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Abstract

The medieval Hindu god Siva rivaled Visnu in popularity. Yet the origins of
Saivism remain mysterious. How can we explain Siva’s seemingly sudden
appearance as a major figure on the Indian religious scene? To address this
question, this dissertation focuses on the tenth to thirteenth centuries CE,
exploring our earliest literature for the cult of the jyotirlingas (“lingas of light”).
This cult is, arguably, one of the first attempts to establish Saivism on a pan-
Indian scale. It may also reflect an impulse, evident already in the Mababhirata
and Ramayana, to map sacred geographies onto the Indian landscape.

Chapter one considers the origins of the twelve jyotirlingas. Drawing on
evidence of other groupings of /ingas, most notably in the newly-published
“early Skanda Purina,” 1 propose that the twelve jyotirlingas are modeled on
pilgrimage circuits in Varanasi. In chapters two and three, I examine the cycle
of stories extolling the jyotirlinga sites in the Siva Purdna, analyzing two parallel
versions: the earlier version (Fiana-samhita) refers to diverse rituals, whereas the
later version (Kotirudra-sambiti) emphasizes linga worship. To explain ritual
diversity in the earlier version, chapter four investigates the history of Saivite
altar worship with attention to the term p4rthiva and vedic ritual. In chapter
five, I ask why authors of the jyotirliriga cult chose to interconnect twelve sites
and associate them with “light” (jyotis). Their identification as jyotirlingas
resonates with fire/light imagery from vedic traditions of twelve suns and
medieval traditions related to the term jyotis.

My dissertation sheds new light on the cult through an analysis of its earliest
literature. It contributes to our understanding of Saivite worship, particularly
with regard to the establishment of the /izige as the primary object of worship.
This development, I argue, is part of a medieval process of consolidation that
shaped classical Saivism.
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Introduction

There is much about the history of Siva worship that remains a mystery. In
modern times Siva is worshipped throughout India; in temples in every region
of the subcontinent, devotees perform rituals to the /irga,' the predominant
form representing the god today. Furthermore, Siva is the subject of a number
of popular myths and festivals as well as pilgrimage sites and devotional cults.?
His significance for modern Hindus rivals that of Visnu. Practitioners and
scholars alike agree on the importance of Siva for our understanding of Indian
religious rituals and beliefs, both past and present.

Our most ancient Indian literature, however, contains few indications of
the prominence of Siva worship in Indian religion. Siva is arguably absent from
the earliest vedic material (ca. fifteenth to fifth c. BCE). Moreover, in contrast
to Visnu, he is not really given an extensive role in either of the epics (i.e., the
Ramdyana and the Mahabharata along with the Harivamsa; ca. fourth c. BCE to
fourth c. CE). In other words, this now important god does not seem to play any

major part in the texts that are most privileged in the study of the early history

' Most /lingas today are cylindrical stone objects of various sizes, which are set on
circular bases raised above the ground or integrated into the floor of a temple (see Plate I).
Devotees go to temples and worship the J/inige as an embodiment of Siva himself. Some of our
most ancient artifacts (ca second c¢. BCE) that have been identified as “Siva—liﬂgas” by Indian
and western scholars alike resemble phalli; likewise, medieval purapic and Zgamic literature
starting around the sixth c. CE abound with identifications of Siva’s phallus as a liriga. Yet it is
clear from the slow evolution of this form over centuries (see note 23 below) that the Indian
tradition has, at times, been uncomfortable with this assignment such that most lizgas today
bear no resemblance to the more ancient phallic imagery. There is arguably a longstanding
tension within the Indian tradition around sexually explicit imagery associated with Siva.

* The use of the term “cult” is discussed in Richard K. Payne, “Introduction,” in
Approaching the land of Bliss: Religious Praxis in the Cult of Amitabba, ed. by Kenneth Kenichi
Tanaka (Honolulu: University of Hawaii, 2003), 2-3. Although noting the pejorative use of the
term in contemporary parlance and its sociological use to mean a type of religious organization,
he defends the traditional meaning of the term, widely used by classicists and historians of
western antiquity, in the sense of the Latin c#/tus, to denote “the set of practices identified with
a particular deity.” This use of the term stresses the importance of ritual practice and avoids
“the problematic distinction between popular and elite.” The term is also used in this way for
instance in Peter Brown, The Cult of the Saints: Its Rise and Fall in Latin Christianity (Chicago:
University of Chicago Press, 1982).
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of Indian religions. Our earliest literary references to Siva as a central religious
figure do not occur until the Zgamas and purinas; although difficult to date, this
material is usually recognized to be later than the epics and to give expression to
medieval forms of Indian practice and piety.’

