the Veda, Amsterdam Academy, 1969.

101. Some other places of interest may be quoted: 7, 4 ‘Among the Adityas I am
Visnu' (adityanam aha fittili: BUG. 10, 21); 7, 3“Among those who wield the incom pre-
hensible creative power | am Hari' (mayavinam ahai)t devait purano liarir avyayah); 7, 5
“Among the warriors I am Rama’

102. Is'vG. ii, 108 mayaitad bhasitai/i jiianai)t hitarthai/i brahmavadinam / datavyaip
Santacittebhyah lisyebhyo bhavata livain. Visnu indeed teaches the doctrine to Arjuna (11,
131)-

103. 11vG. il, n i ayat)t narayaiio yo 'sav Tivaro natra saijifayah.

104. Cf. c.g. Mbit. 3, 82, 16 'There, in the days of yore, Visnu paid his adorations to
Rudra for his grace, and obtained many boons difficult of acquisition even among the
gods’

105. See the Mahiinnastava, an ode in praise of Siva (ed. W. N. Brown, Poona, 1965),
19. This eye developed, to protect the universe, into Vijnu's famous discus.

106. KdrtnaP. 1, a. 25

107. VarahaP. 73, 17.

108. Sec c.g. M 13, a. 17: Krsna acknowledges Siva as the creator and is described
as hearing this god's thousand and eight names. Cf. also SauraP. 24, 27

100, Cf. egtsauraP. 43 12 Popuar ntifs (g Mijnu as Svalsweddinggest (ilid
57, 18)) arc left unentioned here.

no Mere enumerations of names are, however, no reliable source of information,
because the order may be traditional, due to the exigencies of the metre, etc. It is of
course impossible to give here a survey of all variants of the theme exemplified by an
episode of the Manasa cycle (P. K. M aity, Historical studies in the cult ofthe goddess Manosa,
Calcutta, 1966, p. 120) : the Creator, wishing to put the ability ofBrahma, Vi$nu and Siva
to the test let his body, in the guise ofa corpse, float on the current. Only the third, Siva,
recognized the body and tried to restore it to life

in. The text continues: ‘By making sixteen one attains all objects of enjoyment and

emancipation’

112. SauraP. 40, 4 ff.; cf. 38, 12 ff

113. W . Jahn, Das Saurapuranatn, Strassburg, 1908, p. X111.

114. SauraP. 40, 6 Irutismrtipurananat)t siddhanto 'yatji yatharthatah

115. Cf. also ibid. 38, 5 Brahma owes his function as the creator, Vi$nu his being the
object of meditation, and Indra his being Visnu to Siva.

sauraP. 38 9 tvattah paraiji prabhuip naiva prayeiiajiiasyati sphutam /viralah kecid
etad vai nifthatji vetsyanti tattvatah (Siva is speaking).

117. Cf. e.g. SauraP. 49, 8

118. | cannot discuss here the relations of both supreme gods to other gods, for in-
stance Indra who is said to be unable to undo whatis ordained or done by Vignu and even
seeks protection by entering the latter's body (MatsyaP. 274, 14; 47, 97 ff)

119. Mbh. 5, a. 109, after 5 (452) atra visnuh sahasraksah sahasracarano 'ksayah / sahas-
ralirasah Iriméan ekalt palyati tnayaya. Cf. also Mbit. 7, CX CIX (7, 172, 50 ff): Narayana
has a visionary sight of Rudra.

120. Cf. e.g. MatsyaP. 47, 11 so 'vatinio mahtijt devo pravisto inanusittt tanum / mohayan
sarvabhitani yogattna yogamayayéa (this work, partly non- (prae-) denominational, partly
vijnuite and éivaitc, may have assumed its present form approximately in the IVth cen-
tury A.D.); see H. Zimmer, Myths and symbols in Indian art and civilization, W ashington,
1946, pp. 28 ff
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serpent-lore, LONOON, ]ééﬁ ma% 'Ith‘regc‘nvsesndebAedb/\/l I guh

613Sf ﬂ’ststaylrglferemjdrsltln wahinganey agsars (Saracha, «s
Conrpare isnu 9 140ff.
20 Seeg v.sngupv Lé
241 Kal., ragii. IO, 8 Aprsad irecription of Adityesar, c.1.1.. I, 2 mp 2DFF;
2% Cf. I\/Byl,ls,s-vrya&axaka 2. 1%5; DQite
it BB, ka Budhesvé@inscis EsEtly
SIBISIr\%j](a‘t)&iEI\H dama Te [ (miaecy 93% o 3sfumasfallrg|nloe
mRa'mbefcxer‘emjamhftaijﬂ’eme g Which ke hed towin her
hard For Sri-Laksnu ad the aoeen sfevﬁsb:mseccg ;:laxss;has

Sonedeve, «ss. 74, 213; 100 15
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24 Indls op dt, rfs 108 109, 135,
Zﬁﬂr%ibdccfedofﬂ'etrﬂ'sﬂwamﬂqfud'essadmmmmcm'm
\/ijmln beer ircametion (Somedhva, «ss. 124, 223): tre god inoked cortinued his

aorous gorts with her by geerl |nﬂ1saaaa alikap. @
| refer taspects u'tgny V\smil‘r;l!gn p 20f. Fa'v(:inu s;anuha?r% nmamaewithtre
SLpeviBhP

L 151%; VimiP. § a 28 (wausyar. 47, 13ff.: Krsmaad his aorsars);

siltipalavadha 2, 33, Kss,
28 nHarvaipta, 2, a 47 fE=a 104f; sz:espmal%a =a1B).
20 :hégP plb é 211t by G

Z) | tODue Rehgmnen indiens, |, @ 21

Das Ramayana und die Rama-Literatnr der Ind

Frab.:gEr ]ggcﬂf atleedo L. Roou (L Roou ardd Fllicezs), « - inde

classique, I Fa‘ls
= uu&gNsiﬁaA/\ﬂa’ungaTB’t, sl ar 16000 V\éiber oetett
heten Deundn%q unflaticenDinge, diesicvonihmedh eiben sirduredhlig, ud
by o G irtl @ Ziogonoa
jeni imensie si ala-
ol mmmmm Tmpa o
Bra\lmavP KJKh

A Sceg H an L,r‘d R llseMUK Gedichte aus der indischen Liebesmystik_des

Mittelalters, LEII D\e Religionen Indjens, Il, @ (onJayacovalsGiter
Anch, 5) Aurdoi

1531
thah |cgai”y p 153 N, songs of vidyapati, FOIChENTy

25. ScJ C Mz(‘ru Drama in rural India, LONCON, 1964, 8.
(I!IFHE The lyric in Indian poetr outta, 1932 p 100 Tre
perfomer ofa na"alsemmjtosrg ha“edm?/ Lk in arcer to aeste assoed

