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Parpima. But owing to the publication of the Kurma-Purana in
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issue in January, for which we are very sorry. We hope our
readers will forgive us for the unusual delay this time.

Further, owing to the increased cost of paper and printing
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Rs. 12 to 18 (£. 1 to 1.5) from the current issue. But those who
have already paid the subscription for 1971 in advance will receive
both the issues of 1971 at the previous rate.
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A NOTE ON THE SARASVATI-STUTI

King Navaratha, of the dynasty of Yadu’s son Krostu, once
catened and chased by
¥ hence the king resorted
There he bowed down
ras praised her in the following

went on hunting, in the forest he was t

a great Raksasa named Dur
to a nearly temple of God
to the Goddess and with
words: —

I make my obeisance o the great Goddess Sarasvati
who is present before me in a visible (idol) form, who
is the presiding deity of Speech, who is without
beginning and end, who is supreme and who observes
a vow of chastity.—(19)

I pay my homage to the Goddess who is the origin
and source of the universe, who is the great mystic
Power, who is the Kala (portion or manifestation) of the
Supreme, who is the Queen of Hiranyagarbha Brahma
and who is three-eyed and moon-crested. —(20)

I bow to the Goddess who is the highest Bliss, who
is the pure Consciousness and who is a form of Brahma,
Protect me O, great Goddess; I being afraid of the
Raksasa, have come to seek thy protection.—(21)

After this stuti, king Navaratha was protected by the mystic
power of Sarasvati; the terrible Raksasa was killed by a great Being
(Makad-bhuta) created by her. Navaratha, thus being freed from
fear, went to his city and established there the idol of Sarasvati
and worshipped her with various yajiia-s (sts. 24-27).

Brahma is the creator and Sarasvati has been conceived as
Brahma’s Sqkti in the form of his Queen consort. In Sarasvati,
the creative Energy of Brahma, the universe has its origin and
being (jagatanm yoni). The Sakti of a god has been conceived as the
Energy in the female form of that God. Hence Sarasvati, the
Sakti of Brahma has been said here as Brahma-rapint.

In the Brahmanas the universe has been spoken of as being
created out of the Vak (speech or sound)—a175 faumsifi: | g7 €12 g4
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ELEQ (éatapatha-Br. 8.1.2.9): the Sarasvati, the Sakti of the creator
Brahma, is, therefore, rightly mentioned as the presiding Deity
of Vak (Vag-devata).

This Sakta element, conceiving Sakti as the creative energy
of Brahma, Visnpu and élva, is found in the Kuarma-Purina in
1 and I.11. InI.1 Laksmi or Sri

' f Vispu and the source or
) masfy 1 (4. 34 ab),
ab). In 15 10| Goddess

several places, specially®in I.
has been spoken of as the$¥ :
origin of the umverse—“é& Er

Siva— ‘ozt wread mﬁﬁtﬁﬁqmﬁna | ‘qua’m iU Ny m%m‘r I ézr
FAG gxct agan: wame s )’ ($s. 24 f.) Thus, in the Karma-
Purapa, all the three Gods of the Trinity have been mentioned as
having their Sakti-s playing the prominent part in the creation of
the universe.

— ANAND SWARUP GUPTIA



PURANIC MESSAGE OF RELIGIOUS TOLERANCE
AND ITS LIMITATIONS*

By

B. N. Sharma ¥
[ gurarg fafasfy ARATAT ST
egfadatfafayar wruas q44  Fdd  Ffd-
faegrarfa AT 3 ‘g‘zgirr gegagtfy Frfafag
wagzmrf‘a Fifafg=a «rrcfigtwnfa affg | 0y 9@y
gazgmt  egfaqafes saraT afnd add ) Sgfug
qudy  sTregRArfafew@T geagaral  fasgisfa aqd
ux SaFT gfgcal e 9 gafwd ag  graread:
qIG gafasufaagaifalaaraad aeds = giaaed saiad
qay | e gy wemeaaE sfa afgsud FId, I7
7 grwarafareeg fasar amdavs AR A9 qeHEIRIAT-
mifafa: cagAfrafagy wfacd waffy Sowwgicae

qaq 1]

Unity in diversity—the key note of Indian philosophy and
culture—is very well reflected in the Hindu way of thinking. In
Hinduism, there are a good number of sects, each having its own
shade of beliefs and observances. But, in general there is no
religious acrimony among them. The reason for religious
harmony is that the Hinduism, as the well-known couplet of the
Dirghatamas-hymn of the Rg-Veda (qaﬁ' ag faur qgAT a-af‘;a) says,
has emphasised the sentiment of the one eternally existing principle
in various ways,> This sentiment, so beautifully expressed therein
must have exercised influence on the writers of the subsequent
periods The Upammds also enforce this kind of toleration among

* The writer is extremely grateful to Smt. 8. Puri, National Museum,
for her valuable suggestions in writing this paper.
1. T, 164, 46 See also.

gaor fagr: ®FA7 A F7F agar Feqaf )
I FATAT ATHET TH T |

-Rg Veda, 1145 5
-Rg Veda, 10, 82, 2
2. agfas agur FeTas: auqaar aviad qgfa |
—Aitareya, 8, 58, 2.
aaT FEnaad fasgaa e faawieing

afawwiefig fageing 7 grqsaagReagyr |
-Nrsimhatapan. U., Uttara, 1, 3,9.
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the followers of different faiths :—
3
guor faar A a=fa——
@ §+d agar weqafa |
—Aitareya U,, 10, 114, 5.
In the Bhagavadgita Lord Krsnpa says to Arjuna, that even those
devotees who, endowed <Dy

interested motive , they%r:"
accordance with rules (i. e. withg#eager knowledge);

AsFARAANH! A s emgafaar |
Asft a3 fkqa  aseafafgEsd |
—Gita, IX, 23.

orship other gods (with some
Rme alone though not in

& F

A general tenor and tendency of Puranic teachings is a broad
toleration as between the various sects of Hinduism. This state-
ment is corroborated by the opening verse of the Agni Puraga in
which obeisance is paid to various deities like Laksmi, Sarasvati,
Gauri, Ganefa, Ilarttikeya, Siva, Brahma, Agni, Indra and
Vasudeva, at one place :

g @eeadi M0 TOE ERREARAR |

gl aRfraEFa@ad aaragg
—Agni Purana, I, 1,

The Puranas are mainly devoted to the glorification of one god
or the other. For example, Visnu, Naradiya, Garuda, Padma, Brakma-
vaivarta, Bhagavata Purana, etc., eulogise the great deeds of Visnu
in his various forms and incarnations. The Siva, Vayu, Linga,
Skanda, Kurma, Brakmanda, elc., praise Siva to a very great extent,
In the same way, the Puranas and the Upa-Puranas like the Devt
Bhagavata, Kalika and the Devi Purana, etc, describe the worship
of Sakti in various ways.

Though conception of Trinity i. e. Brahma, Vispu and Siva

has been conceived in the Purdgpas’, it is in fact only one god, whe
is the creator, preserver and destroyer of the umverse2 Sometxmes,

1. agea qrrr% faed feadt  mas qq: |

TAETMT  Foqrd  AREg¥d  fAAIH |
-Visnu Purana, 1, 19, 667

2. gfgfeaaaswal  amfasgfoarfasm |

g gaf aify 9UAEE g SaEd: )
-Visnu Purana, 1, 2. 66.
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a particular Purana regards one god as superior to all others. But
in general even a Purana which eulogises a particular god, pays
equal respect to other gods also. In the Siva Purana (Rudra
Samhita) which is a Saiva Purana, Mahedvara says to Vispu that
Visgu is in my heart and I am in the heart of Vispu and one who
does not see any difference between us is very dear to me :

aHg g3 (3 3 gz |
WA A (@ A |4 ||

= OIF30L30
This idea also finds Qeglp%égsion in the Padma Purana (Srst:

Khanda) : —

fraen g3 fasufeona 233 faa: |

gl A qzArf qur A wafed =@ |
—23, 60

Siva stressing for the unity between the two gods further says
to Vigpu® (Swa Purana, Rudra Sainhita) :

FZUTH AU AFg @9 ﬁ:ar Hiceafd |
geq 904 ¥ fAf@s g4 wen wfasafa |
WF 994 qE agged  gedIed |
wgAr WAfFT §d g@d A g ||
@ 2 guER 99 ahg | guEa |

se a3 S R eafa wag
—10, 8-10.

The Skanda Purapa (Kaéi Khanda, Parvardha) also refers to
the unity between Siva and Vispu :—
o1 g oo fReopeaen foa: |

weat  foafgeons mawfn A fem@ )
—23, 41,

1. So also, Lord Kysna says in the Bhagavata, ‘A devolec of Mine who
hates Lord> Safikara and a lover of Sankara who hates me, Foth
these go to hell and rot there till the sun and moon endure’.

g wgEW  agEn agiema
Y a7 9% Fiar  grEsaeRfaarny 1|
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Siva and Vispu are equal and their forms are also the same,
Siva has the form of Visnu and vice-versa, and the one exists in
the heart of the other. Braham3, Vispu and $iva are one and
the same and there is no difference between them except in
their gunas :—

fid 4 Jwd  AENEEY  A0A |

gt PmEC] e |
faam  fomiey Rrawan |
fogen 23 freoffalioead fam:

upafied A a1 ASlEASTREEA |
saoEead Aifes Rz sHfE )

—Padma Puranpa
Bhiumi Khanda, 71.18-20.

