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L YAJNA.

Throughout the various stages in the
history of the Hindu religion the Vedas
have continued to be held in high
veneration. Their ultimate authority has
been unanimously recognised by all the
orthodox schools of thought'. The high
regard for the Vedas and the respect
that was generally shown to the
Srotrivas who were proficient in them,
can be seen to have been reflected in
the Epics and the Puragﬁsz, though in
the latter works such regard and respect
become less marked. As a matter of
fact, this Epic tendency to afford to the
Brahmanas (who were characterised as
the veritable gods on earth), especially
those well-versed in the vedas a high
place from the religious point of view?
may be said to have continued even to
this day. There is, therefore, no wonder
that, even in the Epic and Puranic
periods, the yajfias continued to be
performed®. Nevertheless there are
clear indications in the Epics and the
Puranas, particularly in the latter texts,
that the conditions were then becoming
less propitious for sacrifice and that the
Vedic ritual traditions steadily but
surely losing their hold on the minds of
the people”.

As for the continuation of the
sacrificial tradition in the Epics and the
Puranas, two distinct places of that
tradition may be indicated. One of
these relates to the performance of the
sacrifices prescribed by the Veda and
systematised by the g$rauta texts.
Prominent among the grauta-yajfias,
mentioned in the Epics and the puranas
are the Vajapeya, the R3jasiiya, the
Asvamedha and the Sautramani® The
importance of sacrifice in general is
indicated in the Mahabharata by the
mention of the gods having themselves
performed the sacrifice. In one passage,
Brahma3a, Rudra and Sakra are described
as having been engaged in performing
sacrifices in which dakSina was
liberally distributed’. Indra is said to
have attained Indrahood and excelled
all other gods by performing various
sacrifices. Similarly, Mahadeva, who
had offered himself as an oblation in a
sarvamedha, has his glory spread out in
all the worlds®. In the epics and the

‘Puranas, sacrifices are described to

have been performed also by kings and
also rarely by sages’. Such sacrifices,
however, soon receded into the
background, because the new religious
atmosphere created by the Epics and
the Puranas was not conducive to their
further continuation.



The other phase represents a tradition
of the Vedic sancrifice itself, which
was considerably altered and adapted
to suit the new conditions'®. This
modified sacrificial system has a
special relevance to our study. The
puranas refer quite often to the sacrifice
performed by DakSa''. In the normal
Vedic sacrifices Rudra was given
rather a peculiar treatment. The god,
Who was *regarded as not belonging to
the hierarchical Vedic pantheon, did
not receive any share in the regular
sacrificial oblations'?. Even later, all
that he got was the remnants of the
oblations. In the post-Vedic period,
however, the conditions had changed
drastically and Rudra, or rather Siva,
who had become a powerful member of
the trinity, could no longer be denied
his due share in the sacrifice. We get in
the Puranas detailed accounts of the
punishments meted out to DakSa for
having refused Siva his share in the
sacrifice all the gods except
Siva'’.Even these participants were
punished by Siva'®. The matters were
set right only after Brahma had
proclaimed that, from that day
onwards, Siva was to be given a
prominent share in the sacrifices'’.
Thus we may note the coming into
existence of a new sacrificial tradition
which differed from the regular Vedic
tradition, particularly in respect of the
allotment of share to Rudra-Siva. The
Mahabharata refers to the yajfias which
were performed in honour of $iva'’.

King Jarasandha propitiated Siva by
perforning a yaga in his honour'’. One

also comes across casual references in

the Ramayana and the Mahabharata to
the animals offered to Siva in

sacrifices'®.

At the same time, passages are not
wanting in the Puranas which seek to
minimise the importance of sacrifices
by means of such express statements as
that the propitiation of Siva by the
various methods taught in the Puranas
is far superior to the performance of the
Vedic yajiias'®. This may, in a sense, be
said to represent the third phase.

It was but natural that the yajfia-
tradition in general should become
unpopular in the Puranas, for these
texts essentially reflect a religion of the
people at large. A Vedic sacrifice was
usually unwieldy and was often beyond
the reach of the common man. The
Puranas, therefore, sought to cater to
his needs by providing alternative
modes of worship which would be
easily accessible to even the average
type of devotee. It may also be pointed
out that while a vedic Sacrifice held
forth he promise, of the fruits to be
enjoyed only in the life hereafter, most
of the Puranic form of worship swere
believed to yield results during the
course of this life itself. In this
connection a comparison between
Vedic yajiia and Puranic tapas would
prove quite revealing. The Asuras who
used to practice tapas by subjecting



their bodies to severe mortification are
described to have derived their relevant
benefits and to have lived long to enjoy
the superiority which they are said to
have gained over the Devas®® In the
Puranas one often reads of the Asuras,
who through their tapas, secured boons
from the gods and who, on the strength
of these boons, often had those very
gods at their mercy. It has to be noted
that wherever the practising of tapas is
mentioned in the Puranas, the almost
immediate securing of its benefits is
also invariably mentioned. This cannot
be said to be the case with sacrifice.
And if tapas was found difficult to
practise there were also other easier but
equally efficacious ways of winning
the favour of the god. Reference may
be made at this stage to another
significant point, namely that while
vajfia concerned itself with several
gods at a time, the new modes of
worship such as tapas, dhyana, pija,
etc. Usually centred round one single
god, who usually happened to be one of
the Trinity.?! As may be easily
imagined, this feature of the new
worship considerably enhanced its
“effectivity”.

II TAPAS

The word tapas is of very early
occurrence. As early even as in the Rg
veda for instance, the seven rs is are
referred to as together be taking
themselves to the practice of mzz.
Again, in one of the later hymns of the
Rgveda, truth and right, and with them
the entire universe are said to be bomn

of tap s>, In the well-known

Nasadiyasiikta®® also. Tapas is shown
to be playing an important role in the
matter of the creation of the universe.
According to the Atharvaveda, the first
born skambha arose out of §rama and
tapas and permeated the universe> We
are further told in that Veda that it is
through the tapas with which he
discharges his duties that the Brahma-
carin satisfies his teacher, the gods, and
the realms of space, ascends on high as
the sun protects both the worlds etc”.

Two significant facts seem to emerge
out of these references to tapas in the
Rgveda and the Atharvaveda. Firstly,
the very small number of references to
tapas (particularly in comparison with
those to sacrifice) occurring in the
Vedic Samhitas would show that the
practice of tapas was not wide spread
in the Vedic period. At the same time,
the connection with the cults of Munis
and Brahmacarins clerly suggests the
very important role which tapas must
have played in the Pre-Vedic non-
Aryan religious ideology?’. It may be
presumed that the Pre-Vedic non-
Aryan practice of tapas was
temporarily suppressed in the Vedic
period but that it again assumed great
importance when the Brahmanism of
the Veda was superseded by popular
Hinduism of the Epics and the Puranas.
Indeed, the traces of this revival of
tapas can be seen even in some
Brahmanas and Upanisads. It is,
however, in the Epics and subsequently
in the Puranas that tapas may be
understood to denote clearly a mode of
propitiating god which is resorted to



with a view to winning his favour. One
endowed with qualities derived from
austerities is called a tapasvin and the
power acquired by him is designated as
tapobala. Similarly the excellence of
tapas is indicated by its being dreadful
or by its being practised with untiring
perseverance.

The word tapas®® literally means heat,
and the semantic development from
heat to ascetic fervour and then to
asceticism itself is quite
understandable. Indeed, it would
appear that, even though the term tapas
represented, in later times, the manifold
forms of mortification, orginally heat
must have been the most prominent
instrument of mortification. Another
characteristic of tapas is its close
connections with Yoga. The discipline
of the mind aimed at by yoga
necessarily pre-supposes great austerity
on the physical plane implied by tapas.
Like some schools of Yoga. The tapas
cult of the puranas is necessarily
centred round a god, and this god is
usually one of the three gods. The
mortification of the physical body and
the subjugation of the senses prevent an
undesirable dissipation of energies and

there by promote undivided
concentration on the god. Self
mortification and concentrated

meditation on the god are the most
salient features of tapas®.

Tapas is represented in the Epics and
the puranas as a powerful rival of
yajiia. While in the Epics, one still
comes across references to yajfia, the

Puranas do not seem to give any
prominence to it. In these latter works,
tapas is difinitely assigned a place
higher than that assigned to yajfia. A
statement made by Siva himself
strongly recommends tapas as the most
efficacious means of propitiating gods
in the Kali age:

Tasmat sarvaprayanena kalau kuryat
tape dvijah®.

Indra, who, as Satakratu, is credited
with the accomplishment of a hundred
sacrifices, is described in the
Mahabharata as having performed his
various exploits by means of tapas. In
another context in the Epic *' Brhaspati
is said to have practised tapas to restore
Indra to his former ranks. The
Mahabarata also presents to us king
Nahusa, Who had usurped the office of
Indra not through the performance of
sacrifices but through tapas”.

At the same time one reads of tapas,
which is sometimes mixed up with
yajfia. In the Mahabharata, for instance,
we are told that a sage practised tapas
for a long time, but that the god did not
favour him by manifesting himself
before the sage. The latter, therefore,
offered himself as an oblation on the
sacrificial fire. When the sage had,
almost put an end to his life, the god
became manifest and granted him his
desires™. Through their severe tapas
the Asuras propitiated the gods to such
an extent that they could obtain from
them whatever they wanted, with the
exception of immortality. Brahma



refused the demon Taraka the boon of
immortality, when the latter asked for it
after the god had manifested himself
before him at the end of his tapas.
Brahma said to the demon:

Na Yujyate vina mrtyum dehino
daityasattama  Yatastato’pi  varaya
mrtyum yasman na $a  kase®

Svarga may be generally regarded as
the principal goal aimed at by the
various kinds of sacrifices. But the
goals aimed by tapas are almost
unlimited. The gods seem to feel
compelled to fulfil all the desires of the
practitioner of tapas whatever they may
be. In a sense, the fructification of both
tapas and yajiia is mechanical, for if
properly practised and performed they
do not fail to bring the desired fruits. In
both these modes of worship, the gods
became subservient to the actual
practice and procedure of performance
as also to the compelling desires of the
performer. In other words, these modes
of worship are by no means rooted in
devotion, which necessarily implies
complete self-surrender of the devotee
before the god. Incidentally it may be
added that, very often a god like
Brahm3a, who had been compelled to
grant boons, later repented for having
done so.