Q%ﬁ

Ri

adgaritd anogtee Se p 123 S sdEJ'I‘rtrrpsma’d M Seenr
QY Bengali religious lyrics : Valshr\aua outta, 195, W. G AYTEY, The loves of Krishna
m Indian palnlmg and puE[l’ ]SE} D. E!"Eﬂaj‘aya Love songs usldyapau

=H for rdigas

er S.1V. Journal ofAnthropology, XV, pp
pegsckpd] mfrtmﬂ”elrlecf
H

aribhaktivilasa mers amnﬂ*ehgeialxbof\ﬁsn
e Ivu%vhlemqn%mh two nodem Irdh b/a%s

Love gt O!Vldyapaﬂ E 24f)* Inﬂfeajtnc')lfgajransmtfe

Badhs relesse. Inmu'sylrg
allhsloesasmedvmm staye'rﬂ'mzaj%,espa’rmy merdty
resd tostad

of tre sad to allowvnothirg, ot even norals,
God' (ad Bengali literature, d, 1998 p 37 1. ‘E\mta:tay
Ny snester to the Indien heart trensuchi ES %r&ﬂ"eﬂuebythe
watersof the  Kdapairg withhisfiedsintre ad
neking love to tre milkeai |nﬂfekauamna0?o&s’ In tod im
lowe of God & activity Tulsicks would, in later
nes, part to such eenp far, left

i int o es &5 Braraa who, far, g
RaHaca who left his father, the gopis who left treir husbads Seccg R D Raredt,
Pathway to God in Hindi literature, , 199 p 6] e

28 snagp. Mah

A B Kaith a nistory o rsanskric inerawre, OXford, 1990 p 57. Foradassly reicted]
O et S s s Birm 4p 1@
&B Harsac.,
BAg kad. Ml stster guru, R

262. Seisdready metiocedinttekena v. 53 12.

23 pie Religionen Indlens || 81 EI&E Patterns in comparative religion,
Lcmb’\a’dNewYm ﬁ h‘l’l’s The cult o fthe Mother-goddess, Lﬂ’d]’],
199 m 138 ff('ITeunm] mt‘rErHTBU'narmsrs'l’lmt’lsufarrhdﬂE
leest i eeqjlcsn%ls Mother’).
|cﬁsa Kwn. 1

Xh Cf. Kalicksa, kum. 1, LT

@Eﬂ

R,
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26 Kailchsamm 150 3 16 Bag, «
. 260, Kalidkea, kum L$f37l—kﬁnamllo‘dsa8rraham§929
who wias won by e toilsone ascetidsmof Gati

Seeeg vatsyar x15462mmp 2 12f; K’:i kum. 1, SdadampaeH
ZIMYEX, The king and the corpse, New York, 1948 part

20 Cf. eg dDmaisyar. a 154

20, sanityadarpana, 27 comm Conpare honever pesses suth as Candin oe. 2
WErevaalsp.tmam’WmanntErofaCUterusgﬂst'wda]rgﬁ\e
wives of munis.

271. Cf. dsoibid, 3 4 1 n}/madndlmemﬂ*erdmmtmm
thﬂegeet Sardraueasssmb/ﬂ'e f% drawattetion
to sare jons from Southrindian poets, tre parai irg tre rationbetvween
the humen sou and God on the are herd wiith trefl o/\e“a'dﬂ"emofnslrfemtre
ather: ‘ Like alotus which refusss to gaen to ary wanmth atrer trentret of tre:

soul will ot nelt at any influerce but VisnuV (R ,mmm.saﬁeah? |LE'
traur‘gﬂ”ea‘rbgusrdeofrmxelndwr‘e “The sne s|avhich toss its
maﬂn% amhwwmd%zamlsmvwm
272 Seeg Gonda, s.m.‘es in Sanskrit literature hp',Of
%772 %\f & ecailed mytholodicel Motif, . e, Dandin oke. 5 Sed0
S m[ﬂvvelrr}\/FestschrmJ Wackernagel, ]%mglff ok
275Kddaakum . 28K %sums thet on ths cocesion Kana

g
IreAlS, antholo tmalmhs is rore tren huran (ind
s A a‘gl%Pnyadarnka when her mami vgae 2
Geu'lssgtwastrauedb/ ofﬂfesaaﬁuaﬁreetn K. kum. 1, 53 ato

ad?’.
271. Kenh, cit, p 8 See Kdidks, kum ., GO 8 It is ronachys diffiadt tose
Wnylhsbeeuﬁl g mmmpélrtoadanmmofrmre,dfujdme

gnen

218 Keildasa, um

29, mbh 132%4)% nekes mnetionof treloe Cgoysofhd\nregrlamrgso
long, h.IRanl 1,3 6spsd€ofa hudred

o

YEars barg
eqLdl to anu elc. camt haecm‘reerw oftre
B of (M ]f long )_ on of thee o chities
vwll%efa’twmgtyadtem eftrﬂ'e ameazeeg doSoracha, «ss.

yada nabhud ratanto sya gatesv api /tada dena cakampe bltuvana-

lra% g €.0. Bhavisyottarap., 62113:%
eg Soredea, «ss
x| refegtorrybodéme savayajnas, ATSErCEM AcedenTy, 19665 p 34f. ad
Die Religionen Indiens, || PR ZBf 2121
B o I'I\/E):j‘er I, p
1 e, rilogie,

6. hs%‘e IT o flrdmmjmsfwrdldsadlrlz%a%rgm
divire neled emlanlylsmd\srmommm Saeferg , South
Indian images of gods an oddesses 196 m Barenjes, oevetopment of
Hindu iconography, [ ]Ei

286 sanatkumaras., Karut. 4, 9ﬁ d Meg qdt lLpQ
281, Lingar. 1, 41, ix. Compare d0 MBI, eeitrage zur Kenntnis des éivaismus
nach den Puranas, pa

EISAn(holugy & dso Panati's fudtion & “ the fittirg refige of &l
wormren'’ a
20 I—bmjde«mbedmrtajmm%gﬂ%amasﬂm(bd Z, 6.