In the same way, in the Patala Khapda of the Padma
Purana, Rama says about Siva that Siva is in my heart and I am in
the heart of Siva. There is no difference between us and only the
fools feel that we are two. In fact, we are one:

aaifts 233 @Al wadl 29 @EH
el At Ter uzafa g
I ¥ fazmeag  aEAREEIEn |
FOHY 9520 AW HeIaEEFHH |
g GIEEd  AEw  owEgan |
wgwhl Afa gaear wE a3 Afigw

46, 20-92.
—Padma Purapa, Patala Khanda,

In the Padma Puripa, Siva says to Rama that you are the
creator, preserver and destroyer and also the sole cause of the
universe. At the time of its creation, you take the form of Brahma,
as its preserver you become Visnu and at the hour of its destruc-
tion, you take my own form:

uHRd AT @EE 9F: W Sy |
7 wiggear fazd gseaafa efm =3 )
AEIEIALTES  WE RO W )
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ug g fr w9 gafa gEwfEa: |l
g8 faggwed  gEd EEWEd: |

98d W9 gEEs  gaesdl @l
— Padma Purzana, Patala Khanda, ch. 28,

In the end of a story in the Brhaddharma Purata, Bhagavati
seeing the great love bet-

Ums3, who was very much i
ween Vispu and éa&kara,
1

ARz afd Pjaréai A
A ad  Hdlue A faeAgEdl g9 0
ez affr  Afegasal A Fod |
%) qa  gADA SR SFAaafiE: ||
ar dfeafirar 37 gamai A HFa |
A= Qa1 quoA A &t 99s A A |
iRl affar Dfegaeai e |
A §a 9N §Y umEA g gan |
st affia A avai @ S |

w3 qal SR sgEwed 9 gar ||
Brhaddharma Purzaga, Parva Khanda, 9, 10.

¥ Ssing them:

In the same chapter of the above Purana, Narayapa', himself
says to Laksmi that T am Janidrdana and I am also Mahadeva.
There is no difference between us, We are just like water kept
in two different pitchers:

g WE RS 9 UFE  SAEa: |
guaeal Arfed FEEFSANRT 1)

In the same way, Siva tells Parvati that wise men should
worship Vispu along with Laksmi. A Ksatriya, Vaiéya or Sadra,
whosoever worships him, undoubtedly gets salvation:

1. According to Manu, Nardyana is an egh;t?f_§i;rgu and is explaiI;d
thus (Manu Smyti, 1, 10) :

AT AT 3t T A9 § AT |
qUagears 9 J9 AREA: Ega ||
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g sy IR A Ay 9 G |

afe gaa, R afe aifi = & )
Padma P., Uttara Kh., 126, 19.

From the Vamana Purdana, we learn that when the Devas
were in search of Slva, Vispu told them that he is present in his
heart in the form of a lm(w —5re they could worship him:

a:{g:ra wrm"@% e  FaguE |
e o fasfa
g SAARAT & gfz: TR I |
SqAME 3 gURFeRITRE |
anaE  gufasge sl g

aee %A weaed Qv arer afifgaw )
—Vamana P., 62, 21-23.

The Vispu Purana which mainly deals with various incarna-
tions of Visnu and also with the episodes of the life of Krsnpa,
relates in an admirable manner that when Krspa wanted to chop off
the head of Banasura, Siva requested him not to do this. Acceding
to his request, Krsna did not cut the head of the demon and by
recalling his oneness with Siva said :

goAETA Ao SHEEY & |
dgEaiardeaar 9w fAafdas
@ar Fgwd g9 agwfed  @ar)
AdiSfafeanra  gEagfa  oE )
NSE & @& ead  WIAGWITIA |
AN AFaERd a9 SGOEER
Affgfzacam: gew el |

afg 98 agafe  =EAwEET g
—Visnu P,, 5, 33, 46-49.

In the Vamana Purana, which is a Vaispava Purana, Siva
conce said that the minds of the Ganas were clouded with ignorance
hence, they thought Visnu as different from him :

2
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wafpifrdgea waa  gfsa: |
wEERfET  feafgaod @

NsE q wrafasEEaE @igmean: |

A 3 faadrsha e :xf" far fesgar
3—Vamana P, 67, 26-28.

1,,rs not true. If his body is
the eternal presence of Vispu

Siva further said that this
cut with an edge-saw in
will be found in his form :

FARBFIAAIRA fv@-@a wq  famew |
guft  zzoq fasgeg 3B graa:
—Viamana P., 67,37.

In the Hariharatmaka Stotra of the Harivaméa Purapa,
Brahma interestingly relates that he obtained a vision of the
composite form of Siva and Vispu. Siva was in the form of Vispu
and Vispu in the form of Siva. Siva had pitambara as his gar-
ment, and carried conch, disc and club; whereas Vispu was clad
in a tiger’s skin and held a trident and a spear in his hands. Siva
was riding on Garuda, while Visnu was seated on Nandi and
took the banner of a bull:

el 9 zfeinw gR = el

ggamagain  depEed e )

Breafzasd  amanw efw

wEetd =Mt gl R W gvwsasd ||
—Harivaméa P., 11, 125, 26-27

Brahma was very much astonished to see all this, hence, he

asked Markandeyato reveal this mystery. Markandeya, who did
not see any difference in Visnu’s aspect of Siva and Siva’s aspect
of Visnu, replied thus :

smifgasafaoadage@saay |

W3 3 saEAfm & efeucaw |l
A oy @ g 7 & A e @ fiawe:
uH gfeEd I wafeofamar |
W AFKAIN BB I |



JAN., 1971] PURANIC MESSAGE OF RELIGIOUS TOLERANCE ii

ATAEY g AF AF qEleEr |
291 S 99 fgd SiwHa g 9g W |
& frg: sfieeg qw wged WA N
Afiaafia: ofaseg wifide aar wd3q
”I ﬁﬂgma‘r aaa [

This great Hariharatmaka Stotra was also recited by the
great sages like Vyasa, Narada, Bharadvaja, Garga, Vidvamitra,
Agastya, Pulastya and Dhaumya:

T Y A &IFA (AT AErEe: |
ava wfafn: &5 gd @ =i o
@a  dafagw  AaRgA = siwar
aRgsam W fFEEfta § g
WA qIEAT YA g WA |

g3 wsd fad = eReums
—Harivamsa P., II, 125, 59-61.

The composite form showing Vispu and Sivain one body is
known as éankara-Nﬁrﬁyana, or Harihara (i. e. half Vispu and
half éiva). From the Dharmaranya-Mahatmya of the Skanda
Purapa, we learn that once the Devas approached to Brahma for
protection from the Danavas. Brahma related them the story that
once there was a hot discussion to gain victory over one another
amongst the devo tees of Siva and Vispu, Siva then transformed
himself hefore them in the form of Harihara. His half body became
of Vispu and half that of Siva. On one side appeared the signs
of Vispu and on the other of Siva. Onone side could be seen
Garuda and on the other the Nandi-Bull............... Fashioning of
images of Harihara was a favourite theme among the artists in
ancient Indial. Iconographic details of Harihara images are also
found in several Purapas,

1. B. N. Sharma, Roopa-Lekha, New Delhi, XXX, 1 & 2, pp. 32-33,
ple Vi
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In most of the Purapas, BRAHMA has also been assigned an
equal status like Vispu and $ijva. He was adored by both Vispu
and Siva. Visnu gives the same place to Brahmai as to Siva and
himself. In the Bhigavata, Vispu tells to Daksa about his
oneness with Brahma and Siva thus :

AL SR T WAIA S B0 WH |

ARATH Plizatadiam: ||
SRR 99 @ise qumdt gt |
ge, & g WP sa gl Beafean |

afereamoafgdis Sae warafd
gmedl 9 qaift wgAas3eEEl
797 garFA gy fae geafsy Fafaq
qeEagfy  FEA @ Q@Y WA |l
> A
Fae@EaEET A A szafa 3 e
gaqaicaai sed 8 wfFaatrEst ()
—Bhagavata, 4, 7, 50-54.
Siva also reveals to Markandeya his oneness with Brahma and
Vispu:
qEor: aMa: o fTgg JeaEen |
TR WEY A GRare

A q #Iasgass W fugmeald asy |
Bhag., XII. 10.20-22

In reply to a question by Kaustuki, Markandeya says that
Brahma, Visnu and Siva are the three manifestations of one and
the same god:

A @ SRSl TS |

SR Fed gguEE: ||
AERd @ A 9EA g9 axfaiEmar |
BRI EREEL) Fed  aRwa ||

SESEIOUHECT IS | M
IwEd § [N dew  Bgosyom )
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9] gEeAME: FA YRR BAHEAT |
gur @ "gmrenfa  safEsggufesE 1l
Jw@  gAq  owmeegE  detalt |
faer wrcggEiafeagisaean: AR |
S afﬂ 6’:;‘1 ﬁcg; g S |

o faawir 4 @i - : aﬁa AR, ||
— M arkandeya Purana, 43, 13-19.