How can we explain Siva’s seemingly sudden rise to prominence? This
dissertation will contribute to. scholarly discussions of this question by
examining Saivite worship in the tenth to thirteenth centuries. Specifically, T
will explore the emergence of the cult of the jyotirlinigas (lingas of light) during
this period. This cult is one of the first thoroughgoing examples of an impulse
towards the creation of a network of local Saivite sites and the establishment of
Saivism on a pan-Indian level. By renaming preexisting sites throughout India as
jyotirlingas, this cult combines diverse rituals and myths concerning Siva under a
single rubric. An analysis of the literary materials related to this cult* may thus
shed light both on the diversity of early Saivite worship and on medieval

attempts to standardize Saivite worship around a single focus on the Jiziga.

1. Continuity and discontinuity in the history of Saivism

Scholars have responded to the gaps in our evidence for the history of Saivism
in different ways. Some retroject later ideas about Siva onto earlier materials
and assume the centrality of Saivism even in the vedic period. Stella Kramrisch,
best known for her work on Indian art history, is perhaps the most prominent

scholar to take this approach to Siva.” This impulse is also evident in the

* In noting this puzzling gap in our evidence for “fully formed Saivism” I am following
the recent assessment of the state of our evidence for the history of Saivism in Phyllis Granoff,
“Mahakala’s Journey from Gana to God,” in Revista degli Studie Orientali, vol. 77, no. 1-4
(2003,), 1-2. See the discussion there for citations of the relevant sources.

* Especially the Siva Purina; see below for a detailed discussion of this and other
literary sources for the cult of the jyotirlingas.

’ Stella Kramrisch, The Presence of Siva (Princeton: Princeton University Press, 1981);
see also the review of her book by K. R. Norman in Modern Asian Studies, Vol. 18, No. 1
(1984), 170-171 in which he critiques Kramrisch’s identification of Siva in the Rgveda. Notably
in her other work, Kramrisch’s concerns are more art historical; she is widely regarded as one
of the first scholars to integrate textual and art historical considerations and have them bear on
the history of Indian religions.
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scholarship of G. V. Tagare, important for his translations of the expansive
Skanda Purdna and other purapic works. In his book on Saivism, for instance,
Tagare projects what he calls “names of Siva” onto passages from well known
vedic works such as the Yazjur Veda.® Similarly, Tagare and others take a
monolithic approach to Saivite ritual, even holding that the Jngs was already
central to the worship of the vedic Rudra.’

Others acknowledge the complexity involved in reconstructing early
Saivism, but choose to set aside questions of historical development and focus
on the fully formed god of late medieval and modern mythology. The work of
Wendy Doniger is perhaps the best known example of this synchronic approach
to Siva. She stresses for instance that “[a]lthough the apparently contradictory
strains of Siva’s nature may well have originated at different times and places,
they have resulted in a composite deity who is unquestionably whole to his
devotees.”® She thus focuses on the dynamics within Saivite myths rather than
on the history of the traditions behind the myths. David Shulman also
approaches Saivism from a largely synchronic perspective, albeit with a greater
sensitivity to regional and historical context (e.g., late medieval South Indian
traditions).”

This dissertation, by contrast, will follow the general approach of
scholars who take seriously the differences between our early and medieval
evidence for Saivism and seek to explain the continuities and discontinuities in

historical terms. In the last century this line of research largely focused on the

‘G.V. Tagare, Saivism: Some Glimpses (New Delhi: D.K. Printworld Itd, 2001), v.

7 See e.g. Tagare (2001), 20-22; and The Skanda-Purina, part XVI (Delhi: Banarsidass,
2002), 1 fa 2. This monolithic impulse is also evident in some aspects of Doris Srinivasan’s
work although her arguments and conclusions are consciously and generally more nuanced;
Srinivasan (1983), 543-556; see also Bakker’s book review in Artibus Asiae (1999).

® Wendy Doniger (O’Flaherty), “Asceticism and Sexuality in the Mythology of Siva,
Part 1,” History of Religions Vol. 7, No. 4 (1969), 300-337.

? See for example, the explanation of approach in the book by David Shulman and Don
Handelman, Siva in the Forest of Pines (Oxford, 2004), 3. Some of Shulman’s earlier work was
critiqued for examining South Saivite myths apart from their specific context. See the review of
Tamil Temple Myths (Princeton: Princeton University Press, 1980), by Paul Younger, in Fournal
of the American Academy of Religion, Vol. 49, No. 4 (Dec., 1981), 716-717.
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figure of Siva. From the work of Ernst Arbman, Giuseppe Tucci, and Jan
Gonda, it is clear that the medieval Siva is a late amalgam of earlier deities,
including but not limited to the vedic Rudra.' It is now well established, as
Phyllis Granoff notes, that “the Siva of classical Hinduism is a composite deity,
who owes different facets of his identity to the various “others” he absorbed in
the course of his development.”!!