220 KIFami@g, pravodhacandrodaya 3 1
2L Seeg T. G MAMG, kaidasa. POOB, 03, p G
22 Seed A K CoOmarasnalTy, The dance of siva, Boviay, 1998 pp 831f; L
Freckric, La danse sacree de 1Tnde, PANS, 1957.
15—vs.
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238, The care which he eeoutes intre Chidabaram Tenrple ard which foms e
well-known notif of the Netargja ineges s are very fudbnental ida It rgoe
of 'h$gﬁ"\t/e preseneti mc{uaj %wmcﬂﬁ rerr‘c?\flj\rl‘:‘gE

anar an i ri s
wdliftedinthesignof: , rether, ion ized by the uger
left hedwhich a offlare hidi lfeuamda’laaﬂuemvdl‘mgb

rm:b\nst:leQ/a‘e foot which is

gnam]gg tre of grae ad e
heldal towhichtrehartsarenace topairt. The other anted ontregrourd
erdm ichinthe well-knoan ineges the god belaes hi , Oves anaboce o tre
mgabg%lrg inttesansaa

A vas. 160

2B H Z2mer, the art onnman Asia I, &

2% Bharatiya-Natyalastra, mam oaﬂltﬂetraﬂau
GoeEhy The Na(ﬁ_slria_“, = Bw\gss,mmﬁog mmw Das
indische Drama INH Theatre in_the East,
_Q%Thea(re p]géagmmep(hmAua or. (Ltigd ),féi):ﬁ}] 42ff. Anede:
jan of ian by a presartflay Indien author be INA Raedanyg,
Introduction to Bharata's Natyas'astra, 1985 p

trediionis aother

fimretion of whet on these peges hes been sLopested
oftree

abouk tre inportarce ¢
28 Inavery ineniasaza(valatauadhava 5 Zamsnr%%ffurunesmylaﬂs
Bravebhin e Camundh (@ Dutg) éen anchva cae while

§

ttars (llagd A, shitappadikaram, trarslated Daniday,
MsHecHIta, vudraraksasa 3 3D. . . rudrasya raudratji rasant abhinayatas tandaveju

smarantya /samja(odagraprakampam katham api dharaya dharitah padaghatah.
vas. Q
3‘1]. Fors inhoour of &a Kss &8],66 12
slrggﬂ@s,c allhaeda’r%sof txu,g"tmﬁeslage
mhmmdayatﬁ @, a’rdlga,sfsumylrdl,drgpmas a
yalras o
1839); of. dooL. Kretzsdar, shavasnati, HHlle S, % hi ; Srhégk
vnararamacarita, FaNS 195, p 3 Todar Ml , Mahavira- caritam, p
| drewatertion

(Acta Or. Ltigd., XIX, o Bff). ﬂ”e
Iltam:eto ris playing t . Insmemﬂ”emwls tzmeoflhsm
for irslae Dadin o«ke. ¢ Werea agrl is a foed
dstes\mg% IlnhrnrofP&\eﬁln 1o fird an excalent LA Intre
amrtesgnswﬂqkwgﬂfnawmafcrestlnachrtovumpsi\avm

.’:IB (madanadamgﬁaradhanaya nirgatya ... kandukenanukridamanam)
A “Ifacamakali ador isplaying Svahe coes not try to act Svg, Feis Sival (Gard,

"5 B g dt, p 6 Itiswell knoan thet this idrtification of tre chrdirg
wvorshipeer with hs&dvmdsaaﬁele’rmoﬂfewmte Kidraouit; seforirstae

J78 Wd ctrne
the req est of. Iﬂ“eg;ds \Armmarru/vofﬂ;i?ere guickd by hiswill, qu&d%
=1



e .
irg his lanki$e\ aiesae h#ddlhed
of ng noverents’ rq]?‘2341]1?) R]‘%IQG.S (Bmeofdns mgmra@g

W. E. Qcsterloy, the sacred dance, Cabiicbe, van oy LeaUW wegen en
grenzen, P Al
exJ7:«11) Smract\ﬁsﬁe Ktsj;ialm 124,.%3:;5”“ satikarasyagre tam eva Saranam Iritau.
. I Megli ).
x ), Kss. 106, 11
3B Ihd, 121,

%_10 P1|-‘<3rbhc 3 g f asoin S Sovacbw, :ﬁ]JS
. Si masarmeryo S (ke/avayatana) SCEQY ss
gygfcbsqipr]%rl%f %Wmﬂ%/ Ilémds) (Dcsg.ua Crrasakrlda)Km a”dm
nora festivel), the chroars daini temzi ms
e o know famire, dssess, or dsaar% V\%

adeE'olﬂ'emn erars)sa:llaw_:p/ld Ss

hilappadikaram,
3 Srg&%guma Hordluit, 195, Irc aaieéum ) M.m‘s
ofCod, passim , Visnuitc myths and legends In'DIk\ure setting

Kanmre, ad vuéé%%hmperfmmﬂa‘tﬂ*hlhr‘g&raadcﬂﬁcﬁmsseﬂ*e
p.27 f The above quotation:
Brésa, Dhu(aghfﬂkaca 1 ].

33 See
314 mbir. 7, 17§42ﬂ‘ ﬂ”estaysuidlmlluamlmoftfesaamtmm
might hice therrselves.
s lQForatﬂerﬂf version inwhich Dkihlsa’iyaﬁgleofmmylnmm’wse
a
mon, 12 gp |, 28|ntre
Simlady, vap |d1na'da]mofﬂ"sq:sme|n
HAll, $ dt., Lor‘d:n1834 m IZ)ﬂ‘ ]giamJasmEH&sEVR
D tar, The Purana index, ||

kshi

318, Cf.enagr. 4 a 21f.

319, wariv. @ 222, 41T (12295 fhy

20 RV. 10 %5, se. ii,5 1

B A S éw]gauy o Pessirg Shaard

Vip 1 NMatsyapr. & [S]

Pantt 1ia wes trarsiomred iro armara ad Game totEanaef%/dEnrgihada
ferrele for a"dhar nonth. For soe particdars s Katanala, cuitural nistory from
l\;\edMalsyapurana passim ,t‘rerelsmamﬂmmerta'lrto dausinwithV. S Agar

&, Matsya Purana, a study,

Berares, 1953 p
323 Matsyap. 2 iX; cf]JSEQlZQGfo Gl,zﬁ

I(ﬁa vikratn. 1, 1 +.
Wheress themanabharata g 17ff; 7,a 2Bo. eic) caredstrefanos,
rﬂ”redGayavuﬂ’lara ahrs\bh =y snof ) V\ssadmrgﬂmm

sa:nﬁcer recel abaon Agni (c)c doram. 2, B 11, eu:) trevayu-purana,
of. D. R PAti, cuitural historyfrom the vayu purana

& r‘rd«srra’ﬂmofmasma of tre sare rerewho vwssocémmﬂemp
Jljummannuaajmalanadﬂegns sinenatiantre
tyhsbodymmmﬂ'egx:tsm:i on Mj ajnce,mrﬁ(nitﬁa’m
Mainherd, op.

mld ofmberamyt‘)lmu"erdaneﬁesmﬁjl ceEl ado
detenrire not onl lfevenalastrasfa'm the nain trene but dso such mimor
dana:oxam notifs, cesoriptios, md*agsmﬂ*ednceofmds