In the Parva Khanda of the Vayaviya Samhita of the Siva Purana
God Vayu has also narrated to the high-souled sages about the
unity of the three gods:

FaEG  FROGHN AL AR |
WEEr  fzEea aufesagaa: ||
WAAIGLH: WAL |
seFafafea  fd  sEEwEEn: |
for fraffar g savsft By sdg |
gal @i efEA® &% s e ||
getq @akAAl aea sE@id  9RAfEa: |
FEAEAT 97 & FELSETA ||
FoUFa}  gAEEl & fESo sweRa |
faonze W & FWOEESRYA: |l
AAT  GAAE AW W g |
ug§  FOUY HeY  AWICUHSIA |
UTERTT S EREAET |
SREIRICGeRIseEere) agfa far: 1)
—13, 13-20

By going through the above verses, it appears that sometimes
a particular deity has been conceived as the Supreme Lord, while
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at other times, some other divinity has been regarded as the
greatest of all. Butin fact, one should never think like that, as

all are equal and one and the same:

Y wEkwr wwald WERH |

TEERT a8 R 1l
wf~g Far Hiafge; AT |
99 Qe P, aifaft=aq 1|
W wEwl A iR |

AU WA fomE A g )
—1Ibid., 20, 6-8

Brahma’s regard towards Vispu can be seen in the Padma
Pyrana. Brahma says to Narada that one who meditates on Visnu
gets moksa, but one who merely prays for Vispu even once only,
attains heaven:

ELUGEST (G qucaFeTEa |

gfw saifa wanifecaea fawieg dam
Padma P., Uttara, 72. 15.

Brahma further declares that one who worships him gets final
emancipation and also becomes free from the circle or transmigra-
tion. Even a perchance worship of Vispu in the morning undou-
btedly transforms a Nara to Narayana:

qI8: 93N sAEd, el agr a9 |

3= A1 H3g: @ § AR@EN w3 ||
—Padma P., Uttara. 72. 29.

The high regard between Brahma, Vispu and Siva for one
another can also be viewed from a very interesting story narrated
by Mahakala to Karapadhama in the Kaumarika Khanda of the
Skanda Purana. He says that once in order to know the most
supreme deity among the trinity, some sages from Naimisarapya
went to Brahmaloka. There they found Brahma reciting the
following hymn:

A AAEHR g Aoy |
WRTMA T AN A @i ggE@ @@ |l
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On hearing this, they went to Kgirasagara to know who is
superior between Vispu and Siva, There they found Vispu
enchanting the following hymn:

SR IRy WA AERseo |
agifed @ 3.3 4 wdai wgeE R ||

Baffled they then went over

& S8 ain, a surprise was awaiting
them, when they heard Siva hig, , ﬂ(‘ng the greatness of Brahma

ugRFal e SR fasyEsf
g3 awai gEqfm DAy ef@wan |

Ultimately, the sages came to know that the differences between
these three gods were superficial and essentially they were one and

the same.

Another important deity associated with the triad is SURYA
or the Sun god. Siryais the only eye of the world, the cause of
the origination, preservation and destruction of the world, the
very embodiment of the three Vedas, and who, according to the
three different gupas, manifests Himself in the three forms of

Brahmi, Visgu aud Siva:
aq: g SnREugy SnmafaRafRaEmad |
FaAaE R frfEarEagtEEd |

In the Markandeya Purana also, Surya is worshipped as having
the three forms of Brahma, Siva and Vispu;

el ARA) 39 o0 7 A a9

e aeq Taameg wiAwlearaEiRg |
—Markandeya P:, 106, 71.

In the Vamana Purana, we are informed that when Indra, the
king of the Devas, was defeated by the Asura king Bali, his mother
Aditi worshipped Vispu' with a Stofra in which epithets to both
Sun and Visgu are combined. She also offered Vispu sandal and
red flowers, which are generally used in the worship of the Sun:

1. See for details our paper, ‘Vamana And Visnu.’ in the PURZJ‘.V'A,
Varanasi, VIII, 2, July 1966, pp. 246 ff.
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99 fReApgeR@al q9e garRa: F3R |

Faed  qEFASGAZEATEO A9 dAE |
AMSE] A AEH oy FoFacERIfREsE @ A |
& HEol gaaEted aEsh ai e FEEEd

A AT A w! fAsvsagifan |

G, I oor Wasd 20T 999 ||
L — Vamana P., 76, 33-35

The Siva Purana also recommends the worship of the Sun :
v woewAfees fagrar afq: @ |
dgsi spdle @ f dgEgEE
Siva P., Kailasa Sam,, 5, 36
It also mentions the unity and oneness between $iva and
Sarya :
aifd 7 fad faafssanizeosiiom |
e Arfed anfeeaes faraed 9 01
' Siva P!
Many of the Puranas have conceived the association of Siva
and SAKTI also as one. In the $iva Purana (Vayaviya Samhita,

Uttara Khanda), a beautiful description is given and it is said that
neither Siva can live without $akti nor Sakti can live without Siva:

-1 A @g WIAY q9; Afegwar f&@ar |
a wifs fGamArsia aur @ f&ar fra:
guar & fa aggEie A fEd
qql 9 WFA dq gad agusaAr Ul
CCIL TS L ) B S S ) R o

7 fada faar gfed @ = f@ar &a
-4, 10-12,

1. The unity between ‘§iva, Visnu and Strya has been referred to in
the Upanisads:

Ty agr ¥ fastlsm wx wa fg wres |
fageaicar fadawar gdgawar fa
~Sturyatapins U panisad, I, 6.
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In the Uma Samhita of thesame Purana, Uma speaks to the
thousand eyed Indra about herself thus:

W ogw W sNfa: auagmwed |
Sewarfen @S AN Afl waa |
frprfe  ar  @dawEcasiaon |
SATFFATT (éfg ST ||
wERPaEn  SgenER |
ETAIEEERIEAT R |
fa:  afewalss  swgEnsIw |
& HElEdlE gafagafEmiE ||

—49, 27-30.

L}
In the Devi Bhagavata, goddess Bhagavati tells to Brahma that
they are one and the same and there is no difference between the
two:

@Fd d WEISka @gsy wAEd 9 |
Nsa qiEag Aq ddska afafEma (|
AEAR Ggd A Az afenE fg a: |
faw: @ g darrg=ag @ |39 ||
—Devi Bhagavata. 3, 6, 2-3.

Parvati, the consort of Siva also had great devotion for Vispu,
and for this she has been highly praised by Siva:

gaife Fagarfa fogawfa w@f |
gFAl  dwrdt  afealndd  f@RmR
o ouafs W @ @ AW
qeEH  aged AR AUAR |
W amf aga@ aw 9@ )

w1 gg@al aifd gAamifEEsar
Padma P., utt., 281, 20., 22-23.

The Siva Purana, which is a Saiva work, calls Durga as both
Vidya and Avidya, absolute Brahman and the Creator of the universe.

1. For more details see the same Purana, Uttara, 281, 27-28, 54-55,
3
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It regards her the mother of the gods, omnipresent, eternal, without
prop, serene, manifest and unmanifest and also the Supreme
Brahman :

fafafrs gl  We@EwEO |
wifd 3dt sogelt gt wgfEi &1
g AT (e i fauzem |
EECEEE] sodouAtuicEl
. »

& fafe: w§ges  waweEsn |
qgal w9 33T wFE FE 4 A% (|

The composite form of Siva and Parvati, known as Ardha~
paridvara Siva has been described both in the Puranas and the
classical literature?.

The religious tolerance in the Puranas reached to such a high
degree that even Lord Buddha, who was the founder of the
Buddhism, was also included in the list of the ten incarnations of

Vispu. Several Puranas pay their obeisance to Buddha in the
following words:

aiefaRizafa AFHEANSAZEN |

@A %9 fafeuat aagfora |
. —S$rimad Bhagayata. 11, 4, 22.
AN FgRTE FlwR 9 am an |
ar:  @alew gedl faedafagedg o
—Padma Purana.

The Agni Purana gives some more details about Buddha
avatara of Vispu:

) ggEaR 9 sl AUAAISHEA |
U RWE 3 Fdean  wifEan ||
W w@iE el gt SgdRe |
TAAEEEASE FEEAgaISHEd |l

1. Seemy paper, Religious Tolerance and Intolerance As Reflected in Indian
Sculptures. Mahamahopadhyoya Dr. UmeSa Misra Commemoration Volume,
Ganganath jha Research Institute, Allahabad, (Under print).
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RNeawg  saicaicaiEar  AgeHed |
a9 A g NS gaf[an )
—Agn: P., 16, 1-3.

The Devibhagavata Mahapurana, which is mainly devoted to
the glorification of the goddess Bhagavati, also refers to this
incarnation along with other avataras of Visnu:

oA o _qgfémﬁriaa l
frgmd 3N @Tfﬁr & 2 3 A

—10, 5, 13.
Limitations To Religious Tolerance

The other side of the picture is also represented by the
Puranas, where the god of one sect is represented as higher to the

gods of the other sects. One Purana speaks slightingly of the
non-Saivas

EEUERELIEY] fAagle;  g9Ed |
fraderA a1 W% afd gwaq |
qeried  facoAmmifa @ gmsd & Ed |
7% gacazazfesfEaagat: |

and the other of the non-Vaispavas
fraarg  sEoeg @0 gAAIfEA |
fasreR  fd =weefE  gaeq |
Joma:  TEN aeg  fyEmEiiEREa |
e o
qgFdgifa  fgamr  see o

Not only this; Siva could be shown as worshipping Strya. He
could also be represented Vispu’s grandson and worshipper in one
Purana; in another, he could be made the ancestor of Brahma
and Visnu.