It may be presumed that the practice of
tapas criginally developed among the
forest-dwellers. Subsequently all those
who wanted to practise penance betook
. themselves to the forest. Life in the
forest was evidently best suited for
tapas. The Epics and the Puranas show
that it was not only the mortals and the

generation of gods who used to revert
to tapas, but even the three great gods-
Brahma,”® Visnu®® and $iva®’- had
occasions to resort to tapas. Such
references to the three great gods
practising  penance are  highly
significant. For they clearly show that
tapas was not a mere mode of
propitiating some god, but that it
possessed an essentially cosmic
character. Tapas constituted the most
prominent force in all cosmic matter
like the creation and the sustenance of
the universe. most of the Vedic
references to tapas, given alone, would
corroborate such a view.

However, usually the three members of
the post-Vedic trinity-particularly Siva
and Visnu -were the gods with
reference to whom tapas was practised
by the aspirants of the Epics and the
Puranas. Among such aspirants are
mentioned Indra’, Uma>® the Asuras*
and the rsis,*' as also several other
persons.

The purposes for which tapas was
practised were, according to the
Puranas, many and varied. The Puranis
instantly often narrate legends of the
Asuras who practised tapas exhibiting
thereby immense physical courage to
withstand its severe strains,*? and in the
end secured sufficient power to
suppress the gods and to enjoy supreme
sovereignty, Uma is said to have
practised tapas in order to propitiate
Brahma so that he might change her
complexion®’, Elsewhere she is said to



have practised penance in order to win

$iva with a view to obtaining a son**,
Brahma practised tapas immediately
before creation, while Visnu did so in
honour of Siva*® in order to obtain the
sudaréana-cakra. Siva himself is
described as having practlsed tapas for
the benefit of the beings.*® The sages
are described to have practised tapas
with various definite motives.

The practice of tapas is often shown in
the Epics and the Puranas as
terminating with the god who is
propitiated manifesting himself before
the practitioner of tapas. Such
manifestation of course, depended on
the degree of the austerity of the tapas.
Through tapas one could, indeed,
achieve the saksatkara of Siva*’.The
siddhas were noted for their immense
capacity which they had for tapas.
They practised ugra —tapas, as a result
of which they enjoyed the vision of the
god*®. The Puranas also often describe
how, when tapas was practised the fire
produced from there began to glow and
spread its scorching heat everywhere.
Indeed, the fire of tapas is often
described as scorching the beings of the
world*®. The god who was sought to be
propitiated by means of tapas was as it
were compelled to appear before the
aspirant and fulfil his desires. It is said
that the tapas, which was practised
according to the set rules, brought great
pleasure to the god. Siva, for instance,
was greatly gratified with the
austerities of krsnadvai g)ayana and so
granted him his desires™. As a matter

of fact, when Siva was thus pleased, he
unhesitatingly granted boons to the
devotees®'. As for the traditional rules
relating to the practice of tapas
mentioned above, it may be pointed out
that, apart from the special austerities,
certain general conditions have been
laid down in different contexts in the
Epics and the Puranas. First of all, such
times and environments are to be
chosen for the practice of tapas as in no
way conducive to the comforts of the
practitioner>2. For instance, during the
hot season, tapas was practised with
flaring fires all around; while, during
the .cold season, it was practised with
the body immersed in ice-cold water up
to the knee or the neck. Rough
garments, such as the barks of trees,
constituted the apparel and food was
strictly restricted or was entirely given
up53. The essential characteristics of
tapas are, so to say, summarised in a
Purana as follows:- _
. tapo

Brahmacaryam . maunam
niraharatvam eva ca,
Ityetat tapaso - mulam  sughoram

taddurasadam.>*

The two passages reproduced below-
one from the Mahabharata, and the
other from the Matsya-Purdna may be
regarded as representing, in broad
outline, the concept of t_api of the
respective periods: : g
Tapasyugre vartamanah ugrate _-jo
mahamanzh

Darbhaciram
Jjinavibhigitah
Plirne puame triaratresu masamekam
phalasanah

vivasyatha d‘andﬁ



Dvigunenaiva kalena dvitiyam masam
atyagat

TrtTyam api
paksenaharamacaran
Stmam ca paticam bhiimau pamam
samupayuktavan

Caturthe tvatha samprapte masi plime
tatah param
Vayubhakso
pandunandanah
trdhvabahur
padangusthagravisthitah
Sadopasparsanaccasya
amitaujasah
Vidyudambhoruhanibha
mahatmanah®

masam sa

mahabahur abhavat

niralambah
babhtivur

jatasyasya

Sthanubhutohyanimisah
Suskakasthopal opamah
Saniyamyendriyagramam
aniscalah

Atha tasysivam
tadasigah
Sahasramekam
apyabhyavaratata
Valamikena samakranto bhaksyamanah
pipilikih

anisam tatparasya

varsanam  divyam

Vajrasticimukhais tiksnaih
vidhyamanas tathaivaca
Nirmamsarudhiratvak ca
kundasankhendusaprabhah

Asthiseso bhavat sarvam deham vai
cintayannapi.’®

Now to speak more specifically about
tapas as a mode of worshipping Siva,
one finds quite a large number of
allusions to it in the Epics and the
Puranas. The Mahabharata tells us that
tapas had to be practised in order te

avatisthat

propitiate Siva and thus win his
favour.”’ Arjuna, for instance, practised
Tivratapas and won Siva’s favour. He
was eventually, granted the famous
weapon by $iva himself.*® Similarly.
Siva apeared before Amba in response
to her tapas’’. Drupada is also said to
have propitiated $a kara by means of
his tapas and achieved his aim®. As
soon as Nardyana was born, he
practised tapas and gratified S$iva®'.
Asvatthaman also is represented as
having himself practised penance in
order to propitiate Siva.
Krsnadvaipayana practised tapas and
Siva granted him a son. It is said that,
during his severe austerities, the sage
showed no signs of fatigue at all°’.
Special mention may be made of the
tapas practiised by Arundhati. As the
result of her tapas Siva manifested
himself before her and proclaimed that
her punya was far greater than what the
sages had acquired during the
preceding twelve years®®. As a matter
of fact, §iva when pleased through
tapas, is described as bestowing boons
unhesitatingly on any and every
devotee®.

From among the Puranic references to
Siva having been propitiated by means
of tapas, the following may be regard
as typical: On the advice of Bhrgu
Rama retired to Himavat, established
an asrama there, and practised tapas to
win Siva’s favour®. Yama, the god of
death also practised tapas in honour of



Siva®. Kali practised tapas to obtain

Siva as her husband®’. The intensity of
the tapas 1o be practised by the goddcess
is said to be indicated by her name
Uma®. Her mother feared that the
austeritics would greatly oppress her
tender body. She, therefore, constantly
accosted her and advised her to desist
from them, but Uma refused to do so.
The Yogis and the tapasas are often
described in the puranas as
mediatatings on Siva and worshipping
him to have their desires fulfilled®.
According to the Siva-Pumna,the sage
Upamanyu told Krsna categorlically
that tapas alone could bring him a boon

from Siva’®.

It, has however, to be noted that the
cult of tapas had begun (o grow
unpopular in the Purinic period itself.
For, the references to tapas, in these
lexts tend to become rarcr gradually,
After all, tapas, which demanded a
severely austere lifc and physical
mortification, could not have ecver
become the common religious practisc
of people in general. Other popular and
easily accessible modes of the
propitiation of god, thercfore came to
be brought in vogue. Of course, as will

be shown in the sequel, a few
characteristics of tapas did find their
way into these popular forms of
worship”'.

111 TIRTHAS

The word firtha literally means
passage, way, road or ford. It also

denotes the stairs for landing from or

descent into a river. It then camc to
mean a Dbathing place as well.
Ultimately a tirtha acquired the sensc
of a place of pilgrimage situated on the
banks of sacred streams. The Epics and
the Puranas speak of several (irthas.
Actually these works devote several
chapters to the enumeration and
description of these holy places’. All
such accounts are usually concluded
with a proclamation that pilgrimage to
these places would bring immense
merit”>. These firthas are normally
associated with certain specific gods,
whose immediate presence there is
believed to add to the sancitity of these
placcs”. Among these gods, Brahma,
Visnu, and Siva particularly the last
two-arc by far thc most prominent.
They have quite a number of tirthas
connected with them. Other gods tend
lo disappear gradually. These tirthas
are scattered all over the country, and
pilgrims from all parts visit these
places. It is interesting to note in this
connection that just as the association
with a particular god enhances the
sanctity of a tirtha, the pilgrimage to
that {irtha tend to enhance the
popularity of that god. As has been
pointed out elsewhere, the advent of
the tirtha-cult has contributed not a
little to the high position in which
Puranic trinity-Brahma, Visnu and $iva
— had been established. This simple, to
some cxtent, also exciting method of
the propitiation of the gods, namely,
periodically visiting the various sacred
places, which was practised by a large
number of pilgrims throughout the year




and every year, resulted in the
continuity and the consequent
perpetuation of the memory of these
gods. For, so long as the gods
continued to have connection with
these places, they were not likely to
pass into oblivion.