:i?l refertoAs.ums ofearly Vifiiuism, p. 165 and elsanhere; pie Rreligionen indiens,
I. P- 261,
38 BEsa, ohatavakya |, 1L
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30 Conpareemar. 2, 13 8. F; vayur. B 8l; Hader, rraniada, Mairz AcadarTy,

ool maeds:crﬁsofuaﬁa' qltl”es Dvayur. A es Sha s cesribed &
voaf,ranas‘a ‘wielding thevajra (@ eaithet origirelly belonging to |l adachdaos

S HfErOfbnaku (BhagP 6, 11, 1¢
Kﬂ.S@eMbue_QL177]£§31837 Bad % iars in‘ Arcte
mlmalnpmclm,Pursna 5@3}83%55 ,m ff. & p 251).

jcc e 2

3R |Lreer tony rdative remaks inpursna, ix, g 22

3A W. KiIrfd, o as pursna pancalahsana, Born, 1927 o 61f; 441

3B A N .JH, 4 critical study of ériharsa’s Naisadhiyacaritam, m lé:y Rz c?

PR
qil Naifadhacarita,
3. Ihd, 18 24 R:rs-va 2]]aiu'ev p 1@

R I‘Hsa, % , 2,22

33 Ibd, ﬂEvhteamqofﬂ’Efa’reofahrg is 0 profourd thet trewhite
Kailzsacanlie s,tnugadlnlt, aslfrt\l\ereﬂeo&sxa pfﬂlusof&va (@ K K Hadigqu,
Na\lanhalcﬁvclia ]uztleéﬁana Roorg, 1966, p 183)

AL i, 16 16 Thewresthvies datairedby siva hi Hs friercthipwith
Kikera Cf. cg ram. 7, 13 221; 53mayam5(%4 it P

. Elaeucarpus gamlrus

hd lg RrLd&"nsmaiS)G 8 A 4 ‘Jedoelike LagM, Ferees
msmﬂrgfdluo/\n

36 Ind, 2 %

36 Itrra/beuﬂsurgtormeeﬂaasalnﬂemmofmmell lknownstory s
regeatedintreathasaritsagara (86, 237 i) Svais mentioned ina aoparison

A LCY markp. 17,11

I3 Cf. dom atsyaP ZZQ te2)

3 irir anantaram utpanna ghjtat pSnduravSsini

IVBItY, Hjstorical studies in the cult of the goddess Manass, [0 & 1F.
FL won 3 107, i#

B SedD7 ths and symbols, . 10DfE
Cﬁidwalmmlhaﬁmllzlggmmh o symeots. R

354 vayuP 42

va 2 2, %‘ché- QOTPAreshagr 517, 1
KurmaP
337 Tocbr 5

SivaP JnSnasai]lhl(S ff.
, pranisda, I, p 1761
3 sranmave., ki, A, D0Ff; s ZIMTeEr, mytns and symbois, PR 3 F5H>aonpare
als)sﬂwaﬂ”dc_gesasm‘ah Au:dela des marches

L tre interpretation of simles cooumi mﬂ*eB‘e%éaﬁglaEdeM
Naliasnai Alla, studies in Eaiva sidahanta, I\Mgigﬁlgﬂ, 1501 L
2 Mn]m'l@be nacke Of hensneivari ﬁgnaﬂegpl@a%/ﬁe Marathi sirt
Jnerefiaravho I mmdstrea‘doftf‘em century (rardated by V. G Pradhen,
Ladon, S iC

%é%
BN

edtedby H M ‘ poent whitten in a formof rhytim
proeis rainly bessd on but purgees have sydied the author witha
wedlthof natena with which o daborateardiliustrate Irsteechirgs, the whole
work aonprisirg nre

l‘rnﬁrdsa’ma
33 pevicits, 9 Sgita QONBUTLIES dm&moftm(70fﬂ'EDevmhs
avata-PurSna _R:raherpmnj G]’IBY‘I treseworks scU.Ch. cc, ‘Gta
TRr st ST YOI DA TSV e e srrerne 1| (1520 (CoLERD,
o B/ ff; AL, H \U’IG&B@ Uber vler uranlsche Nachbildungen der Bhagavadgita,
Festgabe R. von Garbe L'Uvaragita, le chant de
aiva, ) |muauons ofthe Bhagavadgita, The cultural

heritage of India, phlshadb/‘lhs mission I, Clautta, pp 204 1F; 21962,
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;ﬁ 2% R Hasdhild oie astauakragita, Berlin Acadarry, 1967; K YOroi, canelagita,
. A Thisgita daiNnTs to formpart of the PachaRurérg; it ishonever ot fourdintre

rana edition
tm;ﬁi The minorgias of the Mehédhérata canat, strictly eekirg, be regardd s
s
36 For ofrer irstaroes s dat, p B
36/, erahmagita SikandaP Zamﬂm R
IR Brahmagita df. kenau. 3ad4
In kenau. the name given to that wonderful female being is Uma Haimavati, in
later times wegfknown names or epltlrglets of Siva’s spouse.
adoption are Soeekal
takable reference to Rﬂaﬂ?ﬁimabm?upam'ad 4 Jor%msrmamm
reiure ismaya, ad thet the Greet Lord is the oarer of may s isin\Mgruite aross
o refer o S, who is the Sk, Nalm,a‘dme(aﬂaoﬁfv'e et
cased by neaya a‘dhermofﬂ”echly ofearthlyedstae Cf. kaiyapa-s., h B
IntrodLcing his acoourt of tre Tarda bettie, |nmm§\asmmeuemqn
eu‘m'ofM o Purana & 172|martsdag icaticnof\$iuito ook resarted
forad (V. S Agranala, matsya parana 1953 p 20).
Rorundl, adi uia seﬁdm’]g ,pSB

32 Erm&l\ﬁmya”a stava-cintamani, €d %[vay\
karmaphalanyasakftam aiivaryam iéa yat O BNG 12, 11; 18 12 E seeg iad

o4 yetgan s ot BG 3.