The Visnu Purana claims the superiority of Vispu over Brahma
and Siva. Similarly, the Brahmavaivarta Purana says that Siva was
born out of Visnu and himself was a worshipper of Vispu. On the
contrary, the Saura Purana, a pro-Salva work, says that Siva gave
the Sudarsana Carkra to Vispu :

wAmE srafaasi AgaA |
fisd zaifn & wwagd  ageEad |
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e |@aRami (S @wAr 9u
Jée dRUREeAIRRE o FHSSAT 0
uggEal g4l 9k gaIgaanaad |
—Saura P., 41, 150-1352.

The Vamana Purana also supports the above statement and
says that Sudarsana Cakra whig hoilar to Kala Cakra or Time-
Wheel was conferred by Si o i—

aq: g W Eigowd WA 93 |

qegaSTdl g% fasd @A gaged |l

Fleamad  9m IR0 (EouEEaE ||
—Vamana P., 82, 23-24.

The Saura Purana further goes to such an extent that it
claims Siva as the originator of life and the ancestor of both
Brahma and Visnu and says that the silly persons deceived by the
maya of Vispu do not know this :

sfRERe @Y fAoEEnRgEes |
A S agmaEl  fEomEEaar ()
; — Saqura P., 38, 66,

and that due to Siva’s blessings Vispu acquired the divine kingdom
of Vaikuntha :

FAOSE: fAd FaREaMRAa  fFegAr

4 GEIEEE  ceArded 93 ||
—Saura P.. 38, 66.
The same Purana speaks in bad terms about the non-Saivas :
Rrawwrasiear  @9ei e A |
—Saura P., 64, 44,
and goes to the extent of declaring that neither a Carvaka, nor a

Bauddha, Jaina, Yavana, Kapalika, Kaulika, should be allowed to
enter in a kingdom :

A 9@Eld a5 NZT A SAr ggAshy ar
wiifes: fifed @ aftasusy Bk 1)
) — Saura P., 38, 54,



JAN., 1971] PURANIC MESSAGE OF RELIGIOUS TOLERANCE 21

The Siva, the Vayu and the Lijga® Puranas relate an interest-
ing story of Lingodbhava-Mahesvara, in which the superiority of
Siva is clearly established over the two other members of the triad,
namely, Brahma and Vispu. This story as narrated by Nandi-
keévara in the Sisa Purana is that once there was a hot discussion
between Brahma and Vispu for superiority over each other,
which turned into a fierce battle between them for a long
period. In the meantime,  th<g ) a  Jfyotirlinga (Pillar of
Light) transmitting light mfﬁr 38" The two gods enchanted
by the glow of this column decid¥3¢ find its two ends. Hence,
Brahma seated on his vahana,'a goose, went upwards to
find the upper end of the linga, while Vispu went downwards
to trace its lower end. But neither of them could reach at
the top or the bottom of the immeasurable linga. Brahma
seeing no good result nttered a lie that he had found out the top
of it, and consequently, he was cursed by Siva not to receive any
worship on earth : '

& qaAFOrAAEy g @Al Fga%an |
uafenseay  fagwwasaEan gl
faaremmard  fg  gaard 5 wEaIq )
SAATATATHERGE  FIATAAAIITHT 1|
aggfafafag watfamsaraataan |
gatqerafas \Haah fazagaag 1
qeq sqramsEq  Aifgar waarg gt
qifgd wrg At adeEshag aag |
AT A FITAET HEATTTHET =1
arasd  9A@T TegAsfE aead |
gd sgiged  fquanRdar sEsTHSU9a |
FIZHGHATY  Faed TG |y
gatryfa wragea  gar fawfefa
gazafa ot sawai g g whasafg o
—Linga P., 17, 32-38,
and
ud FuggE g caxfeasyeEna: |
amggeaAcasd  qa  fagexr gET
SICEIE) T FeAugAeAfigaa: |
qeET  gagea  qEATd  Argfasgar o
—Linga P., 43-44,



22 qerorg—PURANA [voL. x111, NO.1

WY FHI=ZAl A FGFA WERT |
HIRFAOT  =ISEAT qA PG 7 |
SHEASARN 9 FRFORTEAT |
saift & falears  aweed g |
- AgAEtgrfgfieuEfcTaageeade @ fAvwe: )
d ol =i e |
fadg: @vina MR #=AS ||
=¥al a3gH feawemgifis] guq |
frRszgasRfaggsa wewd |
difegafad sawafiaed fEgfuas |
FENEgAfT A9e qFNEaqT & )
s saafadt 97 ffed dwafad |
el adiae saeardsy |avd ||
sgAfdadeas FA0 a g9aq |
SgFAl  gHas g faafagT |
a1 @ gedgEaes Alleg aay |
fwar wrarefaed war gead ef |,
AuFaEd Gead § FERATEEE: |
Ara: § gWER: 99 g |
SRy saral 9 fafaeaig faar aq |
zadq Faw g Fefafzsangan |
—Siva. P., Vidyesvara Sam., 7, 9-19

The Vayu' Purana, which is also a pro-éaiva work, relates this story
in a slightly different way, thus :

g AwEfE AWl gaormARERd: |

Fed a1 91 fF=g foe@ aw ¥ far )
5g FAISkA @wEl @regfaEange: |
UIEHERl A FEmEgSrs & |l

1. See Agni Purana. Siva Purdna, (Bombay ed. and), and Vamana Purana
(ed. by Sri A.S. Gupta), Varanasi.
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g 9 T SHA GeWl T g g
aF GHISHOT] RERFA[ ||
S femararm s ewmeafafgar |
Sl aarqEeEd fEfaal = ag@EE: )
RECI I CIEC DI C ) (e i o
IGHIN qUT FEEAFGET:
wfige & sAEiiva TEE g |
fed wfwm famva famed sareweesq |l
qea ST A% g gzulAl fageane |
qRIAEEA foF aadibaT ||

A9 qoRlsEd WEA A ¥ A T UG |
Afezanfarcam  @garesd gA ga |l
weled  WEIMR AgAE 9T aa |
SA@HIGAS “q5d  FIEHIE ||

e foged ASAISA U=PA RAEFNOE |
Swafuomes feasafag Jag |

gR AEFHIE AT AT e @dfEd: |
sraned  fAIAE feges g werET: ||
oEHeq e AEEAISE 23ad |
gal A &ud EAl TAFEETAIEE g ||
ol avEedg o€ gRAr T |

A9 9xfm gears sdiezaE A g 3 )
qul F|] 9 AT A AT aFF 9343 |
GANA WAl g dAd 9 weEafg |
g fEmanEagal @ wEEad: |

qEar AES 37 Azt sHAfaAd) o)
g eaAnd @ 23 gaagEd |
qd fradsT awml suwsaad |

—Vayu P., 37, 15-29,
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At the end of the story in this Purana, Siva shows some
regard to Brahma and Vispu

aarE agrEAm A geagar ||

—Vayu P., 37, 56.

and

od 7 Ffaon aigdar Awfiams: |

A AEIT A fa:':gﬁez{ 737 fasfd |

fASE gaaw  gfgn aufiga |
—Vayu P., 37, 58

But even in this Purana, the superiority of Siva is extolled at the
end, when Brahma and Vispu are said to have prostrated before
the Lord with the request that they should be blessed by Siva for
having their devotion at his feet :

qa: GEEAAEl 9ol aEd: 94 |
FIIIT FERAFAT 9T aFEe) 1)
afg dife: ggaar afg 3ar sga Q|

afedag A faed af 37 giaa |

—Vayu P., 37, 59-60.
The status of Brahma has further been degraded in the Siva
Purana as he falsely claimed to have reached the top of the Fyotir-
linga. Siva was annoyed and he ordered Bhairava to strike with a
sword on Brahma. Bhairava then, caught Brahma by his hair,
clipped of his fifth head and was about te cut his other heads when

the latter fell trembling at his feet:

aasiy agEa: ged %f93gaq |
WAt yaweE ARRarAaiEar ||
QA
g 9 agr a7 ufg goea  farawen |
& 18 Feawaa DA 59 ||
@ Asd fafYr: aemsTEEERaad |
AT @A A sEar o )
N N . .
8 4 TERTEHY Fz TR TGN |
foear ficaea fagsgmga: swa-agmmiTRiR: |
fir aavgefani warshamekadaty: |

AIGET S S9el: uqd § SR ||
—Siva Pura na (Prathama VidyeSvara Sam., 8, 1-5)
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But such statements are the exceptions rather than the rules.
the celebrated writers of the Puranas cared little about them.
Moreover, a closer study of the problem would convince one that
the Hindus had fully realised the unity ofthe God-head, Lord
Krsna declares:

AW A Mo FeorEn: AREISEH: |

ama gregEdE @ik aFR 3 )
5 %‘; Padma P., Uttar, 90.63
Sometimes, they deliberately chose the path of apparent
poltheism, because it not only permitted their belief in the essential
unity underlying all diversity but also permitted them to bring
within their own system many diverse sects and to permit as well
as harmonise their claims. Thisis the main reason that the vari-
ous important sects and schools of philosophy have been variously

described in the Puranas:

WOy g wakd  fafsfEr: )
AE g @0 9 4N W aASSEaR |
veggAif S smafeaf g )

wag=d  fafd @y fsfeg )
—Vayu Purana, 104, 11 15-16,



THE SYMBOLISM OF ASHES IN THE MYTHOLOGY
OF SIVA
\ BY
WENDY DONIGER O’FLAHERTY

[efagraguay augdy fwaq weaarm gfad add |
gen  [wasaeq a‘rﬂ@q‘ = wfagig 1 w7 fagsan
Hfagar wedd: Taeq-TArEfany ArAfaagATrArAraieT
Fa1| wena: fgad ¥ ¥ fasro afwan afq qor gwag
fayad el gafwd aq Wenew ANEATIET  HITH-
wqeq 9 FIAFART | FTAFT A AYRATIG HET:
quefqmrazedeafa: garader afegifasr aqq | f@ET
weneq wrgmewEAEr  famaaedafy  wfagadfa
HRqa) wen Mfreasger HTYHEIEIE T TAF TG 1]

The god Siva plays an ambivalent role in Hindu mythology:
he is simultaneously the ascetic god of all yogis and the phallic
god of fertility. Iconographically, certain qualities are appro-
priate to one aspect or the other; his third eye, tiger skin, snake-
ornaments and the funeral ashes on his chest belong to the ascetic
Siva, while the crescent moon in his hair and his androgynous
form are part of his erotic aspect.,’ When Siva abandons his
asceticism in order to marry Parvati, the daughter of Himalaya,
many of his yogic accoutrements are exchanged or transformed
into more conventional, erotic ones; thus the third eye becomes a
tilaka, the bloody elephant skin becomes a silk garment, and the
snakes become golden ornaments.” But the ashes are themselves
ambiguous, and their transformation is complex.