Although there is much about this process of amalgamation that remains
unknown, recent research has shed new light on the development of Saivism
with the help of new evidence. Hans Bakker, for example, has helped to edit a
critical edition of an early version of the Skanda Purina, which predates the
larger text of the same name by several centuries.'? The early Skanda Puripa is
dated, on the authority of palm leaf manuscripts from Nepal, between the sixth
and eighth centuries CE. It thus serves as an important transitional document
attesting the consolidation of Saivism in the medieval period. Bakker has also
explored, in his own readings of this work, a section of the early Skanda Purina
called the Varamasi-mihitmya, a text dedicated to the city of Varanasi in the
north of India, most sacred to Siva; juxtaposing the evidence of the early Skanda
Purana with archeological data such as seals, he points to the diversity of Siva

worship in medieval Varanasi."

' Ernst Arbman, Rudra: Untersuchungen zum altindischen Glauben und Kultus,
Uppsala, 1922; Giusesppe Tucci, “Oriental Notes II An Image of a Devi Discovered in Swat
and Some Connected Problems,” East and West 14.3-4, 1963, 146-182; cited in Granoff,
(2003,), 1. See also Jan Gonda, Die Religionen Indiens I (Stuttgart, 1960), 88; and Visnuism and
Sivaism (London, 1970), 1-17; cited in Doris Srinivasan, “Vedic Rudra-Siva,” Journal of the
American Oriental Society, Vol. 103, No. 3 (1983), 544.

"' Granoff, (2003,), 1.

"> The well known longer version is the one translated by G. V. Tagare, as mentioned
above. G.V. Tagare, The Skanda-Purina (Delhi: Motilal Banarsidass, 1992-). As of 2003 there
were eighteen volumes of this text translated and a few more volumes are forthcoming. Thus
far only six of the total seven khandas (sections) of this large text have so for been translated.

3 Hans Bakker, “Construction and Reconstruction of Sacred Space in Virinasi,” Numen,
Vol. 43, No. 1 (1996), 32-55. The Skandapurina Volume I, Adhyayas 1-25, critically ed. by R.
Adriaensen, H. T. Bakker, H. Isaacson, et al (Groningen: Egbert Forsten: 1998).
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The evidence of the early Skands Purina has also been important for
Phyllis Granoff’s attempts to trace “the gradual development of the corpus of
Saivite mythology.”'* She notes “an undeniable gap between the art and puranas
of the medieval period and what came before,” and suggests that the early
Skanda Puripa “allows us to bridge some of this gap.”"> In a series of three
recent articles,'® Granoff has drawn on the early Skanda Purana to explore early
versions of Saivite myths that would become well known in later puranmic
material (e.g., the destruction of Daksa’s sacrifice; Siva’s decapitation of
Brahma). She suggests that these myths attest the process whereby stories and
sites dedicated to other figures (esp. genas) were integrated into an emerging
corpus of Saivite traditions that was taking form in the medieval period,
concurrent with the consolidation and spread of the cult of Siva.'’ In the
process, she succeeds in bringing to light some of the unknown history behind
the rise of classical Saivism, raising an important question: how did myths that
were minor or even unknown to the epics become central to medieval stories
about Siva?

Granoff’s work contributes to our understanding of the history of Saivism
by bringing a wide range of evidence to bear on questions relating to Siva’s
medieval rise to prominence. She places stories from the early Skanda Purina
and other purapas in an expansive framework of literary and art historical
evidence, including vedic and epic sources as well as Saivite iconography. Rather
than reading Saivite stories from a synchronic and ahistorical perspective, she
stresses the gradual process by which the mythology of classical Saivism took
form and shows the importance of the early medieval period for these

developments. The image of early Saivism that emerges is one of “a religion

* Granoff, (2003,), 1.

1 Granoff (2003,) 2-3.

' Granoff (2003,); “Saving the Saviour: Siva and the Vaisnava Avatiras in the Early
Skandapurdna,” a paper written for the International Sanskrit Conference, Helsinki, 2003
(hereafter, 2003;); and “Siva and his Ganas Techniques of Narrative Distancing in the
Puranas,” in Festschrift U Dhar (2006).

17 Granoff (2003,), 33-34; (2003y), 2-3, 18, 21-23; (2006), 5-6, 28-29.
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slowly and somewhat ambivalently developing its stories and assimilating local
cults.”'®

In my view these recent insights into early Saivism open the way for a
fresh perspective on the period that followed. Arguably, it is only in the
medieval period that Siva fully acquires his distinctive mythology, iconography,
and rituals. Yet there is still much that is not understood about the ascension of
Siva.