N sxis. 18 104 40

374 BhS. india in Katidasa, AllarEbed] 1947, p 3L
3/’ KA., ragii
T s i, 18 2% 4 & 15 1B

agti, i0,

378 KA., ragii, 10, & Rréfler |@ﬂ’1msmry of Sanskrit literature, m@ - Bff;
thasa"re, Classical Sanskrn literawre, LONOONCalautta, 197, p 45 A Hildrad,
Kkalidasa, Breslay 1P» p I
15 % Bawssz iw%rdaffm &L'Mahav 2, 9f; 2,11; 6,14fa13f1Mav

anau. K13 ute ahavira-caritam, [2 XXIV

ﬁ I llJIy H H Irl Anlholugy CEdDé R

% 'l'h.BtharfBa Naisadliacarita o B3 p 6

A «kalikap 5 I?E%T%;ﬁyﬂy&;am%am The king an?(he corpse, Aff

3A Itney be uwﬂnthalrdantnnlyraﬂ' %%nmtm{mhcn}
victions of the massss, poets often availed thereehves of this reinachr toapoe
o m@ﬁm wm%?;y“"mofa’“ o A

nears ofa IS asitvere,

efradlépajy Uryashoud ﬂef‘dl 5 oﬂ‘rEnm’lm;sﬁrg;d Vv\gg
confortably sested in lowofal
&sitwere, mstheh,mllalmofhso/\n md?&iﬂam%%m
suryaiataka, 16), or with an edibition of adrty cakri cakrarapanknlp harir ap\ ca

arm dharjati dhirdhvajantan . .. stant) ‘VAJNU OEISES g}j@s
%ﬂs&?a}dh A JIfu'ses,Sivalf)!am%aoft‘reﬂagscrn‘neyde( sedo
i .
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abhiscka 84

acamana 70, 74, &

acarya 70, 72, 77, 83f.

actualization of myths 126

Acyuta 15

adhéarasakti 84

Adhipati 39

Aditi 7

Aditya li f., 38f., 74, 97

Aghora 42, 43-4, 47

Agni 4. 10ff,, 19, 0f,, B ff- 30 f» Gb
56, 74, 85, 87,97, 125 f

Agnicayana 30, 45

Agnihotra 74

ahamkéra 41, 53

ahnika, see ritual, daily

aisvarya 56, 59

aksaram 19

alcohol 68

Alvars 55, 77, 94, 109, 127

ambivalence of Siva 10, 13 16 434,
64, 118 126

amrta 13 35, 72, 74, & f., 85, 113 f,
121, 124, 137 f.

amrtikarana 72

amia 70, 77, 103

Ananta 14, 16

&nava-mala 65

Andhaka 104

aniconic worship of Siva 76

Aniruddha 49, 51, 52-3, 4, 56 ff, 59,
8, 91

antagonism 90, 133, 12, see relations

Ardhanériévara 37, 131

arghya 84

Asani D

asat 31

ascetic Siva 14, 121.f., 124, 130, 133

asceticism 18 23, 26, 66; see 8, 118
124, 130

ashes 70-2, 100, 109, 123 134

gsrarmes (stages in life) 92-3

astanirti Hf., 0ff.

astra 70

astronomy &2

ssues 13 15 9 1R f, 113 115
124 ff, 137f.; see dermoniac power

Avaredha 51, 31, 0

asvattha 112 1.

ativahika tarira 27

amen 11, 18 O f, 40f, %61, 10

Atftesikta 79

attributes 66, 70, 80, 120, 13 f.; see
disas, conch, véhames, Garuda,
Unga, Nandin

avahara 80, 83 1.

avatdra 13 23 545, 68 75 12, 177,
133 137, 139; see Narasimha, Rarma,
Krsna

aversion, rmutual 94; see relatios

axis mundi—Visnu 6f., 10 28 75

hi

Badarika 96

baia 56,

Baladeva 57

Balarama 51-2

Baldacus 15

balis 4, 33, 35, 40, 63, £
Bana 117

Béna (an asura) 90-1
bandhu 8

bartyan, see nyagrodha
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basil, see tulasi

bathing 63 ff

bathing = purification = renewal 27

Benares 101 ff., 118 120

benevolence of Vignu 3 5 10, 13; see
existence

benevolent aspect of &va 4, 10, 117,
123, 125, 131; see anbivalence

bhaga 56

Bhagavadgita, passim ; see ditas

Bhagavan 14, 35, 51, 109

Bhégavatas, Bhégavatism 49, 69, 81,
120, 10

Bhagjiiratha 139

Bhairava 48, 9, 117, 132

Bhairavéacarya, Bhairavas 2 f., 116

bhakti 21-2, 31, 35 54, 77 f, 96, 109,
117, 129, 140

Bhava 11, 14, 35, 37 ff, 40, 42

Bhima 14, 39 f.

bhukti 69

Bhittapad 14

bhiiti 59-60

bilva in f., 118

bindu &

bisexuality 25, 131

Brahma 361, 411, 82£, 571, €0, 72,
78 8, 8, BE, MV, 101, 108, 18T,
!L?Q ns, 121, 126, 134, 137 ff., 140,

brahman 11, 14 16, 18ff., 28 tf, 43
48 51 74,79,88 £, 96, 100, 140£

brahménda 41

brahmenyasa

brahmevarcasa 56

brahmodya 32

breath 44, 46 £

Brhaspati 51, 106

Buddha 122

buddhi 41, 47, 53

Buddhists 92, 95, 101, 109, 110

bull of 3iva, see Nandin

caitanya &
Caitanya 1
cakra 69, &

INDEX

Candika 102

Candra 36, 3

caturatman 57

Caturvyliha 58

caturvythatmen 4

causa instrumentalis 59

casa metcerialis 57, 59

Chidambaram 115

churming of the ocean 124, 132, 1378

cintamani 137

cay 71-2, &

colours 338, 47

complementary, Vignu and Siva 1024,
no £; seerelations

compromise 101, 101-2; see relations

conch-shell 82-3

Conjeeveram = Kanci

continuity 1£, 18 22, 56 £, 68, 73_a4,
79 ff-, 85, 88 £

correlation of god’s names B ff, 4 16
44; see parallelism

cosmic scere of Siva 127, 133

cosmogony, cosmology 27, 32, 41, 62;
see universe

cow, see dung, pancagavya, 120

cresoent moon 121 £; sse moon

clima, Sricima 72

Dadhici 133 £

daitya 104, 137

Daksa 13 37, 116, 122, 130, 1334

dakgind 80

dance for Vignu 133

dance of £iva 97, 115, 126, 122, 137

dandaniti 13

dantadhlvana 63 £

dariana 78

demoniac power, demons 78, 90, 122;
seeNarasimha, Tripura, asuras

dermoniac powers 3, 7, 12 £, 15, 128

deva2l, BE, N, 102

Devadéru 137

devaedlsls 77, 132

devapija, see tenple ritual

Devi 102, 140

devotional literature 118



devotion, life of 64
dhénmen 31

dhane, dranre-authoritics 13 23 54
58 66-7, 7T1»73.92.92-3. US, Hi

dhétri fruits 120

d’l‘wadlkGEB

dl@la see lokgpélas

diksa 64, &

dikgita 40

dsss B 42 45.47.5L 58, 75~<=284

disas 13, 15, 31, 65 70, 91, B 138
138; sec attributes

disinterested performance of duties 23
77

Dolayétra ni

dreansil5 117

drumof Siva no, 126

Dubois 94

dung 70-1, 8

DJ]I:%éf& 68 75 8L, B B 12T,

Durgama 113

Dunvésss 137-8

duties, see disinterested perfomance
dvandvam 56

Dvéraka &

ear 44. 46

earth 40; see correlation

eight 3B ff., 41 ; sec astamirti

dkanta, ckantin 53 93

ckibhavati 60

emanations of Siva (and Visnu) 91,122;
see Virabhadra, Tcilmenifestationen

epithets 12 £, 14-7, 20 25, 9, 3, 105,
119; see NATES

essanee of Rudra's Siva'smature 5 13
124; see arrbivalence of S., asodtic
Siva, benevolent aedt,
correlation, cosic sere, dace,