The conventional counterpart of the ashes of Siva is the
fragrant sandalwood paste which is traditionally smeared upon the
breasts of lovers, ostensibly to cool the fever of love in them. On
an explicit, superficial level, Siva’s ashes are ascetic, disgusting
(being_,the ashes of corpses), and simply anti-erotic. Parvati criti-
cises Siva for the ashes which are an obstacle to love, and Siva in

1. I have di-cussed this paradox at length in “Asceticism and sexuality
in the Mythology of Siva» (History of Religions [University of
Chicago], Vol. 8, No.4 and Vol. 9 No. I, May and August 1969)

2. Cf. My article, “The Symbolism of the Third Eye of Siva in the

Mythology of the Puranas,” Purana, January, 1970,
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disguise mentions them as a deterrent to her passion® The Sanya
Purana attributes Siva’s wearing of ashes to a lack of the funds to
buy oil, and the particularly antierotic result of this economy may
be inferred from the statement in the Mahabharata that Nakula
plastered dust and ashes over his body when he went into banish-
ment, as he did not wish his great beauty to excite the women on
the way;® Siva smeared ashes upon his body when he entered the
Pine Forest, but this failed to prevent the women there from
falling in love with him.® An igltegesting passage in a tale of
Lingo, a Muria folk-god who correspnds in many ways with Siva,
sheds light on the symbolism of the ashes: according to one
version, when Lingo emerged from a cauldron wherein his chastity
had been put to the test, the white ash from his body flowed over
the saja tree, making it white and holy; but in another version of
this same episode, Lingo kicks the sazja tree and turns it, white,
and it is said, “Today we call it impotent—it is impotent as
Lingo was with his brothers’ wives.””” The ash of one version is
replaced by the impotence of the second, both associated with
Lingo and the sagja tree.

But for all their loathesomeness on a conventional level, the
ashes haye a metaphysical beauty. Parvati says that the funeral
ashes of Siva cannot be impure, for the gods smear their heads
with the ashes that fall from him when he dances;® similarly, Siva

3. Matsya Purana (AnandiSrama Sanskrit Series 24, Poona, 1907)
155.22; Subhdsitaratnakosa of Vidyakara (Harvard Oriental Series 42,
1957); An Anthology of Sanskrit Court Poetry [Subhasitaratnakosa], trans.
by Daniel H. H. Ingalls (Harvard Oriental Series 44, 1965) 35;
Skanda Puyana (Bombay: Venkate$vara, 1867) 1. 1. 22. 53; Siva Purana
(Benares: Pundita Pustakalaya, 1964) 2. 3. 27. 27.

4., T.W. Clark, “Evolution of Hinduism in Medieval Bengali Litera-
ture: Swva, Candi, Manasa» (Bulletin of the School of Oriental and
African Studies, London, XVII, 1955) p. 506.

5. Mahabharata (Poona, Bhandarkar Oriental Research Institute, 1933--),
II. 71. 5 and -.16.

6. ¢f. Brahmanda Purana (Bombay: Venkatefvara, 1857) 2.27. 1-127;
Haracaritacintamani of Jayaratha (Kavyamala Series 6l, Bombay,
1897) 10. 3-188; Kurme Purina (Bibliotheca Indica, Calcutta, 1890)
2.37. 1-151; Siva Purina (Bombay. Ganpat Krishnaji Press, 1884)
Dharmasamhita, 10. 79-215; Ibid., Franasamhil@ 4. 1-51; Skanda Purapa
5.9. 8.145; 5.3.38. 6-68; YagiSvara Mahatmya 24-34, India office
MS. 3719. ete.

7. Verrier Elwin, The Muria and their Ghotul (Oxford, 1947), pp. 243 and
246.

8. Kumarasambhava of Kialidisa (Bombay, Nirnaya Sagara Press, 1955)
5.79; Siva Purana 2. 3. 28. 21.
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purifies the whole universe with ashes after he has burntit.?
Moreover, the ashes are productive as well as purificatory, a
functlon which brings them closer to the erotic role that they play
in the Saiva myths. As early as the Satapat/za Brahmana, ashes are
said to be thrown into water from the pan in order to reproduce
from out of the water what there was of Agni’s nature;'® the ashes
are the faeces of Agni,’! This last image is illuminated by a state-
ment by V. S. Agrawala:

On the body of éiva: is besmeared dust or the ashes
(bhasman). It signifies that fire is always accompanied by its
ashes refuse or dross. When food is eaten and processed
through the energy of digestive fire (jatharagni), some kind
of surplus is thrown out and only then the process of assimila-
tion remains balanced with that of elimination. Brahman
eats his food called Brakmaudana the boiled rice of Brahman,
and when his bowl of food is consumed and properly assimi-
lated the surplus refuse that follows is the cosmos’Z.

This theory is related to the concept of eating as a method of
disposing of any excess'®, but it takes that concept one step further
and regards the excess that results from eating as the cosmos
itself. The ashes are the last trace of destruction and the building
blocks of creation. An obscure myth further illustrates this
concept:

One day all the sages and gods went to worship éiva;
there they saw a great flame, which they entered; the flame
burnt them and reduced them all to ashes. Virabhadra
chanced to come to that mountain and saw the condition of
the gods. He himself was covered with ashes, calm and alone;
when he heard the cries and smelled the odqur of burning
corpses he went to the fire, and, though it began to burn
him too, he put it out as a grass fire is put out with water.

9. Brahmanda Purana 2. 27 105.

10. Satrzpatlm Brghmana (Chowkhamba Sanskrit Series 96, Benares, 1964.
2nd ed.) 6. 8. 2. 1-2 and 6.

1). Itid.6.2.1. 15,

12. V. S. Agrawala, Siva Mahadeva, The Great God (Benares: Veda
Academy 1966) p. 4.

13. Mahabharate XII, 278. 1-38; Satapatha Brahmana Sl B Siva Purana
2. 5.19. 30-50; Padma Purapa (AnandiSrama Sanskrit Series, 131,
Poona, 1893) 5. 26. 91-125 and 6. 11. 36-43; Varaha Purana (Bibliotheca
Indica, Calcutta, 1893) 96. 1-43; Agrawala, op. cit., pp, 1-2.
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Then he saw another great fire reaching to the sky,
destroying all creatures, and he tried to swallow it as if it
were water, though a voice warned him, ‘““Be careful; there
is quite a difference between normal thirst and fire-eating.
Fire does not assuage thirst as water does.”” Nevertheless,
Virabhadra drank the fire, and then, realizing that the
ashes of the gods were their life, he sprinkled those ashes
with ashes and spoke the spell of revival, and the gods arose
and went away.* .

Virabhadra, a manifestation of éiva, revives the gods from
their ashes as Siva recreates the universe from ash; the relationship
between fire and water is here derived from the basic image of the
cosmic flame submerged in the cosmic ocean'®, an image which
also underlies the .S"atapatha Brahmana injunction to throw the ritual
ashes into water®; the ashes represent the forces of life suspended
temporarily in death, as fire is suspended but not extinguished in
water. In this way, the ashes of Sagara’s sons are revived by the
water of the Ganges'”, and the ashes of Kama are revived
by a chance rain of Soma!®.

This phoenix symbolism underlies the identification of ashes
with the seed of Siva; Siva says, “I am Agni and Ambika (Devi)
is Soma. The ashes are my sirya (seed) and I bear my virya on my
body. e I am Agni the maker of Soma, and I am Soma who
takes refuge in Agni. When the universe is burnt by my fire, and
reduced to ashes, I establish my virpa in ashes and sprinkle all

creatures'?.”’ The relationship between ashes and seed is illustrated
by this passage:

[The yogi] should mix with the ashes of cow-dung the
seed discharged in this practice [ofyoga]. Itshould be
14, Padma Purana 4. 103. 1-26.

15. Gf. my article, “The Sub-Marine Marein the Mythology of Siva.”
in a forthcoming issue of the Fournal of the Royal Asiatic Society.

16. g‘atapatha Brahmana 6. 8. 2. 8.

175 Siva Purana 5. 38. 48-57; Linga Purana (Calcutta: Bafigabasi Press, 1890)
1. 66. 1°-20; V@yu Purana (Bombay: VenkateSvara, 1867) 2. 26. 143-178;
Brahmanda Purana 3. 46-53; Visnu Purana (Gorakhpur, Gita Press, 1962)
4.4. 1-33; Ramdyapa (Bilakznda, Baroda, Oriental Institute, 1960)
1. 38-44; Mahabharata 111, 104-108; Bhagavata Purana (Gorakhpur, Gita

" Press, 1962) 9, 8-9.