In our present context the tirthas are
regarded as constituting a type of ritual.
Such a characterisation of the tirthas
may not be said to be quite
unwarranted. For, visits to the tirthas
imply certain ceremonial observances
and also the worship of the gods with
whom those places are associated.
From this point of view, they can be
included among the religious practices
of the Hindus. Indeed,they occupy a
prominent place among such practices.
Simple to perform, but by their very
nature  constituting an  exciting
experience, the pilgrimages to the
tirthas were always preferred to the
elaborate complexities of the Yajfia of
the severe austerities of the tapas. Merit
gained through visits to the tirthas was
immense and was often proclaimed to
be superior to that brought about by the
yajfias’.

The number of tirthas, that are regarded
as sacred on account of the association
with Siva and other anciliary divinities
of $aivism is, indeed, great’®. They are
to be found scattered all over the
country. The Mahabharata mentions
various tirthas with which Siva’’ and
Ka?trttikeya78 are connected. To those
who propitiated him at these places,

Siva granted ganapatya, the highers

rank to which a devotee of $iva was
entitled”®. The immediate presence of
the god at such places is repeatedly
emphasised®®. Even Brahma propitiated
Siva at these places®'. Varanast is,
however, by far the most important of
the $aivatirthas. With reference to
Varanast it is claimed that the sin
incurred elsewhere is wiped off by

undertaking a pilgrimage to that
place®,

We may now briefly describe the
typical form of ritual — particularly so
far as it concerns god $iva — which is
implied in the tIrtha — yatr3d. To begin
with it may be pointed out that, like
tapas, tirtha-yatra also precludes the
enjoyment of all comforts®>. A fully
disciplined life is enjoined on the
person who goes on tirtha—yatra.
Keeping under restraint one’s hands,
feet, and mind and also tapas and fame
is proclaimed as being necessary for
gaining the fruits of tirtha-yatra®, It
has also been laid down that a true
pilgrim should show complete aversion
to pratigraha and keep his sense—organs
under control, and take only light food.
It is only when a tirtha—yatra is thus
carried out in a more or less austere
manner that a person obtains the fruits
otherwise achieved by performing all
kinds of sacrifices. A pilgrim is,
indeed, expected to posses all kinds of
virtues®,

As has been mentioned elsewhere, the
tirthas are generally located in the
vicinity of waters — on the sea-shore,
on the bank of a river or by the side of



a lake. A bath in these holy waters
constitutes an essential feature of the
ritual of the tirtha—yatra®®.Such a bath
is supposed to wash off even the most
direfind of sins. Along the banks of
these rivers ect., are usually installed
the i _gas of Siva. The bath in the holy
rivers is, therefore, closely followed by
the worship of these limgas”, in which
the immediate presence of S$iva is
definitely assumed. In this, perhaps,
one may see the earliest traces of the
temple—cult of the Hindus, which later
developed rich and varied traditions
and which rapidly expanded itself all
over the country. These ]i gas,
installed along the banks of rivers ect.,
were probably afforded shelter by the
trees which grow there. When,
however, the peculiar form of worship
associated with the li gas was
gradually consolidated and became
more and more popular, some kind of
permanent structures began to be built
for the installation and worship of the
god. It must be noted that even these
structures sought to retain, in some
form or other, these original features,
namely the river and the tree, to which
great sanctity had been ascribed. The

temple worship of Siva in the South is
always centred round the li_ga. A
temple dedicated to this god is
significantly designated as®® tirtha. The
temple in the South invariably has
some river associated with it. It also
has a tree specially assigned to it™.
This tree stands, in most cases,
immediately behind the garbhagrha or
the central shrine. The Puranas, which
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specifically belong to these various
temples, elaborately proclaim the
glories of the sthala, the tirtha, and the
sthala-vrksa and the mirti of those
temples.

The merits acquired by the visits to and
the observances and worship at the
tirthas are often described in great
detail’®. Even more thinking and
remembering of these sacred places is
said to constitute a meritorious act. The
sight of them destroys all sin, while
bathing there brings immense merit,
even to those who have committed
highly despicable deeds®’'. Those who
remember the gods in these places,
give special pleasure to the gods, and,
we are also told that those who bathe at
those places, have all their desires
fulfilled. Among these desires are
mentioned progeny, moksa or svarga,
destruction of sin, in short, all pleasures
in this world and the hereafter. As
mentioned in an earlier context the
merits acquired by performing various
yajilas are easily attained by visiting
the tirthas’.

IV STORTRAS

Stotras are verses of praise. They
glorify in various terms, the greatness
of the gods. The formal enumeration of
the many exploits of the gods, narrated
in the Epics and the Puranas, also share
the characteristics of the stotras.
Several poet-saints both of the North
and the South, the latter in particular,
have composed stortas in praise of the
great gods and the ancillary divinities.
These stotras are composed for the




most part in the languages prevalent in
the respective parts of the country. In
the South, the saints, who are well
known as Nayanmars composed verses
of praise called tevarams. These are
permeated, in a remarkable manner,
with Puranic ideas.”® Recitation of
stotras has found a distinct place
among the Hindu forms of worship.
This mode of worship could be easily
practised, and the householders to
whom the tirthas tapas and yafija were
not ordinarily accessible, found this
method of propitiating the gods most
suitable. Even today, many
householders are seen to engage
themselves, after the daily abutious , in
reciting stotras — particularly those
which relate to their own particular
family god or goddess. The parayana of
the Sahasranama stotras of Vishnu
Siva, and Lalitha (Sakti) most of which
have to find place in the Puranasqs, isa

regular feature of the daily worship by
a devout hindu.”®

The origins of the stotra may be traced
back to the Rgveda. The stotras like
several hymns of the Rgveda, sing the
glorious deeds of the god concerned.
However, apart from this their essential
nature, both the Puranic stotras and the
vedic hymns also consist of implorings,
on the part of the devotee, for god's
favours - the only difference perhaps
being that while, in the Puranic stotras
there is an emphasis on favours in this
world as well as in the next, the Vedic
hymns mostly pertain to favours in this
world only. The stotras are also
generally characterised by a sense of
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sinfulness, an attitude of complete self-
surrender and an earnest longing for
personal communion with god on the
part of the devotee. In other words,
bhakti is the key-note of these stotras’’.
We are told in the Linga-Purana®®. how
Brahma and Visnu sang in praise of
Siva, how the latter manifested himself
before them, and how when $iva had
offered them boons, both of them asked
for nothing but devotion to Siva.
Brahma is said to have them said:

Tvayi bhaktim param medya prasida
paramesvara.

In another context in the same
Purana,” Uma raises the question as to

by what means Siva’s favour can be
obtained by the devotees. Neither tapas
nor vidya nor even yoga is
recommended as the way to win the
god's favour: bhakti alone is mentioned
as the most efficacious means in this
connection. In the Puranas these songs
of praise, which are usually preceded
by the bowing down of the head'®, are
put into the mouth of the oppressed
ones-sometimes the Devas and
sometimes the Asuras. For instance, at
the hour of final destruction, the Asuras
are said to have repented for their many
misdeeds and to have glorified Siva
with various verses of praise. Pleased
with their devotion the god ultimatelP/
elevated them to the rank of gana'®'.
From among the most significant
stotras or songs of praise, found in the
Epics and the Puranas, the following
may be specially mentioned:



A stava in which
Siva, Uma and
Nandin are glorified;
this is termed as
Vyapohastava

Ibid.1.82

CONTENTS REFERENCE
Krsna and Arjuna MBh.VIL
praise Siva 80.55-65.
Narayana glorifies Tbid.VIL

Siva 201.72-78.

A glorification of Ibid. VIL.

Siva 1.50.

Tandin glorifies Siva

Ibid. X111.16.13
-66.

The gods glorify
Siva and attribute to
him the qualities of

LingaP.1.71.10
0-114.

the Brahman

The sages at | Ibid.1.32
Daruvana sought

Siva's pardon by

repeating the names

of the god.

The Devas and the
Asuras jointly praise
and seek the god's
protection from the
poison which was
produced as a result
of the churning of
the milky ocean

MatsyaP.250.2
8-40.

and Visnu glorify

Sivasahasranamastotra | Ibid.X.
17.1-182.

Krsna glorifies Siva | Harivamsa

' ) 74.22-34
The gods glorify Ibid.1.34
Siva
Visnu praises Siva__| Ibid 16.38.
The devas pray to Ibid.IIT.
Siva and request him | 13.1-83.
to free them from
bondage of the
Asuras
Sahasranamastotra Brahma P.38
Parasurama glorifies | Brahmanda
Siva P.25.5-32
Andhaka  glorifies | KurmaP.1.
Siva 16.194-206
Brahma Ibid.1.26.78-93

Bana prayed to Siva
and sand verses
composed in the
trotaka metre noted
for its rhythm.

Ibid.188.63-67

The thousand names

Siva P.Inana-

contain one hundred
names of the god
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Siva of Siva Smhita 71.1-

Sakuntal3 praises Ibid.1.34.36-45. 166

Siva Kavya, the preceptor VayuPII.35.16

Brahma praises Siva | Ibid [1.31.49-53 of the Asuras falls 0-203

The sages praise | Ibid.[1.39.21-32 prostrate before Siva

Siva and praites him.