epitrets, ferele partrers,  litigy,

malevolenoeofR mountains, oppo-
sition, outsider, pancavakira, dﬂllc
aspect, physical appearance, relations,

esseree of Vigriu's character 5, 10; see
avatdra, axis nmundi, benevolence of

treof V., terestrid sEre \ersdtili-
ty, three stricks, wihes

avil aerted no

edsterce of men nmeck possibde by
MBI 2 57 9r; see three sricks

eesdl, H

fendle partrers 127-31

ﬁg 112f.

fire D £ 46 see coneldtion Agni,
homa

five4l, 45, 457, 47-8; see parcavekira

and other compounds beginning with

paca i
floners 7986, N ¥, ni,
food 33; see prasica = food, neivedya
founder of a religion icertified with

Hsgod 28
fU.l‘, see LI"I\BSE, vthzs see com-

pounds four- and catr-
fourfecod Vi$u B
foufod Sprene Redity 58 e

Funuis, Runssida
friencs of MU 3 see 101; see

ausicer-Rudra (Sve)
fudtiors of God 47-8, 48 112, 132

s 4 10 16 63 122
Gancbk river 113

Gpeaal

Gares 118, 12O, 12, 199, 142
grtregte B

Gauh 76, &

Gauri 116 118

Gauri-Sarva 37

Caya 1B

Ghyatri 44, 67, 13

des gria

diss 120f.

Gokula 129

qidﬁ & see Hranyegartda
gopicachra 8

12- .
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gopls 115 129 ligre 11, 14, 16, 20 BHff, 40 42, 478,

orae, see prasich 53

oures 0, ¥4, . Isaretdli 0

guru 645, 120 lignemantra 78

gurudksa 64 livara 19 fi, 23 fi, 28 31, 34 37. 39"
see 108 140

Hallyudha 52

Hanunet 125, 138 Jaimini 101

Hira 14 39,57, P Jaires 96, |_0|,1c13

Hari 14, 17, 30, 54,97. 138 142 Jadaain

hericksa 81 Janlrdama 22, 135

Hari-Hara 1089 jasrire in

havis 79 i Jaya 139

hearing a ssored story 116, 129 Jaya 122

herotheism 19 Jjaydbhijcka 37

Highest Being, se. a4 O

Suprene Bel
hgwnaoeofmfﬂfﬁmﬁ
ng;aé;gsa 14, 121, 130, 133, 1B
Hi 19

Hranyakaiipu 104 ff., 139

Hili hi

hona 79-86

H$ikesa ®

huen quelities of gods 114 ., 128 1.

icemsanam26

asama’sof%iveumlg 21,3

see MO
— ofGodwith tre universe 43 <.
— of tre igtacbvata with the Syprene
Brahen 140

— of the worshipper with Siva 8;
see ONENESS

— of variaus idkes of the Highest 19,
25, see 28 Bff, 3, B

imeges of God 78 1.

inpLre region, ritally 100

|rdré5|v|sm94—6, 101, 107, 142; sce

Indra B ff., 5&9} ]19,126,133ﬂ‘
140a‘d

lia, iiate 191i, 41

Jrema 2L fi, 56 59 140; 5. knowledge
Jrénesanbandha A

Kaildsa 10D 114, 123

Kirti 122

Keia 47

knowledge 29, 3L, 35. 37, 39. 4% 45,
ii § 125; scjnéma

kriya B fi

Krga 12 fi, 15 fi. 21 ff, 0ff, 5L “»
571i, 3 &, 89 901, 11042passim

Kigreites, Krsneism 49, 81-3, 8390,

100
Watrah, kearamil



INDEX

keatriya(s) 13, 66, 127
Koctrapeti 40
Kubera B f.
Kurréra 42
Kuréras 139

Lalgni 55 ff, 75, €, ioo, 112 f, 119,
D1 ff, 137 ff, 142 o S, Si-

larmps 8L

langueges other then Sarekrit 118, 140

legends, see recast

litiga 75-86, 90, B. 13, 137; see
phallic aspect

Linggyats 113

living being, mede up by divas
ajtamirti 41

living beings idertical with God 41

loka 43, 46

lokgpélas 10-1, 35, B ff.;sec diss

lotus 49. 122 f, 137 +

love, Krdne-Radha symbolic 129; sec

mamage Parvati-£iva

Madhva, Mldh/as 81, 99101

Mehébhératapassim-, see relatios

Mehédcva 20 ff., 48

Mehakali 134

Mahan Deva 39

Meharaja 36

nmehayajres 6

Mehcndra 36

MehcSvara 20, 41, 134, 141

nelevolence of Rudra 3 f.

meres 41, 45, 53 1.

Mendara 114

Manikamika well 108

mentra 65-70, 71-5 (se. ch
77 ff., 94, 102, 124, 137

méijana 73

marriage Parvati-Siva 130-2; s.c love

Radha

Krenadl
Maruts 3. 8 87
eta 67

IV, n 163),
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Mathura 0

netted heir of Sva 14

ﬁ@@aﬁijglgl,%%ioi,m

Mdhves 14; see 12, 16

Mtraii, 3, 5B

Mohini 124 f.

nosa 191f, 2, 3 5361, 6 81 &
B ff, 1@ 119 124 140 f; see
mukti, icentification

nonts 688

nonotheism 19, 24, 49, 53 Bf.

moon 40 f,, 46 138, s.. comdation
aeEt moon

notifs of mythical talcs 12

mourtairs 31, 6 &, 114, 120

Mda 30

mystics 13Bf., 129

mythology 68 12 f,, 107, 123 135,
see reCaet, adudlization of myths,
notifs of mythical Ecs

nidi &

raeivedya 84

nimen &6

rame: redtation of rene 15; see 711,
74; rerres 1517, 105, no, 116 (e
n 6); s eathes omdanm
sthesrarenestara