18. Abhijnanasakuntala of Ka idisa (Bombay: Nirnaya Sigara Press,
1958), 3. 20, alternative verse.

19. Brahmanda Purana 2. 27. 112 ff.; Lifiga Purana 1. 34. 1-8.
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rubbed on the most honourable parts of the body. Magic
sight then arises.??

Alain Danielou elaborates upon the association of ashes and
seed in yoga: ;

In Yoga the ashes are a symbol of the sublimated
power of procreation. The semen of the man who observes
perfect chastity is consumed inside his body. This burned
energy is believed to give a peculiar beauty aund radiance to
his body, This brilliance of the yogi is spoken of as the glow
of the ashes of his semen. As the lord of continence, Siva,
who burned Kama, the god of lust, to ashes, himself appears
smeared with ashes®!,

This last statement becomes more complicated in the mytho-
logy, where the ashes themselves become provocative of Siva’s
desire, but even in their “‘sublimated”form they may be actually
procreative : when Siva had burnt Kama to ashes. the Ganpedvara
named Citrakarman took the ashes and made them into a man;
Siva looked at him and brought him to life, like Kama reincarnate,
and the man became the demon Bhanda, who troubled the earth
until he was killed by the Goddess?% In other myths, Siva uses
the ashes from other conflagrations in order to create, when he had
destroyed the demomns, the fire of his anger continued to burn up
all the forests on earth, turning them to ashes; from those ashes
various potent herbs arose®, Here the ashes are symbolic of
sublimated anger rather than lust, for they produce the herbs after
Siva has been begged by the gods to control his violent flame of

anger.

128 .
In another myth, the fire of Siva’s jealous anger reduces a
lustful demon to ashes, from which he creates a new demon, just as
he resurrects Kama :

The demon Dundubhi conquered all the gods. He saw
$iva and Devi united in their androgynous form and was
overcome by lust. He tried to take Devi, but Siva imme-
diately burnt him to ashes with the fire from his eye; then
diva took some of the white ashes and shook them upon
Devi. The ashes of various colours became a blazing fire in

20. Hathayogapradipika of Svitmaramayogindra (Bombay: Bomb;y Th;o;'(;.' ¥
phical Publication Fund, 1815) 3 98.

91, Alain Danielou, Hindu Polytheism (London, 1964), p. 218.

22. Brahmanda Purana 4. 11. 30-31 and 4. 16-29 passim.

23. Siva Puyana 4. 21. 45-49; Siva Purana, jiianasamhita 48, 86-89,
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the form of a demon, demanding Devi, She cursed him to be
born on earth and to conquer all the gods; Siva, being angry
that Devi had revived a conquered enemy, proclaimed that
the demon would die when he asked Devi to be his wife,2*

This myth is reminiscent of a version of the Kama myth in
which the god of love is burnt because he himself makes love to
Devi?®. Like Kama, Dundubhi is resurrected and the ashes turn
back into flame in order to be productive; in other myths they
remain ash and are used by Siva in place of his seed:

A devotee of Siva, desiring offspring, received, at
Parvati’s intercession, ashes from Siva’s dhani  The devotee’s
wife was to swallow them. She did not, but threw them
upon a dunghill. Eventually a child was found there who
was taken to Siva, and, by him, named Gorakhanatha”®,

The woman here sees only the conventional, disgusting
qualities of the ashes and discards them; the dunghill on which she
throws them the “‘creative refuse’ of the universe, a multiform of
the ashes themselves enhances the power of the ashes, which, like
the seed of Siva, are never unproductive, even without a female
vessel to bear the child.

diva’s ashes are the basis of an important myth alluded to
in Nilakantha’s commentary on the Mahabharata: glossing Siva’s
epithet “Bhasmabhuita’ (“made of ashes™) he says:

The sage Mafikanaka, seeing some vegetable sap fallen
from his hand, was dancing; to stop his dancing, Mahadeva
broke off his own finger, and it became ashes, Seeing this
the sage realized, “One’s own body is only made of ashes?".

The myth is told in greater detail in sever?.l Puragas?®, and
is given a less metaphysical and more typically Saiva explanation

in the Skanda Purana:

24, Devi Purana (Calcutta: Bafigabasi Press, 1896), 4.
95. Nur O. Yalman, personal communication based on field work under-

taken in central Ceylon in 1954-55; cited in Edmund R. an(—:h,
«Pulleyar and the Lord Buddha: An Example of Syncretism”

(Psychoanalysis and the Psychoanlytic Review, Summer, 1962, pp. 89-90).

96. Tahgiqat-i-Chishti, cited by George Weston Briggs, Gorakhndih and the
Kanphata Yogis (Oxford, 1938), pp. 182-3.

97. Mahzbharata XIT1. 17. 92: Nilakantha on XIII, 17. 95 in the Bombay
edition, 1862.

98, Padma Purana 1. 27. 1-15; 5.18.132; Vamana Purana (Bombay: Venka$e~
Gyara, 1851) 62.40, 88. 7-23,
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The sage Mafikaiiaka, having performed fapas for many
years, cut his hand on a blade of grassone day and saw
vegetable sap flowing from the wound. He danced for joy,
and the dance disturbed the universe until Siva, at the request
of the gods, took the form of a Brahmin and approached the
sage, saying. It is against the dharma of sages to dance with
the lust of passion or to sing and dance as is pleasing to
young women, for this breaks the fapas of a Brahmin™.
Mafikanaka explained the reason for his dance, showing
Siva the sap flowing from his hand, but Siva merely laughed
and struck his own thumb with his other thumb. Ashes
pale as snow flowed from his wound, and when the sage saw
this, he was ashamed, seeing such a miracle of asceticism,
and he said. “‘I think you must be Siva, for no one else has
such a power. Then forgive me for what I did in ignorance
dancing and destroying thus the Zapas done for many years’’.
Siva was pleased and told Mafikapaka that as a special boon
his tapas would be increased rather than destroyed, if he
worshiped the lifiga®®.

In this myth Siva acts as the anti-erotic ascetic, opposing the
dance which symbolises the breaking of Mafikapaka’s vow, in
another myth, Mafikapaka breaks his vow of chastity when he
sheds his seeds at the sight of the apsaras Rambha®’, an action
which supports Siva’s contention that he here dances ‘“‘as is
pleasing to young women.” This erotic dance, however, is the
very dance which Siva himself performs in the Pine Forest®' or
before Mena, the mother of Parvati®?, in his erotic, anti-ascetic
aspect. And even in the Skanda Purana myth, the ashes represent
the blood of Siva, his life force, more fertile than the vegetable
sap of Mafikanaka, rather than the fuaeral pyre from which they
superficially derived.

A closely related version of this myth in the Kathasaritsagara
expands upon the role of the éiva-ﬁgure but omits entirely the
motif of the ashes:

One day Vararuci saw on the banks of the Ganges a
vegetarian ($akasinam) hermit who, at that moment, pricked

29. Skanda Purana 5. 2. 2. 2-37; Mahabharata 111. 81. 98-118.

30. Vamana Purana 38. 1-6.

31. Brahmanda Purana 2.27.1-127; Haracaritacintaman: 10, 3-188; Karma
Purina 2. 37. 1-151; Makabharata X111, Appendix i, 4, lines 55-77.

32. Sive Pwana 2. 3. 30.26-54; cf, Brahmavaivarta Purana (AnandiSrama
Sanskrit Series 102; Poona, 1935) 4.40 71-111.
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his hand with a blade of sacred grass, Out of curiosity,
and in order to test the true nature of the sage, Vararuci
turned the sage’s blood into vegetable sap as it flowed out.
Seeing this, the sage said, ‘I have achieved perfection !”
and he bacame puffed up with pride. Then Vararuci
laughed and said to him, “I turned your blood into sap in
order to test you; you have not yet lost your egotism. With-
out knowledge, liberation cannot be attained even by a
hundred vows.” Having thus instructed the ascetic, who
prostrated himself before Vararuci, Vararuci went to
Badarika hermitage and, with the help of the Goddess,
destroyed his body with the meditation of fire*®,

Instead of producing ashes in his own blood, Vararuci pro-
duces a verbal argument to demonstrate his superiority ; over the
vegetarian sage; the ashes reappear at the end in the fire medita-
tion of the true ascetic. Here the myth takes the form of a test
of the devotee, who proves to have inadequate knowledge and
control, as Mafikanaka is implied to have.

The use of ashes in rites of expiation serves also to illustrate
their erotic connotation. Ashes were the traditional remedy for
a fever, especially the fever of love®#, and ashes of burnt cow
dung were to be used in place of sandalwood paste upon the bodies
of a couple who had performed Tantric ritual intercourse®®, In
part, thisis one of many Tantric reversals, in part perhaps an
imitation of éiva, but the fact that the ashes were to be used after
the ritual act implies a cure or expiation rather than stimulant.
This is supported by the use of ashes in several other myths:

Formerly the gods lusted for Gautama’s wife and
raped her, for their wits were destroyed by lust. Then they
were terrified and went to the sage Durvasas [an incarna-
tion of Siva], who said, “I will remove all your defilements
by means of the Satarudriya Mantra.” Then he gave them
ashes which they smeared upon their bodies, and their sins
were shaken off®¢.