Brahma praises Siva | LifigaP.L Brahma and Vispu | Ibid 1.24.84-164.
10.44-73 glorify Siva

Visnu glorifies Siva | Linga. Visnu proclaims the Ibid.1.24

in verses which | P.L96 achievements of Siva | 50.88




Siva is glorified by Ibid.1.27

Brahma

Ibid.I.30.180-
284

Daksa praises Siva
and recites verses
containing one
hundred and eight
names of Siva

The gods praise Siva | Sata-samhiita

I.1-56

Even as literary productions the stotras
must be assigned a special place of
their own in the History of Sanskrit
literature. They are often characterised
by great poetic merit and musical
quality. Such excellent religic-Literary
compositions are by no means rare in
the Puranas themselves. For instance,
the verses sung by Nana in praise of
Siva'® may be cited as a striking
example of religious lyrics. They are
replete with both gabda and the
arthaalankaras. Similarly, the Visnu-
sahasranama-stotra and the
Lalitasahasranamastotra are both noted
for a remarkable blending of poetry,
religion and philosophy. It is also
worth noting that the authors of these
stotras sought to enhance the dignity,
sanctity and authority of the stotras by
incorporating within them several
Vedic and other mantras. In course of
time, the stotras themselves attained the
character and status of the mantras. A
devout repetition of the stotras, like
that of the mantras, was believed to
bring immense merit which could
otherwise be acquired only by means
of far more difficult modes of worship.
The phalasruti'® appended to the
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stotras-especially the
sahasranamastotras-proclaim the merit
resulting from their recital'®*

IV. DHYANA

Dhyana is usually regarded as an
essential accessory of other religious
practices, such as tapas,'® yoga, and
pija'® Nevertheless it deserves to be
classed as a separate form of worship.
For, the puranas often speak of the
dhyana as an independent method of
propitiating the god and winning his
favour. In the Kirma-Purana, for
instance, the dhyana of Siva is
especially prescribed'”’. Dhyana is
actually referred to as the highest
religious practice,'® and is, indeed,
specially mentioned in connection with
the Kali age'®”. The Mahabharata
mentions dhyana as a religious
practice, along with japa''°.

The importance of dhyana as an
independent religious practice is clearly
pointed out in the Mahabharata, where
it is mentioned side by side with yajiia,
sanyasa, dana and pratigraha'''.
Actually the manner in which dhyana is
mentioned in this context would seem
to suggest that the author of the
Mahabharata regarded it as superior to
the other religious practices mentioned
there. This is confirmed in unequivocal
terms by a puranic passage, where
various types of yajfias are enumerated,
and dhyana is exalted as the best
among them.

Yavajjnanasya sampraptis tavat karma
samacaret.

Karmaya jfiasahasre by as tapaya jno
visisyate




Topoya  jnasahasrebhyo  japayajno
visigyate.

Japaya jifiasahasrebhyo dhyanayajiio
visisyate.

Dhyanayajiiat param nasti dhyanam
jfianasya sadhanam'’ 2

The yatis are, accordingly, advised to
take recourse to dhyana''’. It is further
claimed, in that very context, that
dhyana which is the highest form of
worship destroys sins of all kinds.
Dhyana plays a particularly important
" role in the religion of Siva. The vayu-
Purana expressly states that meditation
on Mahesvara and that practice of yoga
are the only ways of warding off the
evil effects of aristas''®. In the same
Purana, Siva is shown as exhorting
Brahma that dhyana is the only way
which can lead the devotee to a vision
of himself''>,  Elsewhere Siva
Proclaims to Brahma that the only way
of perceiving him is dhyana. This is
specially prescribed for the mortals:
Tapasa naiva vrttena
danadharmaphalena ca.

Na tirthaphalabhogena kratubhir va
pradaksinaih

Na vedadhy ayanair Vapi na vittena ca
vedanaih.

Na sakyam manavair drastum rte
dhyanad aham tvidam''®

Meditation of a very subtle character is
described in the Linga-Purana''’.
Elsewhere in that Purana the japa-
murmuring of Siva's names is also
prescribed”8 in the course of
meditation. Indeed, great emphasis is
laid on the indispensability of dhyana

in all modes of worshipping Siva. The

.
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following account of dhyana, which
speaks of the identity of the self with
Siva, is significant in this connection:

Dhyananisthasya  satatam  nagyeta
sarvapatakam.

Tasman Mahegvaram dhyatva
taddhyanaparamo bhava.

Nanyam devam mahadevad

vyatiriktam prapasyati.

Tam evam atmanatmeti yah sa yati
param padam.

Manyate ye svam atmanam vibhinnam
paramesvarat.

Na te pasyanti tam devam vrtha tesam
parisramah'"®,

VL. VRATAS

The observance of yvratas became
particularly popular religious practice
in the Epic and the puranic periods.
Accordingly, there  have been
prescribed in the puranas various kinds
of_vratas which are intended for the
propitiation of the great gods, Brahms,

Visnu and Siva, and other anciliary
divinities. The present context does not
call for any discussion about the origin
of the concept of vrata. Suffice it to say
that vrata is tapas in a miniature form,
for the underlying idea of vrata, like
that of tapas, is a rigorously disciplined
religious life. Of course, the austerities
implied in yvrata are by no means as
severe as those demanded by tapas.
Vrata is indeed, a kind of tapas, which
may be practised even by ordinary men
and women. It does not involve like
tapas continuous rigorous practice. It is



a periodical observance, and its main
features may be said to be a code of
restriction in respect of the normal
amenities of life and a particular mode
of worship. Specific yratas are
prescribed in connection with specific
times in the course of the year; they
thus constitute as it were an annual
religious calendar.

VIIL. PUJA

The Epics and the puranas speak for
the first time of pija as a form of
worshipping the gods'?®. Generally
speaking, this from of worship seems
to have been originally restricted only
to the great gods, with the exception of
Brahma'?!. However, the ancilary
deities of the siva cult, namely, Ganesa,
Karttikeya and Sakti, are also
represented in the puranas as having
received the honour of being
worshipped in this form. The sun-god
is identified sometimes with Siva and
sometimes with Visnu; probably
of account of this identification this
god also is offered ptja. Thus the
pancdyatanaptija, that is to say, the
worship of the five gods, Ganesa,
Surya, Visnu, Siva and Sakti has been
widely  prevalent all along. This
pancayatanapiija must be dated back to
fairly early times; for the god Siva
himself, is said to have started it'*%. So
far as the Siva-Puja itself is concerned,
its popularity becomes quite evident

from the many references to it
occurring in the Epics and the
Puranas' >,
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By and large, the pija as reflected in
the Epics and the Purinas may be
equated with upasana'’, saparya,
aradhana'®’, or arcana'?®. This form of
worship involves the employment of a
variety  of  Pujopakaranas and
pljasambharas. These include many
kinds of utensils, flowers, sandal'? ,
dhiipa, dipa'?®, and the various articles
of upacara'?, such as darpana, chatra,
camara, vyajana, pataka and talabrnda.
Sankha and ghanta are also mentioned
as accessories of the p@ija'®’. In course
of time, the p0ja-rituals came to be
further elaborated. The idol of the
divinity constitutes the essential basis
of all pija-rites. Vedic mantras were
often recited to accompay these rites.
For instance, Vedic mantras were
recited when the idol was bathed or
when the naivedya was made and the
upacaras offered to it. Thus the same
kind of connection was attempted to be
maintained between the pfija and the
veda'?!,

The pija form of worship which, in its
initial stages, was presumably more or
less simple,l32 became more and more
elaborate, particularly in the case of
$aivism. The Agamas'’’. seemed to
have paved the way for such elaborated
system of worship. They laid down that
Siva could be conceived and
worshipped in various ways. The three
Agamas, namely, the Karana, the
Kamika and the Suprabheda, have
described in detail the various images
of Siva'’*, They also describe the
rituals relating to the installation
(pratistha) of these images. These three



Agamas concern themselves, for the
most part with the rituals relating to
these images. Such rituals are of two
kinds, namely, those which are to be
performed daily (nitya),and those
which are to be performed on special
occasions (naimittika). The process of
the elaborations of the ptja-ritual
relating to Siva which seems to have
been elaborately explained in the
puranis may be said to have reached its
origin in the Agamic Saiva rituals.
These will be reviewed presently under
the four division into which the agamic
ritualism is divided, namely karsana,
pratistha, utsava, and prayascitta.

As indicated above, in the Epics and
the Puranas we do not come across the
full-fledged elaboration of pija of the
Agamas. We see, in these works, the
pija ritual only on its early
development and growth. As a matter
of fact, the Epics make but very curt
references to this form of worship. In
some passages of the Mahabharata,
mere pija is mentioned, for instance:
Bhagavan ?ujyate catra hasyarupena
$aOkarah '*. also

Pijyate tatra §a karah '*°,

Elsewhere it is said that, when krsna
entered the apartments after consoling
Subhadr3, who was mourning the death
of her son, the paricarakas offered the
tryambakabali to $iva'>’. This is one of

the very few instances where Siva is
described to have been offered bali'*®,

On the other hand, the importance of
the pija is fully realised and frequently
proclaimed in the Purapas. In the
following statement from the Linga-
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Purana, the piija -cult is represented as
being far superior to the sacrificial cult:
Smaranam pljanam caiva pranamo
bhaktiptrvakam.
Pratyekam a$vamedhasya
samam ucyate M
Elsewhere, V1$13u is described to have
worshipped $iva with flowers to the
accompaniment of the recital of the one
thousand names of siva'*’,

Pija seems to have been the main- or
perhaps the only - form of worship
employed in respect of the Li ga. It
may be mentioned in this connection
that the ptija of the Li _ga did not differ
from the other types of ptja. The
importance of upasand in general is
pointed out in the Li ga-Purana, but,
special emphasis has been placed there
on the $iva-ptija'*'. The skanda-Purana

gives a detailed description of the $iva-
pija'*. The advantages of worshipping
Siva and the disadvantage of not
worslnpp1n§ him are often
recounted'®’, Various details of the
Puranic Siva-ptja would become clear
from the following passages:

Sampijya Sivabhaktena tryambakena
Subhena ca.