Nenmmélvar 100

Nauci 136

Nandin 361, 76, 1221, 138
Nerdivekira 48

Nirada 133, 15

Narasinta 75, 1047, 12, 135, s
avatlra

Nerdyaa n, 14, 24, 6, 27 ff, 331,
57-9, 8f1f, 71, 8 & Bf., Bff,
19, 123, 132, 135, 137 f.
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Narmada 113

Nathanvuni 77

navel, birth from 49; see o <>axes

negated nouns as nares for Vignu 16;
sec Aghora 43

Nilakantha 14

nirgjana 83

Nirrti 36

Nigkala 48 78-86

nityotsava 8

nyagrodha 112

nyasa 65, 73, 7986, (ep. 8

Ojas 55

Om 67, 711.

ofuiczxog 6, 30, 5L

(the) One becoming plurality 30, 34;
see vylhas (esp. 50, 57), Niskala,
Sdaia

(the) One God 30, 34

oreress with higher power/God 67-8,
8, 8 18 119, see amia

opposition of Visnu and Siva 122 .

order, religious 64, 67

outsider Rudra (Siva) 10 13 &7, 133
135

padam 8
pairs, see dvandvam
palaia 113

panca brahmeni 47
Pancabrahmes

5561, 6 f., 761, 8, Bff., Qasee
Satvata-religion
dra 66

Pancaiikha 49

pancavakira 35, 37, 41, 42-8, 73; sce
five

pancaviras 5L

pahkti 46

Para-Brahman 55, 57, 3

parallelism in sentence structure 116

parallelism mecrocosmos/imicrocosnos
46; see correlation

paramepadam, see Highest place

INDEX

Pararmétman 14, 59, 79, os

Parancivara 41, 108 115

Péraskara 39

Paijanya 11,35

2 224

Parvati 91, 98, 108 114, 117. 122, s
Umé-Parvatl

Péiupata 13 92 ff., 97, 106

Paiupati io, 12, 14, 17. 3Bf, 41

paiutva €6

Pataiijali 101

persoral god 28 34, 108

Pervader, pervesiveress 5 9f., 15 2s»
31; see 52, 57, 76

phallic aspect 13f., 113; see lihga

physical appearance of Rudra, Siva,
Vidu 3 123

pindka 15

pipai, see aivattha

Pitarah 36

pity of God 117

plants in ff.

popular religion 62-4 (versus Skt
tradition), 67, 116 ff.

prabhu 3B

pracekcina 38, 74, 80, 83

pradndna 58

Pradyunma 49, 51 ff, 54 55 88 &,
91, 18

Prahlada 104-7, 135, 139

Prajapati 11, 19f, 2Bff, 35 3B 4° H
43f, 46, 0F, 53 56, 59 f» 73.1°2

Préjapatya-marriage 130

prakrti 41, 47, 49, 53, 57, €0, 99, 108

pranama 83

prargpratictha 0

prares 47; see breath

prandyama 70, 73

pranidhi 79

prasada 21, 48, 55, 66, 8 119, 19

prasida = food offered to Vi$nu 74;
see 68 80f., naivedya

pratictha 9, 18

Pravargya 10

plija 23, in; see tenple rituel

purda 6 f., 71, 71-2, 109

pUrénes passim ; see relations
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purification 27; by means of ashes and
dung 70 f.

Puniravas 136

Puruca 16ff., 27 ff, 43, 46, 54, 57, €0,
91, 141

puruca 53, 57 f, 99, 103

Purucamcdha 25-6

Purusa-Naréyana litany 26

Purusasiikta 25 ff, 57-8, 8

Pusan 10, 133

pusti 56

quarters, sec disas

Radha in, 1289
raga 124

rain 46

Rajastiya 10, 45, 51
a €0

rékcasa-marriagc 128

Rama 102, 108, 121, 123 127 f, 141

Ramaism 32

Réamanuja 56 f, 77

Ramayana passim; see relations

Réavana 90, 127, 141

rebirth out of a sacrifice 26 . 30; see
reintegration, renewal

recast of legends 104-7, 1359

regeneration 78; see 83

reintegration 26, 32, 45; see renewal,
rebirth

relations between Visnu and Siva,
Vignuism and Sivaism, see ch. VI,
110 ffi;for single terms see Index 87-
109

inRV 87

other Vedic Samhitas 87 f.

Visnu and Siva in epic times 83

Vispu, Siva and other gods 83 f.

in Ram. not invoked together 89

Mbh.-compilers propagate Visnuism

iRam. siva a deva 90
antagonism 90

epic combatants 90

Viggiu-P. (story of Bana) 90 ff
tolerance, intolerance 92-6

inclusivism 94 ffi

Kuirma-P. (adoption of foreign gods;
conciliatory anjuxb tersion and

ition) 96

Agni-P. (relatwe importance of S,
and v.) &8

Saura-P. (relative inmportance) B
Mbh. (relative inportance) Bf.
Madhva, Madhves, intolerant Vi§-
nuites, worship Siva too 9f.

Saura-P. (against active intolerance of
Madhva) 100f.

compromise, indusion,  synoretism
ioi f.

s. and V. conplementary and co-
operative 102 ffi

Slerxb—P (S. and V. cooperative)

rsms: transforration of legends;
Prahléda-story 104-7
Narasimha-P. (Prahlada) 106
Padma-P. (Prahléda) 106 f.
Siva-P. (Prahlada) 106f.
adoptive inclusivism 107
doctrinal tolerance 107 ffi
Hari-Hara 10Bf.
renewal 27-8; see rebirth, reintegration
retas 87
rice 112fi, 138
ritual 62-86; daily 63 ffi; cerenonial
activities 68, technique 126, see
terrple ritual
ritualism 21, 39, 46
rsis 70fi, 95, 96, B 1B f-, 137
ra 29, 1™
Rudra, sec essance of R
Rudragayatri 37
rudrakga 137
Rukmini 128, 137 fi

Saiva-Siddhénta 1, 78
Sékta no, no fi, 124, 131

fakti 48, 55 ffi, 73, &3 fi, 1B
falagrama 113

Sambara 136

Sambhu 37, &9, 118

Samkara (= Siva) 12,14,36,39,91,94
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Sankara (Vedantin) 100

Sankhayana Srautasitra 40

Santi 50

Sarabha 106-7

Sarva 14, 16, 35,37 *F, 40 f.

Sesasa

Sitikantha 14

Siva, see essence of Rudra/Siva

Sivagita, see gitas

Sivarétri no

Sivatirtha 73; see tirtha

Sivatva 66

Sréddhes 27

Sri 56fF, 80,121,128,138; see Laksi,
Sri-Laksmit

Sriharsa 136

Sri-Laksmii 82, 57-61, 127 f., 138

Sri-Vaisnaves 53 56, 64 f., 70, 72, 74,
77, 80-1

Srgiri 9

Sidras 74, 2

Stilagava 3 f.