Read in the light of the conceptof expiation, the ashes upon
Siva’s body may bear witness to his past sexual rather than to his

33, Kathasaritsagara of Somadeva (Bombay, Nirpaya Sagara Press, 1930),
1. 5. 32-39,

34, Johann Jakob Meyer, Trilogie der Altindischer Machte und Feste der
Vegetation (Zurich, 1937), I, 208.

35. Hathayogapradipika, 3. 82-96.

36. Padma Purana 4. 101. 174-9
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steadfast asceticism. This is substantiated by Nilakantha’s gloss
on another epithet of Siva, “Bhasmafaya (lying on ashes)”: “The
Vrddhasatatapas says: ‘When one has committed a theft, seduced
his teacher’s wives, drunk wine or killed a Brahmin, he should
cover himself with ashes......... and lying on a bed of ashes, medita-
ting upon Rudra, he is released from all sins®.”” It is clear from
the glossed epithet that $iva himself is considered to lie upon ashes
in such an expiation,

But the ashes on his body are indicative of present and future
lust as well as of past sins. For they are the ashes of the burnt
Kiama, and once placed upon Siva’s body they act as Kama himself
does, toburn Siva and stir his desire.® Siva says to Parvati,
“Kzama who was burnt by me lives in form of ashes on my body;
acting against me he wishes to burn me in your presence. Draw
me out of Kama as out of a fire, and save me with the Soma of
your body.>’® Thus the very anti-erotic (ascetic) practices that
supposedly make Siva immune to Kama make him eventually
susceptible to him in another form; the ashes of the ascetic are
literally the ashes of Eros, the burnt love god, just as they are ashes
of the seed. In another myth, the ashes have a different but
related source: when Sati has burnt herself, Siva smears his limbs
with her ashes,’ just as Vispu rubs his body with the ashes of
Vrnda when heis overcome by passion and remorse after her
immolation.!t In another version of the latter episode, Vignu is
cured of his mourning for Vynda by éiva, who instructs the gods
to throw some of the sandalwood powder from Uma’s body into
the pyre where Vispu is lying,® thus re-reversing the image (for
the ashes have replaced normal sandalwood powder) and thereby
reversing the emotional force behind it. The model for all of these
episodes is probably the mourning of Rati, who takes the ashes of
her husband Kama and smears them upon her body,*® preserving’

87. Mahabharata X1IL. 17. 92; Nilakantha on XIIL 17, 95 (Bombay).

88. Brhaddharma Purana (Bibliotheca Indica, Calcutta, 1888-1897) 2, 53. 45;
K7alika Purana (Bombay: VenkateSvara, 1891) 44. 125; 45. 107 and
115, Mahabhagavata Purana (Bombay: Gujurati Printing Press, 1913)
24. 1-8.

39. Kalika Purana 45. 117-118.

40, Brahmavaivarta Purana 4. 43. 27, 4. 38. 12.

41. Siva Pwrana 2. 5. 23. 51.

42. R. Dessigane, P. Z. Pattabiramin, Jean Filliozat, Les Legends Civaite
de Kancipuram (Pondichery: Institut Francaisd® Indologie, Publication
27, 1964), 43. 17-22.

43. Kumarasambhava 4. 34, 4. 27, Matsya Purana 154. 259.
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them in order to revive him later,%! and at last presenting them
to Siva himself,4> so that he can produce Kama from them as he
produced the demon Bhanda.

The image of the ash as seed, as the essence of the dead
lover, the funeral pyre as a wedding bed, and the ascetic ash as
erotic sandalwood-all of this is present in a verse expressing the
erotic longing for union with god :

Let me become a pyre of sandalwood;
light it with your hand.

And when (it) burns to a heap of ashes,
apply (it) to your body.*®

Nor need the transfer take place after the death of the lover;
two classical verses take the transfer one step further, describing
the ashes of Siva’s body—originally taken from the body of Kama
or Sati, or merely used as a contrast to the sandalwood paste on
Parvrati’s breasts-placed in turn upon the breasts of Parvati :

Upon the morrow noticing

that the son-in-law bears kohl upon his lip

and the bride’s young breasts are sealed with ash,
the women smile with rising joy.

Long live the many words they speak,

sweet to the ear of Gauri’s mother.

May the breats of the mountain daughter save you,
swelling like the temples of Indra’s elephant,

coated with ashes for cosmetic

from the pressure of her tight embrace of Sarbhu.4?

The erotic use of Siva’s ashes is more than a late poetic
fancy; it is inherent in the nature of the ash itself. As early as the
Mahabharata, Siva was worshipped as the god upon whose erect
phallus ashes were smeared (bhasmadigdhordhvalitigaya).#® Clearly,
the ashes furnish an example of the ascetic symbol which can easily
serve an erotic use, both in spite of and because of its primary anti-
erotic symbolism.

44. Siva Purana 2. 3. 19. 21.

45, Brahmavaivarta Purana 4 45. 20.

46, Parasuram Caturvedi, Murambai ki Padavali, pada 46, cited by S. M.
Pandey, “Stirdds and his Krishna Bhakti,” in Milton Singer (ed.)
Krishna: Mpyths, Rites and Attitudes (Honolulu: East-West Center
Press, 1966), p. 199.

. 47, Subhzsitaratnakosa 80 and 72, Ingalls translation.

48. Muahabharata XI1I, 47, 52.



JALANDHARA—AN ANCIENT CITY OF PUNJAD
By
DEVENDRA HANDA
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JALANDHARA (Latitude 31°19’ North and Longitude
75998’ East) is the famous city of Punjab situated about 80 km.

south-east of Amritsar and nearly 55 km. north-west of Ludhiana
on Amritsar-Ambala section of the Northern Railway.

The city derives its name from the demon Jalandhara who
is popularly said to have founded it. Padma Puraga® gives us

1. Padma Purana (Calcutta, 1958), Uttara-Khanda, chapter 3,vv. 41-53:
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a very interesting story of the origin of this name and the
foundation of the city. It is stated that a child was born to
Ganga by the Ocean, the master of rivers, and ‘‘at his birth the
Earth trembled and wept, and the three worlds resounded; and
Brahma having broken the seal of meditation and having
perceived the universe lost in terror, mounted his haitsa, and
reflecting on his prodigy proceeded to the sea’s#%. Then Brahma
said ‘why, O Sea dost thou uselessly produce such loud and
fearful sounds?’ Ocean replied—*It is not I, O Chief of gods !
but my mighty son, who thus roars’.  When Brahma beheld the
wonderful son of Ocean he was filled with astonishment and the
child having taken hold of his beard, he was unable to liberate it
from the hand of his son. Brahma admiring the strength of the
infant then said ‘From his holding so firmly let him be named
Jalandhara, and further with fondness bestowed on him this
boon—‘This Jalandhara shall be unconquered by the gods and
shall through my favour enjoy the three worlds.”*
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9, The English translation is by Colonel Vans Kennedy (Researches in
Mythology, Appendix,p, 457) as quoted by Sir Alexander Cunnin-
gham in Archaeological Survey Report, Vol. V, p. 145,
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Further it is stated that ““when the boy was grown up, éukra,
the preceptor of the Daityas, appeared before his father and said
to Ocean, ‘Thy son shall through his might firmly enjoy the
three worlds; do thou, therefore, recede from Jambudvipa, the
sacred abode of holy men; and leave unwashed by thy waves an
extent of country sufficient for the residence of Jalandhara. There,
O Sea ! give a kingdom to this youth, who shall be invincible !’
Sukra having thus spoken...the sea sportively withdrew his
waves and exposed, devoid of water, a country extending 300
yojanas in length, which became celebrated under the name of the
holy Jalandhara.””® Alexander Cunningham saw in this legend a
very distinct geological illusion of the recession of the sea from
this area.*

The story of Jalandhara’s life and feats has been described
in details in the Padma Purana but that does not shed any light
on the life-history of the city. It is, however, the Jalandhara
Purapna which gives an account of the demon’s death that has got
some historico-geographical significance also. It refers to the’
invincibility of the demon which was derived from the spotless
purity of his wife Vrnda who was defrauded by Visnu imperso-
nating her husband. The demon was then conquered by Siva

3. maql SeAT GYE  AWAT Ad: |
gama  faesafeafafyar  aagstag

gar deagarard: 9 § 9
f& 7 g ST Argatgagior o
qAgfa 7 9: Tgeg GAENT FFT g7 |
qarenst fawhw A9 g weafd gag n
SEEY  Agdie  avfarrad faae
greAtfad qAEHl g JrAargaaaq ||
T USH TISRF  qAGTA {0 |
ASAATCAFEAIT  qgAeAISE  wigsafa
AR AT WAy &fqar |
AUEIGISAT G egqAeRaq
gamiwAfaEdiiaEgd T wawaq |
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Padma Purana, op. cit, ch. 4, yv. 9-17.
4. GCASR, V,p. 145,
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who cut off his head again and again as the severed head repeate-
dly joined the trunk and ultimately buried his body under ground
to prevent the continuous resuscitation.” The demon’s body, it is
stated, was so huge that it covered a circuit of about 64 miles, with
his head north of the Beas, his back lying immediately beneath
the district of Jalandhara and his feet at Multan.®