Japtva tvaritarudram ca Sivasamkalpam
eva ca
Nilarudram

yajfiasya

ca  Sakteyah  tatha
144

............

Aradhayen mahadevam bhavabhato
mahesvaram

Mantrena rudragayatrya pranavenatha
va punah.
Isanenathava
samahitah.

rudraih  tryambakena



puspaih  patraih  tathadbhir
candanadyair mahe$§varam.
Uktva namahsivayeti mantrenanena va
japet.

va

Pradaksinam tatah
RUIYRL. i 5555 65555 50 sunsmsammess 555 0.5

Dhyay :ta .................................
Devatabhyarcanam  kuryat puspaih

patrena cambuna'*®

Svamantrair arcayed devan puspaih
patraih tathambubhih.

Brahmanam $ankaram...............
flowers, dhiipa, dipa, and naivedya are
often specifically mentloned as the
requisites of the paja'*®, Paija with
gandha, puspa, and aksata occurs in the

diva Purana'*’. Various other aspects of

the pGja, such as namaskara,
pradaksina and nyasa are found in the
Purémﬁslso Bhiitasuddhi and
nadiéodhana are among the rites
mentioned in the Devibhigavata-
Purana'®’. In the Skanda-Purana

pancamrta and $ankhodaka are referred

to in connection with the bathing of the

image'>2.

Two chapters in the $iva-Purana
contain a detailed description of the
bathing (snapana) of the idol of $iva'®.
Bathing the image with paficagavya is
mentioned in the Linga-Purana'**. A
" description of the bathing of the image
with the waters of the kumbha or the
kalasa is given in the Matsya-Purana'®>.
The Skanda-Purana has laid down that
all the wupacaras be offered in
connection with Siva- P']"SG, and this
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practice is still followed in the temples
of the south.

Paja seems to have been the main - or
perhaps the only- form of worship in
respect of the Li ga. It may be
mentioned in this connection that the
pdja of the Li ga did not differ from
the other types of pfija. The following
passage would give an idea of the pfija
offered to the Li ga:

Vaidikair eva niyamair vividhair
brahmacarinah.

Samsnapya sankarair mantrair rgya
juhsamasambhavaih.

Tatah param samasthdya grnantam
$atarudriyam.

Samahitah ‘}ayadhyam saputrah

sahabandhubih'®’,
It may be pointed out that the various
rites and religious practices of the
Epics and the puranas which have been
described earlier in this chapter, such
as yajfia, tapas, tirthas, stotras, dhyana,
and vrata are harmoniously blended
into the puja-ritual, for, in the fully
developed form of that ritual, which is
best recorded in the Agamas, we find a
reflection of all of them. It is this fully
developed form of pwja, which is
prevalent in the temples of the South.
As mentioned elsewhere, the Agamas,
which are regarded as the principal
authoritative texts dealmg with the pu
ritual, are twenty-eight in number'>®
However, of these twenty—elght
Agamas, only a few have become
available. And out of these which are

available, only three, namely, the
Karanigama, the Kamikigama and
Suprabhedagama  are partlcular

5§

important for the study of the rituals'®



The Agamas have given rise to several
manuals of paddhatis, which help the
worshippers with many details of a
practical character in connection with
these rituals'®,

It will be seen that many essential
constituents and accessories of the
Agamic Saiva ritualism occur in the
puranas in connection with the worship
of Siva: An indication of some of these
has already been given elsewhere in
“this study. A few more may be referred
to at this stage. The bilva tree, for
instance, is represented in the puranas
as being sacred to Siva'®'. The tri-
leaves of the trees are, therefore,
offered to the god in Puja. Similarly,
bhasma the holy ash is mentioned in
the Puranas as being of high
significance to the Saivites'®’. Great
importance is attached to the rudraksa
beads'®®. These are worn with great
reverence by the devotees of Siva
especially during the performance of
the Paja. The paficaksaras are the five
sacred letters, which express obeisance
to Siva, and in the Puranas, they are
regarded as superior even to the
Veda'®. 1t is the milla-mantra, the most
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fundamental of all the mantras
associated with Siva. The puranas also
describe the diksa rites, only after
going through which, persons are
admitted within the fold of Saivism'®.
It is only on becoming properly
initiated by means of these rites that a
devotee can engage himself in the pija
of Siva. Some other accesories of the
Agamic Saiva rituals, such as Zsana,
padya, arghya, dcamaniya are also
mentioned in the purir,lﬁs‘“.

But perhaps more vital element of the
Agamic Siva ritulism, faint traces of
which are found in the puranas are
mantras, yantras, mandalas, kundas and
mudras. Mantras, which deserve a
specialised study.

Emphasis, however, should be made
that the epics and the Puranas, form a
set of commentary literature,
elaborately explaining and discussing
the subject matter which Agamas
expound some what curlty in their
characteristic way. This leads to the
obvious conclusion that the familiarity
with the Epics and the Puranas is
indispensable  for the thorough
understanding and the Agamic texts
which belong definitely to much earlier
period.



Excepting the Buddhists, the Jains and the Carvakas, all the other schools of thought,
both religious and philosophical, regard the Vedas with high Veneration. In later
religious sects, in an enthusiasm to glorify bhakti, the Vedas are much belittled.

Cf.
Vicayitva dvijasresthan dadhipatraghrtaksataih

Niskair gobhir hiranyena vaobhi$ ca mahadhanaih

Vardhamana jayasirbhih sitamagadha vandibhih

MBh VIIL1.12,
Istam me bahubhir yajiiaih dattd vipresu daksinah

Ibid 1X.5.27

Brahmanas tata loke , sminnarcanTyah sadd mama.
Ete bhiimicara deva vagvisa saprasadakah

Ibid X11.39.38

Brahmanan vacayethas tvam arthasiddhijayasisah
MBh. XI1.72.5.

It was, of course not to be expected that the faith in such a deep-rooted religious

institution like sacrifice would be demolished all of a sudden.

The Trimirti-cult, for instance, presumes the subordination of Indra, Agni and all

outher Vedic gods, who are afforded high places in the sacrifice.

The Mahabharata contains more specific references to actual performance of
sacrifices. King Mahabhisa is said to have performed one thousand sacrifices and one
hundred vajapeya sacrifices and thereby incurred the pleasure of Indra and thus
attained svarga. MBh 1.91.2. The Pandavas performed the rdjastiya sacrifice. Ibid I.
1.84-85. Bharata performed many sacrifices, and in this respect he is said to have
resembled Indra. Ibid 1.69.7. Other references to sacrifices are: Ibid 1.48.4-10;
111.187.8-9; 3.121.1-8 111.27.14 and so on. Frequent are the references that are found
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to the (Vedic) sacrifice performed by Daksa, and in it Siva was refused his share.
Among the many references to the Asvamedha the following may be cited: Padma P.
Patila khanda, 44. Brahma P.11.57; Li_ga P. I1.1.6-7. The following quotations

indicate how the sacrifices in vogue during the puranic period, had a strong rival in

the liga-form of worship:

Pade pade yajfiaphalam sa prapnoti na samsayah

Vamana P.46.17.
Li'n gasya darsanadeva agnistomaphalam labhet.

Ibid.46.33
Smaranam piijanam caiva prandmo bhaktipiirvakam
Pratyekam asvamedhasya yajiiasya samam ucyate.

Linga P. II.1.6-7.
Sautramanesea yajiiasya phalam prapnoti manavah.

Matsya P. 183.75
Vijapeyasatair istva yallabheta dvijotamah
Viproli gatriratresu madbhaktya tadasnute
Asvamedhasahasrais ca samyag istva ca yat phalam

Masena tad avapnoti .......c.occvveinnssnessensinnas

Siva P. Sanatkumara-samhita, 14.48-62.

Tatra brahma ca rudrasca sakrascapi suresvarah
Sametya vividhaih yajnaih yajiiate nekadaksinaih

MBh. VI.7:17.

Y ajfiair indro vividhair annavadbhir
Devan sarvan abhyayan mahaujah
Tenendratvam prapya vibhrajate Sau
Tasmad yajiie sarvamevopayojyam
Mahadevah sarvamedhe mahatma

Hutvatmanam devadevo vibhitah
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10.

11.

12,

Visvan lokan vyapya vistabhya kirtya

Virocate dyutiman krttivasah

MBh XII1.20.11-12

Tena yajiiair bahuvidhair istam paryaptadaksinaih

Sa raja viryavan dhiman avapya vasu puskalam

‘MBh, VII.58.3
Sibi, a regular performer of sacrifice, was favoured by Rudra.

MBh. VII.58.12-15

Ramaswamy Sastri, in his paper entitled, “The Agamic advance on Vedic Thought,
draws our attention to the fact that “very few of the Vedic sacrifices have survived,
though abundant lip homage is paid to them. They have been suplimated and

transcended by Agamic rituals, and sacri fices and other sadhanas”. See Kunhan Raja

presentation Volume, p.77.

MBh. X.18.1-26. also XIII. 160. Brahma P.1.32,also 37.
Brahmanda P.1.13;Bhagavata P.IV.5. Garuda P. [.5.35-38.
Hariv _méa I11.32 Kalika p.17. Kirma7 P. I.14 and 15.

Li gaP.1.96 and 100. Siva P. Jnana-samhita 7.
Ibid. Vayu-Samhita 15-20. Skanda P. I. 3 and 4
Viamana P.5 Vardha P. 21 Vayu P. .30

Cf. Dandekar, “Rudra in the Veda” JUPH 1,pp.97.

This treatment which is reflected in the references given in FN 2, is clearly recorded
in the following verses:

Yasmat tyam matkrte nistam rsinam krtavanasi

asmat sardham surair yajiie na tvam yaksyanti vai dvijah

Hutvahutim tava krira hyapah spraksyanti karmasu

Brahmanda p.11.3.73
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13.
14.
1S.