$nya 109

sacrifice 25, 27, 30, 38, 41, 46; sec
ASvarredha, Deksa, havis, homa,
Purusamedha

sacrifice—Visnu 4 1., 7, 9; see 0, X2f,,

s o]
Sadékhyas 48
Sadésiva 48, 55, 73, 836, 140
sadhu 66; sec asoeticism
Sadyojata 42-3, 47
sahasrané@estotra 15, 81; see NAMES
Sakala 78-86
samayadiksa 66
Samba 51
sandhya 63, 735, 8
samkalpa 74
Sarrkarsana 49, 51-2, 53 54, 569, &
Samkhya i8, 41, 44, 49, 53 A, %6, 1B
Samkhya-Yoga 49
sanmyasin 26, 29
sasara 18, 47, 64, 96, 101, 119, 19 F
Sanatkuméra 52
“ Sanskritic’ tradition 62-4

INDEX

sarvam 28 fF, 43, 44. 45, 16~ 48; see
totality, idaiji sarvam

sat 31

Sari 103, 130, 142

Sattvika tyaga 69, 80

Satvata-rcligion 54, 69, o4 i sec
caréatram, Pancaréatrins

Satya 14, 16 18 20

Satyadharman 12

Savitar 11, 12, 19, 73

Savitri-stanza, sec Gayatri

self-characterization of Sivaites and
Misnuitcs 120 F

serpents 78, no, 112, 122, 132; sec
Vasuki

Sita 128

sixteen 26, 39

skarrbha 28, 29

Skanda 42, 52, 81, 91, Is*> Iz

skulls s necklace 122, 134

sértas 83

snakes, see serpents

snang, s bathing

social ethics 24

socio-ritual 106, 107

solar nature of Visnu 5, 6

sole being, see Supreme Being

Soma 9, 10, 35, B, 151,

Somadeva passim, csp. 11042

spece 40, 46; sec correlation

stereotyped portraits 123

sun 39, 40, 41, 46, 73-5; see correlation,
SUrya, Savitar, solar

superhuman authorities 13 22, 27, ss

Supreme Being 18fF, 20, 32, 3447,
49, 53 87-109 passilli

Surya il, 30, 36, 735, 83, 137,

Sthénu 14

stotras 118

Svayambhii 31, 58

‘symbolism’, numrerical 45

sympathy of nature 130

syncretism 101; see relations between
Vi$nu and Siva

tabu name, see Sambhu, Aghora
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‘Tamil South’ 83-6, 141; see Alvirs,
Saiva-Siddhéanta

Tandava, see dance of Siva

Tantrists, Tantric 66, 69, 70, 71, 72, 77,
78, 80, 83, &, no, 124

tani 44, 45

tapa 66

tapas 116, 120 f, 135; sec asceticism
ascetic Siva

Taraka 130, 136

tarpana 63, 70, 73

tattvarcana 84

tattves 44, 46

Tatpurusa 42, 44

Teilmanifcstation, Tcilwesenheit 14,

37

tejas 56, 102, 138

temple construction 27, 75-6, 120

temple ritual 76-86; of the Vai-
khénasas 78-80; of the Sri-Vaisnavas
80-1; of Visnu-Vithoba 81; of the
Madhvas 81; of the Krsnaitcs 81-3;
of the Sivaitcs in the Tamil South
36

tension 97-8; see relations between
Visnu and siva

terrestrial scene of Visiju 127; see 133

tetradic, see universe

theism 49, 93. 96

three 125

three strides of VIBrm 2, 5 7, 8 9, 28
71; see esp. existence

throne of Siva 84, &

tilaka 81

tirtha 74, 81, 89, 101; see Sivatirtha

Tirumangai, alvar 94

Tirupati 63

tolerance, intolerance 92-4, 107-9,
141 f.; see relations between Vignu
and Siva

totality 31; sec idam sarvam

transformation of legends, see recast

trees hi ff.

Trimurti 96, 101,113, 142

tripundra, see pundra

Tripura 37, 117, 125 ff., 132

tricadhastha 7
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Tryambaka 14, 112, 122
tules! in, 113 120
Tulsides 108

Udipi 100

Ugra 14, 16, 38, 3, 40

Uma 89 121, 124, 133 f.; see Umé-
Pérvati

Umé-Parvati 1302

Umavaktra 48

unity of the divine 142

unity of worshipper/God, see aneness

universe, fivefold division of 45;
tetradic organization of 38; triple
and dual division of 7, 8 137f.; see

urdhvapundra, see pundra
Urvaft 136
Uttara-Narayana litany 26

Vagisvara, Vagisvari 856

vahanas 75, 76; see attributes, Garnua,
Nandin

vaibhavam 58

Vaikhédnesas 1, 33 71, 76, 78 7880

Vaikuritha 14, 98, 129

Vvaisya 66

vajra 0

Vamadcva 42, 42-3, 47

Vamas 2

Varégha 141

varcas 55

vames (social dasses) 92-3

Varuna 11, 12, B ff, 52

vastuSamera 36

Vasudeva 49, 51, 4, 5 ff, &, 18

Vasuki 36, 12, 138

Vayu 30, B£, D

Vedanta, Vedantic, Veddntin 18 48
55. 98, 109, 10

vedhamayl 66

vegetarian 68

versatility of Vijriu 124

Vehkatda
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vibhavas 54-5

vikrénti 9

vibhiiti 15, 16, 41, 104, 140
vidi$aka D&

village gods (goddesses) 63-4
Vindhyavésini 63
Virabhadra 37, 106-7, 122, 134
Virgj 25, 32, 58

Viraiaivism 1, 65
Virtpakca 36

virya 56

Vi§9u, see essence of V.
Visflusiikta 80, 137
Viivakarman 19, 140

Viive Dcvah 87

Vithoba 63, 81

voice 44, 46

Vpidavana 129

Vmdavata m

Vrjijis 51

INDEX

Vrtra 3 6, 7, 59, 140
vyakta 58

Wasa %6
vytihas 49-62 (csp. 50-1)

water 39, 40; sec correlation; tenple
ritual; tirtha

wind 40; see correlation

wood-apple, see bilva

world ground 30, 34

worship, see popular religion, aniconic
worship of Siva

yajaména 40, 41

Yama 11, 16, 35 ff., 51, 100, 119

Yamuna 77

yoga, yogic 24, €6 f., 77, 85, 9. o5,
124, 133, 141

Yoganidra 63, 141

ylpa 6 f.
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