Cunningham also refers to another legend that Jalandhara
would not allow the Doab, now called after him, to be located and
as a consequence was killed by Visgu in the form of a dwarf. The
demon fell upon his face and it was on his back that the city of
Jalandhara was built,” The Padma Purana, however,tells us that
the city was got built by the Ocean through Maya, the architect
of the demons, for his son Jalandhara, on the inspiration of the
preceptor Sukra. The description of the city built by Maya is
worth noticing—*‘Being thus ordered by the Ocean, (he, Maya),
built a city studded with gems, having large fortresses with gates
and mansions adorned with staircases;

Where dancing peacocks strolling on the terrace of mansions
studded with lapis-lazuli took them for clouds;

Where the rays e nanating from mansions studded with
rubies and emeralds were resorted to by birds under the delusion
that they were the bright sprouts of mango-trees;

Where peacocks, which dread fire, ran away from the
resplendent golden houses under the delusion that they (the houses)
were abloze;

Where the atmosphere, blending with the brightness issuing
forth from the crystal mansions, shone like the ocean full of foam
raised by the Mandara (mountain) at the time of its churning;

Where Brahma caused worldly infetuation in homes through
damsels whose faces resembled the full moon at dusk;

Where breezy gardens fragrant with Indra, Nipa and

Kadamba trees captivated the minds of women and inflamed .
them with lave;

5. Ibid.

6. Ibid.

7. Cunningham thought that the legend was known to Akbar who
geems to have partially adopted it by naming the doab between the
Sutlej and the Beas as Doab-i-Bist Jalandhara, while he named all
other doabs after their enclosing rivers, e.g. Bari and Chaj Doabs
(Ibid).
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Where seeing the pictures of amorous plays of couples people
feel their inclination for amour towards their wives doubled;

Where the (blue) sky blended with the stream of smoke of
the incense rising through the ventilators resembled (the scene of)
the mingling of the 1iver Ganga with Yamuna; ;

Where the entire sky, illumined by the hues emanating from
different kinds of houses, shone like the elevated winter clouds
resplendent with the rainbows;

Where the steeds of the sun, suffeiing and fatigued by their
long travel, rested at mid-day on the turrets of its lofty mansions;

Where ‘at night, courtesans (sitting on the terraces of
mansions) wearing wreaths of Malati flowers (on their heads) shone
as if decked with stars; ;

Where the damsels caused the rending of gold by straining
at the chains of their golden swings;

_ There, (in that city), along with the rivers and helped by
Uéanasa ($ukra), the Ocean performed the installation of his son,
the music (for the occasion) being supplied by the rumbling of its
own (waves).””®
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Papini mentions Jalandharayapa in the Rajanyadi group.®
He also refers to Trigarta as an Ayudhajivi Saiigha and a con-
federation of Six States known as Trigarta-Sastha.’® The name
Trigarta denotes ‘‘the region drained by the three rivers Ravi,
Beas and Sutlej and corresponds to the (former) Jalandhara
group of States.”*' In ancient time, therefore, Jalandhara and
Trigarta had become synonymous.!?

The Mahabharata refers to the Trigartas, their country,

T FAAETFLALTIAET  F@r |
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SEURLEEERGAIECIEE RIS T I
Padma Purana, Uttara-Khanda, ch. 4, vv. 19-32. I am highly thankful to

Shri K, V. Sarma (Hoshiarpur) for the English translation of these verses.
9. Panini, IV. 2,153,

10. Ibid., V. 3. 116. The Kafika supplies as the names of the six members
of the confederacy as—-(i) Kaundoparatha, (2) Dandaki, (3) Krau-
staki, (4) Jalamani, (5) Brahmagupta and () Janaki. Of these
names, Brahmagupta may be Bhramor and the Janakis have been
mentioned in the Mahzbharata (Gita Press edition), Adi Parva,
61.17; Udyoga Parva, 417 as the helpmates of king Sufarm3a of
Trigarta (V. 8. Agrawal, India as known to Panini, Lucknow, 1963
p. 447).

11, Ibid., pp. 54-5.

12. “Sraegrfeaagt: 7" Hemaeandra, Abhidhznacintimani, IV.

24. Also see CASR, V., p. 148, Sir Aurel Stein’s note in his transla-
tion of the Rajatarangini, 111, 100; B, C. Law; Historical Geagraphy of
Ancient India, Paris, 1954, p. 181; Tribes in Ancient India, Poona,
1943, p. 78; N. L. Dey, 4 Geographical Dictionary of Ancient and
Medieval India, London, 1927, p. 205; D. C. Sirear, Studies in the
Geography of Ancient and Medieval India,, Delhi, 1960, p. 87 fn. 1.
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kings, princes etc. at many places'®. They have been described
in the great epic as courageous people who fought against Arjuna,
Nakula, Yudhisthira, Karga, Satyaki, Krspa and Para$urima
and were vanquished and slain by all of them™. They were
opposed to the Papdavas since their defeat that ensued the abduc-
tion of kine belonging to Virata. They fought against the Matsya
warriors also and their chief Sudarma had captivated Virata, but
Bhima came to his rescue and overpowered Sufarma who was let
free through Yudhisthira’s benignity’®. In the Great war the
Trigartas sided with Duryodhana and fought stiff battles with the
Pandava brothers. A Trigarta warrior killed the horses of Yudhi-
sthira’s chariot but was later done to death by the latter!®. A
Trigarta king Suratha was killed along with his elephant
by Nakula'?. The Trigartas had many occasions to fight
against the Panpdavas and their allies, The five Trigarta
princes were set against the five sons of Draupadi and
they had also resolved to kill Arjuna or die. In Bhisma’s
Garuda-array of the army, they occupied an important position
and attacked Arjuna and Abhimanyu. Ultimately all the five of
them—Satyaratha, Satyavarma, Satyavrata, Satyesu and
Satyakarma—were slain by Arjuna.’® The famous Trigarta king
Sudarma too, alongwith his forty-five sons was killed by Arjuna.'®
The Trigartas were also subjugated by Arjuna while protecting
the horse of the Horse-Sacrifice.?® Alongwith the Sibis and
Yaudheyas, they are described to have brought tributes to
Yudhisthira.?2' The Trigarta country had been visited by the
Pandavas on their way to Ekacakra town.?? A king of the

18. S. Sorensen, An Index to the Names in the Mahabharata Delhi, 1963,
pp. 680-1; V. S. Agrawal, Mahabhzrata ks Namanukramanika, Gitza Press
Gorakhpur, pp. 132-3.

14. Mbh. Sabha Parva, 27. 18; 32, 7; Bhigsm1 Parva, chapters €1, 72 and
10?2, Drona Parva, 4. 8; 11. 17; 70. 12; 141. 2-8;157. 28, Karna Parva, 8,
18, Salya Parva, 27. 31-45.

15. Mbh., Virata Parva, chapters 30-33.

16. Mbh., Vana Parva, 271. 12-14.

17. Mbh. , Vana Parva, 271. 18-22.

18. Mbh., Udyoga Parva, 164, 8-11; Bhisma Parva, chapters 61,72
and 102; Drona Parva, chapters 17-19.

19. Mbh. Salya Parva, 27. 31-48.

90, Mbh., Advamedhika Parva, chapter 74.

91, Mbh., Sabhd Parva, 52. 14,

22, Mbh., Adi Parva, 155,2
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Trigartas named Ksemankara has also been referred to in the
Mahabharata.?®

Jalandhara and Trigarta have been mentioned in the Purapas
also. In the Matsya Purdna, Jalandhara has been referred to as
the name of a hill on which was located the temple of Devi
Vidvamukhi2?4, Tt has been called Pitr Tirtha also.?® According
to the Kalika Purapa, the goddess on the Jalandhara mountain is
known as Candi and her shrine is said to be located on the spot
where the breast of sati fell while Siva was taking away her dead
body.2¢ Jalandhara has been mentioned as a Pitha on the chest
of ‘Veda-puruga’ in the Vayu Purapa.?” It was probably one
of the Lalita-pithas.?® The Bhagavata Purapa refers to the
country of the Trigartas as Trigartaka.”?’ The Trigartas have been
reckoned amongst the mountain tribes in some of the Puranas®®
and the marriage of a Trigarta princess Jijiasa with Sidiray ana has
been referred to in the Brahma Purana 3!

At the time of Alexander’s invasion which terminated on the
banks of the river Beas, the region beyond that river is stated to
have been ruled by Phegelas® Kylindrine of the Greek geo-
grapher Ptolemy has been identified by Cunningham with the
province of Jalandhara and its inhabitants Kulinda (which accord-
ing to Cunningham should be corrected to Sulindra as the
Greek letters K and £ are frequently interchanged in manuscripts)
with those of Jalandhara.?®

By the first half of the second century B. C, the Trigartas
had begun minting their own coins for circultion in their province.

23. Sorengen, op. it , p. 680,

24. Matsya Purana, 13, 46,

25. Ibid. 22, 64.

26. -Kalika Purana, 15. 51.

97. Vayu Purana, 104. 80.

98. Padma Purang, V1. 4, 19-20; Brahmanda Purana 4. 94-5.

99. Bhagavata Purana, X. 79, 19

30. Matsya Purana, 114. £6; Marakndeya Purana, 57. 57; Garuda Purana 55.
19; Vamana Purana, 13. £8.

31. Brahma Purana, 14.46. :

32. J. W. Me. Crindle, Invasion of India by Alexander the Great, West-
minster, 1896, pp. 221 and 401.

33. CASR,V, op. cit.; Alexader Cunningham, Ancient Geogarphy of India,

Varanasi, 1963 (CAGI), p. 116.
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A copper coin of the tribe bearing the legend Trakala Jjanapadasa
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