16.

17,
18.

19.

He cursed that Daksa be born a mortal. Garuda P. 1.5.35-38.
Kirma P. I. 15.49-80; Variha P. 21.39-77.

Evam uktva hariharau tada lokapitamahah

Brahma lokan uvicedam rudrabhago sya diyatam, -
Rudrabhigo jyesthabhaga idiyam vaidikT srutih
Stutim ca devah kuruta rudrasya paramegthinag

Varidha P. 21.66-67

Sa katham mianugair devam yastum icchasi $allkaram

MBh. 11.20.8-10

MBh. I1.13.63,

While searching for Sitda Hanumat is said to have grown desperate and to have

remarked:
Rivanam va vadhisyimi dadagrivam mahabalam
Kamam astu hrta sita pratyacirnam bhavisyati
Athavainam samutksipya uparyupari sagaram
Ramayopaharisyami pasum pasupateriva
Ram. V.13.49-50

The Mahabharata refers to the offering of animal-offerings to Rudra:

Atraiva rudro rajendra pasum adattavan makhe
Rudrah pasum manavendra bhago yam iti cabravit
Hrte pasau tada devastamiicur bharatarsabha

Mai parasvamabhidrogdha ma dharman sakalan nasih
MBh IIL.114.7-8
VaranasT jahnavibhyam samgame lokavisrute

Upavasam tu yah krtva vipran santarpayennarah

Sautraamanesca yajfiasya phalam prapnoti manavah

Matsya P. 183.73-75
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. The Asuras became the rulers of the three cities which were given to them by the god

and they lived long to enjoy the results of their achievements.

. The Ultimate withdrawal of Brahma from the sphere left only Siva and Visnu to
share this high honour.

. RV.X.109.4
. Tbid. X. 109.1.

. Cf. Dandekar, “Rudra in the Veda” JUPH, No.
1,pp99-100.

. For further explanations of the term tapas see Bhattacarya’s note on tapas, <HO Vol.
IX.,p.104.

. Brahmacarysm japo maunam nirdharatvam eva ca
Ityetat tapaso milam sughoram taddurisadam
Viyu P. 1.59.41

Sivastikopavinistas§ca namaskytvid mahesvaram
Samakayasirogrivam dhdrayannavalokayet

Ibid. I. 19.35.
See also verses 36-40.
Dharmamantratmako yajiias tapasca nasandtmakam
Yajiiena devanapnoti vairdigyam tapas3 punah

Ibid. 1.57.117.

. Vayu P. 1.32.36.
. MBh. V. 16.26-27
id. V.16.22.

23



33.

34,
35.

Ibid. X. 7.54-68.

Ravana also offers himself on the fire in a similar manner.

Siva P, Jilana-samhitd 55.1-38

Matsva p. 148.22.

Brahma practised tapas for a long time, This ultiimately resulted in the apperance of
Rudra to whom Brahma gave several names.(Kirma P. 1.10.20-24). In another
passage (Padma P.1.17) we are told. that, while Brahma was practising penance, Siva
went over to him with the intention of begging. According to Kirma. P. 1.11.1-13,
Rudra issued, forth, in the Ardhan3risvara form, from the mouth of Brahma, who was
living a life of penance, But the more frequent references are found to the tapas

which Brahma3, practised on the eve of the creation of the universe, Cf .Linga
P.1.22.18-24.

36.Visnu practised tapas on the banks of Cakrapugkarani (Skanda P.

IV.1.26).Narayana, soon after he was bor, practised, tapas. At the end, Siva
appeared before him and granted him boons, MBh.VII.201. Kiirma P.1.24.86.
refers to the tapas which Hari practised in honour of Siva: Cf.. Drstva lobhe sutam

rudram taptva tivram mahat tapah.

37.The svarupasamadhi and tapas of Siva are described in Skanda P. 1.1.22. Elsewhere

we are told that, when $iva was defeated in a game of dice by Uma, he abandoned
Kailas and, retired to a lonely spot to practise tapas. (Ibid. L. 1. 34). Similarly
according to Padma P. 1.5, Siva after granting a boon to Daksa, when the latter
prayed to him and repented for his mistakes retired to the bank of the Ga ga and
began to practise severe tapas.The Bhagavata —Purana narrates the following legand:
On instructions from Brahma Rudra began to create. The former was, however, not
satisfied because of the high quality maintained, by the latter. He, therefore, asked
Rudra to stop creating and exhorted him to perform tapas. (II1.12.4-20). Siva was for
a long time, plunged, into mahamoha, and enjoyed union with Uma. Consequently he

lost his tejas. He had to practise tapas to regain it. (Vamana P.chapters 59 and 60).
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38.

39.

MBh._ X11.278.22-23.speaks of Siva's feat of practising tdpas under water, which
Brahma greatly commended. The following passage from the MBh (V.97.12) is
particularly significant:

Atha bhiitapatir nama sarvabhiitamahe$varah

Bhiitaye sarvabhiitanam acarat tapa uttamam.

Indra thrown out of power by Nahusa, wondered as to what kind of tapas the
latter had practised to attain Indrahood. MBh. V .16.22,

After Madana had been bumt to ashes, Parvati began to practise tapas with a view to
winning Siva as her husband. Brahma and the other gods were awed at the
vehemence of that penance (Skanda P. 1.1.21.). In another passage of the same
Purana, one reads that Narada visited Himavat and advised Parvati to practise tapas
in honour of Brahma so that her complexion should be changed. (Ibid.I.2.29; 3.2.18.)
Parvati is further said to have retired to Kanci to practise tapas in order to wipe off
the sin incurred by enveloping the sight of Siva for a moment, which in fact was
crores of years for the beings of the world. For, such an enveloping of the sight made
the world plunge in to darkness (Ibid. 1.3.1.3.) Akasava i advised Parvati to go to
Arunacala and there Practise tapas, under the guidance of the sage Gautama.
Accordingly Uma set up a hermitage at Arunicala and settled down there to practise
tapas (lbid.I.3.1.4-9). The Purana further narrates that Uma practised tapas, and at the
moment, the gods oppressed by the demons Mahisa, came to solicit her help.
(Ibid.1.3.1.10). According to the Kalika Purana 45 Kalf practises tapas to win Siva as
her husband. The legend that Parval practised tapas to have her complexion changed
because she was mocked by Siva for being dark-complexioned is also narrated in the
Padma-Purana 1.46. Other references to the tapas practised by Uma or Parvati for one
reason or other are: to win Siva as her husband (Vimana P.51.): to change her
complexion (Vamana P. 54) to free herself from the stains caused by her being the
daughter of Daksa (Varaha P. 22); to acquire strength to kill Mahisa she retired to
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Niladri and began to practise tapas. (Varaha P. 90), Uma realised that tapas was the
only means by which she could win Siva as her husband. (Matsya P. 154.273-300)
Uma practised tapas and had her complexion changed.(Ibid. 155.1-34)

40. Mayasura oppressed the gods through his tapobala (Garuda P. 1.82.1-6). The three
sons of Taraka practiged tapas; as the result of it Brahma appeared before them and
granted them boons (MBh. VIII 24). The demon Vrka is said to have practised
severe tapas and to have even gone to the extent of offering his own head into the fire
(Bhagavata P. X. 88). According to Varaha P. 27, Andhaka practised tapas and
obtained boons from Brahma. Ravana practised tapas and. won the favour of Siva
(Siva P. Janinasamhita 55.1-38). The Linga P. tells us that Jalandhara had obtained
power through tapas. Siva would not kill him because he did not like to falsify
Brahmai's boons. According to Matsya P.129, Maya, Taraka and Vidyumali practised
tapas. The Matsya-Purana (148.4-14) also narrates the legend, of Taraka having

practised tapas and obtained the boons.

41. Harikesa, the only child of his parents, was deeply devoted to Siva. He therefore,
performed tapas in honour of that god. (Skanda P. IV.1.1.52.). Similarly, Markandeya
practised tapas and secured longevity (Ibid.VI. 21). According to Brahamanda
P.21and 22.1.1-46) Bhargava Rama practised tapas in honour of Siva and won the
god's favour. Atri went to Gokarna and practised tapas (Siva P.Dharma-samhita 2.77-

111). Sanatkumara is also said to have practised tapas (Kurma P. I1.1.16-41).

41, At Vrddhacala a Brahmana performed tapas; Siva appeared before him and granted
him boons (Skanda P. IV.1.1.26). Nardayana went to Bharadvaja's a§rama and
practised tapas at Kasi in honour of Siva (Skanda P. 1V.1.1.16). Siva appeared before

Amb3 in responoe to the tapas practised by her. (MBh.V.188.7-15). Siddhanatha
practised tapas and there after he was accepted by Siva and Uma as their own son.
(Naradiya P. II. 69.). Sukra practised _tapas and obtained from siva the mrtasanjivini-
mantra. (Vamana P. 62.39-44). Arundhati practised tapas, which was highly
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42,

43,
44,
45,
46,

47.
48.
49,

50

51.

commended (MBh. 1X.48.1-68). Asvatthaman practised, tapas and obtained a sword
from Siva (Ibid,X.7.54-68). Arjuna, also is said to have practised tapas and obtained
the divine weapon from Siva (Siva P. Jnana-samhita 64.) Silada practised tapas in
honour of Siva (Kiirma P.II 43.19-42),

The tapas practised by the three Asuras Maya,
Vidyunmali, and Taraka, is described as follows:-
Lokatrayam tapayantas to tepur danvis tapah
Hemante jalasayy3sau grisme paiicatape tatha
Varsasu ca tathakase ksapayantastanupriyah
Sevanah phalamilani puspani ca jilani ca
Anyadacaritaharih pa kenicitavalkalah
Magnah saivilapa kesu vimald vimalesu ca
Nirmamsasca tato jatah kréadhamani santatah
Matsya P.129.6-10.
Matsya P.156.1-39
Ibid. 154.
Skanda P. 1V.1.1.26

MBh. V.97.12.Cf. Kumiarasambhava 1.57, in which, himself having no desires.to he
fulfilled, Siva is said to have commenced tapas.

MBh. V1.7.22-25.

Tam ugratapasah siddahah..... payanti. MBh.V1.7.25.

Lokatraye tapayantah te tepur danavas tapah

Matsua P. 129.7.
MBh.XII 310.1-29. 270325

Ibid. 111.163.45. Also Cf:

Ugrena tapasa tena pranipatena §a karah
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I$varah tositah............. Ibid. 1.207.18.

52. Hemante jalasyasu grisme paificatape tatha

Vargasu ca tathakdse ksapayantah taniih priyah

53. TattrambarZni samtyajya bhilsanani ca Sailaja
Samvita valkalair divyair darbhanirmitamekhala

Trih snata patalahara babhiva §aradam $atam
Nirzhara satam sabhiit samanam tapasam nidhih

54.Vayu P.1.59.41.

55.__M_I_3_h.III,59.20—24.

56.Matsya p. 180.15-19

57.Ugrena tapasa tena pranipatena §a karah
$varastosiatah............ MBh.1.207.18.

58.Ibid. V. 111.41.13-15

59.Ibid. V. 188.7-15

60.Ibid. 189.3-8

61.Ibid. VII.201.57-97.

62.Ibid. XI1.310.1-29

63.MBh. X.48.1-68.

64.1Ibid. III.39.

65.Brahmanda p. 1.21.71-81;also 1.22.69-81.

66.Kalika p. 45.

67.Matsya p. 11.21
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68.Matsya p. 154.298-299.
69.Kiirma p. 1.25.29-46 -
70.Siva p. Dharma-samhita 2.35-55.

71.In the scheme of vrata, for example, certain characteristic features of tapas such as

restraint of the body and senses, and renunciation of food and other comforts are

fairly predominant.

72.The Mahabharata has one full sub-parvan entitled firthaytra-parvan. This occurs
in the third book of the Great Epic (80-154). The $anti and the Anu$isana
parvans also contain references to a few tirthas. Among the Purinas, the Padma

and the Skanda Purdnas have devoted greater portions of their texts to the

description of the tirthas. The Skanda-Purdna should be specially mentioned in
this connection. Only a very few chapters are devoted to the description of
Skanda after whom the Purana is named. One full section is devoted to

Venkatacalamahatmya; this speaks of the sacred tirtha or rather ksetra in which

Visnu is enshrined. Jagannatha, Ayodhya, are the sacred places proclaimed in
this Purana as sacred and many tirthas found in them are described in this single
purana in not less than 1500 chapters. The other Puranas, of course only to a less
extent, have devoted a fairly large number of their chapters to the description of
the tirthas,

73.E.g see Nirada P. 49,
74.Cf. Prayage brahmavisnvadyah deva munivarih sthitdh
Saritah sagarah siddah gandharvapsarasah tatha

AgniP.III. 1-2
75. Siva P.Sanatkumara-samhita 14.1-12.

76.A more or less comprehensive list of the tirthas deserves preparation.

77.The third book of the Mahabharata mentions the tirthas connected with Siva. These
are found scattered in chapters 80,81,82,83,93 and 118, of this book. Some of these

29



tirthas are merely mentioned and no details are given about them As these are

interspersed with tirthas associated with other deities, it is necessary to single out the

tirthas which pertain to Siva and indicate their occurrence as follows:-
Chapter80, verse 12,55,68,69,73,77,80, 82,87-89,108,111, 113,118,124,
Chapter 81,verses 18,46,59,70,71,85, 114,141,142, 149,153,155.
Chapter 82,verses 10,1619,24,35,69,79,87,103,116.
Chapter 83,verses 11,16-18,22,46,59,63.
Chapter 93,verses 4,10,
Cﬁapter 118,verses 3,4,16.

78.Mahabharata I11.81. 116 —7;111..81.143;11182.68

79.1bid 111.82.10;111.81.18.

80.Mahabharata. 111.80.84

81.Ibid. I11.83.23-25.

82.Anyatra tu krtam papam varanasyam vyapohati. Li_ga P, 1.103.75. Also see Kiirma P.
L.31.

83.Pratigrahad upavrttah laghvaharo jitendriyah Agni P. 109.2.
84.Yasya hastau ca padau ca manascaiva susamyatam
Vidya tapasca kirtisca sa tirthaphalam asnute.
Agni P. 109.1.
85.akrodhanasca rajendra satyasilo drdhavratah

atmopamasca bhiitesu sa tirthaphalam asnute

MBh. I11.80.33.

86.Cf. Paficanadya$ca rudrena krta danavabhisanah
Tena sarvesu vedesu tirtham paficanadam smrtam.

.........................................

Tasmin tirthe nardh snatva drstva koti§varamharam
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Paficayajiian avapnoti nityam sraddhiasamanvitah

Viamana P. 34.27-29.

87. While indicating the great merit derived by engaging oneself in the
li_ ga- worship, it is said:

Sivali ga-pra amasya kalam narhanti sodasim

Siva P. Santkumara-samhita 14.

88. also cf. BhiiteSvaram ca tatraiva jvalamalesvaram tatha
Taccali gam samabhyarcya na bhilyo janma cipnuyat

Vamana P, 34.36

89.Cf. Gopinath Rao: Op. cit. Vol .I, Introd. p. 15.
90.Cf MBh. XIII.26.

91.Dardanat sparsanat panat tatha ga geti kirtanat

Puniti punyapurusaiichataso tha sahasrasah

AgniP. 110.6
Tatra brahmadayo devah rsayah siddhasaranah

Gandharvascapsaro yaksah sevante sthanakanksinah

Vamna P. 33.17.
Gamanam smaranam caiva sarvakalmasanasanam
Ibid. 34.10.
See also Narada P. I1.51
92. Na danaih na tapobhisca na yajiiair napi vidyya
Prapyate gatir utkrsta ya vimuktesu labhyate
Kitrma P.1.3.44-45.

(Vimukta is considered to be an eminent tirtha)

93.Among suoh composers of stotras in Sanskrit, the name of Sa kara may be regarded

as perhaps the most prominent. His compositions are even today recited devoutly by
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94.
9s.

96.

way- of parayana by all by the Saivites,the Vaisnavites and the Saktites, by house-

holders and others.
Brahma P.1.38; Siva p. Dharma-samhita 28. Linga P. I.65.
Also Ganapatisahasranama in the Ganesa-Purdna 1.46.1-22. The Lalitasahasranama-

stotra has a colophon, which declared that the stotra Concerned is derived From the

Specified puranaa For example Brahmanda-Purana, Uttarakhanda. See

Brhatstotraratnakara, Pt I,p.372.

The significance of the repetitions of the names of the various gods nas been
explained by Raghavan as follows:

"Hymns on the names of the Lord are recited as a means of salvation, being the
easiest means and the best suited for the present age, when higher spiritual
qualification are difficult for attainment. The repetition of the names helps to recall to
mind the presence of the Lord, his infinite excellences and exploits, and enables one

to become wholly absorbed in him."

The Religion_of the Hindus, p.396.

97.

98.
99.

This fact may be regardéd as constituting another point of difference between the
stotras and the Vedic hymns in general. Ofcourse, the doctrine and practice Of bhakti

are clearly reflected in the Varuna hymns, particularly those in the seventh mandala
of the Rgveda;
Li gaP.1.72.170-175

Ibid. 1.10.39 ff.

100. Pranamya sirasa rudram vacah praha sukhdvaham

Kirma P. II. 1.14.

101.Kirma P. 1.16.194-206

102.Matsya P. 188.63-67

103. At the end of the Mantra-matrkapuspamalastava, §a kara speaks of the merits which

one may gather through this stava:

Srimantraksaramilaya girisutam yah pujayet cetasa
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Sandhydsu prativasaram suniyatas tasyamalam syanmanah
Cittambhoruhamndape girisuta nrttam vidhatte sada
VanT vaktrasaroruhe jaladhija gehe jaganma gala.

Brhatstotraratnakara Pt. II,p.425.

104, Lalitasahasranamastotra pp.24—32 (at the end of the book) and

Visnusahasranamastotra, pp.12-13(at the end of the book)

105. The connection between dhyana and tapas, though not explicitly mentioned.

anywhere in the Purinas, is implied by the fact that meditation on the god to be
propitiated by the worshipper is a necessary condition of tapas.
106. It is significant that the §lokds employed in connection with piija are designated as

dhyana-slokas. These verses help the worshipper to meditate upon the god, as they

are recited in the course of the piija.

107. Cf. Dhyanam samadhaya japanti rudram Kimma P. 1.32.27. also Dhyayitva devam

isanam vyomamadhyagatam sivam Ibid.I1.19.98
108. Dhyanam hi paramam dharmam kathitam paramam padam

Siva P. Sanatkumara-samhiti .26.1-70

109.Cf.dhyanam param krtayuge tretdyam yajiia ucyate
Bhajanam dvaparau suddham danameva kalau yuge
Linga P. 1.39.7.
110. Anudhyanena japena vidhasyati sivam tava
MBh. II1.2.11.
111. Yajiiam eke prasamsanti sanydsam apare jangh
Danam eke prasamsanti kecid eva pratigraham
Kecit sarvam pratiyajya tisnim dhyayanta asate.
' MBh. XII1.21.8.
112. SivaP. Jni-na-samhit?i 26.1-10.

113. Krtva hrtpadmanilaye visvakhye visvatomukham
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114.
115.
116.
117.
118.
119.
120.

Atmanam sarvabhiitindm parastat tapasah sthitam
Kirma P. 11.29.11-24
Vayu P. 1.19.35-40
Ibid 1.23.93-94.
Lifiga P. 1.24.68
Ibid. 1.28.
Ibid. 11.19.1-43.
Kirma P. 11.29.37-44,

Though literary references to piija occur at a rather late stage, the concept piija

undoubtedly dates from very early times. Indeed, it can be shown to be long to the

- pre-Aryan period. However, the piija form of worship namely homa. When,

however, the popular Hinduism established itself, the ancient practice of pija

which was obviously simpler than homa, came to be revived. for further

discussion on the subject, see: Dandekar, “Rudra in the Veda” JUPHS, No. I,

P.129ff.

In his elaborate paper on “Dravidian origins and the beginnings of Indian
Civilizations”, S.K.Chatterji has found an occasion to discuss the term piija.
According to him” ‘Piija’ is unknown to the Aryan world of the Veda; homa has
taken only a secondary place in the Hindu ritual,.... and piiji, together with the
great Gods to whom, it is now offered in India, namely Siva and Uma and visnu
(in his new form), it is all likelihood a pre-Aryan, a Dravidian ritual; the word
certainly is non —Aryan in origin — there is no cognate of this root in other Indo-
European languages, but it once recalls the Dravidian pi ‘flower’ and it reappears

in Sanskrit words like pugkara, lotus puspa flower” modern Review,

1924, p.668.

121. Cf. Siva P. Vjdyesvara-samhita 61.21, Benarjee, however, feels that the introduc-

tion of this new form of worship in Hinduism was chiefly due to the advent Of
Mahesa or Siva as a prominent figure in the Hindu pantheon. He observes, "The

advent of Mahesa or I$vara as a prominent figure or conception of divinity marks
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122,

123.

124,

125.

126.

an epoch in ancient Hindu Civilizations. A new method of worship and a new
mythology were inaugurated and developed into tantras and the tantric system.
Music, art literature, yoga were all getting a new life and form". The author,
ascribes about eight reasons for the orientation of this new epoch. See "The
Evolution of Rudra or Mahesa in Hinduism.".QJMS, Vol. X,No. 1pp. 221-222.
Devi-Bhagavata P. XI.17. The Siva-Purina describes the paiicayatana as follows:-
Sivasya pra-tima vapi Sivayih pratima tatha,
Visnoscaiva prayatnena sQiryasyaivathava punah
Ganapater va punas tatra paficiyatanam uttamam,

fiana-Samhita 26.46-47
The topic of Siva-piija receives repeated attention in the Purinas. Cf. Siva P.
Jiana-samhita 7&8.Skanda P.1.241. In this latter reference is made to the Agamic

traditions. Skanda P.1.3.1.8. Linga P 1.79. The Linga-piija is elaborately described
in Agni P.27 &. 28. Krsnaperforms Linga-pfija. Kiirma P. 1.26. 47-61. The same

topic again is discussed in Skana P.I.2.12 Siita samhitd I+4¢ Linga P. 1.25 & 27.
Ibid.1,74.

Cf. Brahmadayah pisacantah yam hi devam upi3sate.
MBh.XIIL.14.4.

See the occurrence of dradniin the following;

Jfianayogaratam nityari aradhyah kathitas tyaya

Kiirma P. I1.1.2, Aradhayen mahidevam Kiirma P.II. 19.94.

Sarve pranjalayo bhiitva $ilapanim prapadyata. Aradhayitum
arabdhah brahmana kathitam yatha.

Ibld.11.39.7-8

See also Linga P. 1.35.31

Arcani is described in the Siva-Purina as exceedingly superior to sacrifices of

various types:

Vijapeyasatair isfva yallabheta dvijottama.
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127.

128.

129.

130.
131.

Vipro 1iﬁgénir5tre$u rudrabhaktya tadasnute.
Aévamedhasahasrasya samyag istvasys yatphalam.
Masena tadvapnoti rudralingarcane ratah.

Siva P. Samatkumira- samhitd 14.48-49.

The Garuda Purana, though Vaisnavitein character, has devoted five chapters to

the description of Sivarcana

(Chapters.22-26).
Puspaih patrair athadbhir va candanadyair mahesvaram.

Kirma P. I1.19.96

In the Siva-Purana Jiiana-samhita 29 dhiipa and dipa are mentioned as the

upacaras offered, in the piija. See also Agni P. 74.75-76.
Sixteen upacira are offered in the pija.

Cf.Sodasair upacaraisca Sivalingam prapiijayet.

Siva P. Vidyesvara-samhita 14.109

Cf. Skanda P. I1.5.5-6. See also Moore Hindu Pantheon, p.69.

It may, however, be pointed out in this connection that, so far as the meaning of

the Vedic mantras was concemned, they could hardly be said to be related, in any

intrinsic manner, to the various rites in the piija which they were expected to
accompany. Their use was often determined in a very strange manner. For

instance, a Vedic mantra, which actually referred to the horse, dadhikravan, was

employed at the time of the bathing of the idol with dadhi or curds. It may be

recalled that, even in Vedic ritual itself, the Vedic mantras were employed without

any regard to their original meaning. The following comment of K.S.

Srinivasapatratcharva also speaks of this p.eculiar usage of the Vedic mantras.
"Various passages from the Vedaa are very often taken away from their context
and used on occasion not contemplated by the Vedas themselves. One instance
is the passage gananam tvd ganapatim ete. This hymn is used nowadays by

persons who worship Vinayake because the passage contains the word
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132.

133.

134.

ganapabi, a popular appellation of that god". Gopalakrishnamacharya

Commemoration Volume, 4. 48.

As the word, piij, suggests, this from of worship must have originally consisted of
besmearing the idol of the divinity with some unguent, To this were perhaps added

the offerings of water, leaves and flowers.

Ananda Coomaraswamy in his History of Indian and Indonesion Art

( p.5), shows how "the popular Dravidian element has played the major part in all
that concerns the development and office of image worship, that is piija, as distinct
from yajiia".

The Agamas which deal with the rituals are mainly three (available in Grantha
lipi). Though the number of the Agamas is said to be twenty-eight, only a few of
them are avilable to us. Of these, the Kirandgama, the Kamikdgama and. lthe
Suprabheda, deal at some length with the rituals. The Skanda-Purana refers to the
Agamic traditions of worship. (1.3.1.8.).

The descriptions of all these representations of Siva, given in the Agamas, are
delate to the Puranic accounts, The Agamas refer to the representations, but do not
relate the details of the events which gave rise to the conception of the
representations. They, therefore, seem to assume that the accounts already known

subsequently were recounted in the Puranas and the Epics.

135.MBh. 1.57.21. For a critical discussion of this passage, see Sukthankar Memorial

Volume I. ”Critical Studies in the Mahabharata", pp.416-422.

136.MBh. VI1.12.26.

137.MBh. VIL.79.4.

138.This kind of reference is rarely found in the Puranas, and the practice of bali has

almost disappeared in modem times. The MBh, however, mentions bali along with

other rites;
Piijaopaharabalibhir hiomamaniantrapuraskrtaih.

(VIIL.25.131-56)
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139. LingaP. I1.1.6-7

140.Ibid. 1. 98.159-62.; also Siva P. Jnina-samhita 70.1-24 also 71.
141.Linga P.11.18.26.alsolIl. 11.1-41.

142.Skanda P, 1.2.12; 1.2.41,

143.Cf, Linga P. 1.75.20-29.

144,Linga P, 1. 64.75ff,

145.Kurma P. I1.19.88-98,
.146.Ktrma P. I1.12.18.

147.Ibid. I1.19.

148.Siva P. Jiiana-samhita 29.1-86
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150.Cf.Matsya P. 54.8.23
151.Devibhagavata-P. XI.2.
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153.Siva P.Jfiana-samhita. 27 and 28.

154 Linga P. 1. 15.18 ff.
155.Matsya P.68.15-39
156.Sknda P I. 3.1-9
157. Krma P. 11.39.3-5.
158.The following verses from the Siddhantasaravali (Caryapada), contain a list of the
_twenty-eight Aegmas:
Saivah kamika-yogajajitamadho’ cintyam ca diptahvayam
Stiksmah karanam amsumdméca dasddhd sdhasrakam suprabham Raudriste

vijayam ca rauravam adho nisvisam dgneyakam
Santanam kiranakhyasiddhavimalam sricandrah3sam param.

Udgitam lalitam ca makutam adho srindsimham tatha

38



Srisvayambhuvaparamesamukhayugbimbanibhadrahvayam
Tenistadasasankhyayordhvamukhatas saksat sadesena te

Proktah so pi parapta eva nikhilo tirno ' khilajnanavan.

159. These three Agamas occupy themselves mainly with the rituals, and the system of

worship that prevail in the temples of South India are besed on these texts.

160. The eighteen authors after whom the different paddhatis are named are

enumerated in the following verses:
Durvasah pi  galascaiva ugrahyotih subodhakah
Srikantho visnukanthasca vidyakanthastathaiva ca
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Aghorasiva evatha prasadasiva eva ca

Ramanatha Sivascaivam TsanaSiva eva ca

Viarunakhyasivascaivatadasicaryapungavah
Stair divyaih $ivacaryaih paddhatih paribhagita

Aghorasivacaryapaddhati Krivakramajyotika,

(upodghata) p.10.

161. Skanda P.1.1.33;1.2.8;111.3.2; VI.250. Harivamas$a 74.

Bhavigya. P. 111.10.1-20. Vamana P. 62.27-31.

162. Skanda P.1.1.5;1I1.3;1.1.13.15-16.

Brahmanda P. 27.106-15. Siita-samhita-IV. 30. Devibhagavata P . X1.10-05.
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