Material evidence attests the widespread presence of Saivism in medieval
contexts. Architectural sites known to be clearly Saivite are found at major
locales across India, and some of the most prominent temples are dated between
the seventh and ninth centuries. Thus, for example, we find Kailasa temple at
Kafici in southern India, and Kailasa temple at Ellora and the rock-cut temple at
Elephanta in western India. To the north, Viranasi was fast becoming a centre
of commerce, politics, and religion during this same period, and Siva was one of
its most important gods.'” It is clear from the existence of such sites across the
Indian landscape that, by the ninth century, Siva was important to many Indians
in a variety of geographical and cultural contexts. What is not clear is what
relationship, if any, the major Saivite sites had with one another.

Was there a single “Saivism” that comprised a particular set of rituals
that were practiced in every context in which Saivism arose? In light of the
diversity of early Saivism, it cannot be assumed that all of the different sites that
manifest in the medieval period across the Indian landscape represent, at least
initially, a unified front of religious ritual and practice. We have ample evidence
for the rise in the general adoption of Saivism, but how are we to interpret the
relatively sudden appearance of this religion? Following the various approaches

to Saivite history outlined above, it may be possible to assume that the Saivism

18 Granoff, (2003y), 21.

' For a discussion of the development of the city of Varanasi into a major centre in the
medieval period see Hans Bakker (1996). According to Bakker, contrary to its reputation,
Viranasi was not an important centre of religion at the beginning of the first millennium of the
common era and has scant reference in the Mababharata. This position confirms the over-all
assessment of Siva’s general lack of prominence until the medieval period.
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that begins to emerge in the medieval period is composite, comprised of
elements drawn from a great diversity of local stories, sites, figures, and rituals.

This composite character is also reflected in our literary evidence for
Saivism, which flowers in the medieval period. As noted above, our first
evidence of Siva as a central figure appears in the dgamas and purdnas. Saivite
worship is prominent in the ritual prescriptions collected in the Zgamas, which
secem to have reached an important stage of consolidation in the ninth to twelfth
centuries.’’ There are a number of purdnas dedicated to Siva, namely, Skanda
Purina, Siva Purina, Viayu Purdna, and Linga Purina; these seem to have been
compiled roughly between the eighth to thirteenth centuries, although they
integrate older traditions. The stories collected in these works reflect the
interweaving of strands of narrative and ritual material of diverse origins. In
addition, around the eighth century, Vaisnavite purinas like the Karma Purina
and the Vamana Purana were being appropriated for Saivism and reshaped by
the redactional hands of Saivite editors.’

For our understanding of the emergence of classical Saivism, the
medieval period is clearly critical. In this dissertation I will attempt to shed light
on the consolidation of Saivism in the tenth to thirteenth centuries, by
investigating the emergence of the cult of the jyotirlinigas and its dissemination
on a pan-Indian level. I will focus on our earliest extant evidence for the
grouping of twelve pilgrimage sites as jyotirlingas, namely, the lists of the sites in
the Fyotirlingastotra and the cycle of stories about the jyotiriingas found in the
Siva Puranpa. By examining the ritual and narrative traditions associated with
these twelve sites, I will explore the diversity of medieval Saivite ritual practiée

and the evolving place of /inga worship within it.

% See Richard H. Davis, Ritual in an Oscillating Universe: Worshiping Siva in Medieval
India (Princeton University Press, 1991), 9-15; Mark Dyczkowski, The Canon of the Saivigama
and the Kubjika Tantvas of the Western Kaula Tradition (Albany: State University of New York
Press, 1988), 4-13.

*! See e.g., Davis, “The Origin of Linnga Worship,” in Religions of Asia in Practice, ed. by
D. Lopez, Jr. (Princeton: Princeton University Press, 2002), 150-51; R. C. Hazra, Studies in the
Purapic Records on Hindu Rites and Customs (Delhi: Banarsidass, 1975), 62-64, 77.
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2. The cult of the jyotirlinigas and Saivite worship

There are many important Saivite pilgrimage sites dedicated to Jingas,** each
with its own rich history. By the tenth century, however, twelve sites were
distinguished as jyotirlingas and were made the basis of a pan-Indian cult. To
this day, these twelve® are renowned as jyotirlingas and are especially esteemed
as powerful manifestations of the god throughout India. To name a /inga as a
Jyotirlinga is to recognize it as distinct from other lingas.

Despite the historical importance and continued popularity of jyotirlinigas,
only a handful of scholarly studies have examined the phenomenon. There are
three main entry-points for investigating the jyotirlingas: [1] the myth of the
lingodbhavamirti (“image of the rising Jinga”), which concerns the appearance of
a flaming pillar, [2] the myth of Siva’s arrival in the Pine Forest (diruvana)
where he rips off his penis (/inga), which then bursts into flames as he throws it
on to ground, and [3] the twelve pilgrimage sites associated with the cult.

Previous scholarship has focused on the first two. The lingodbbhavamirti

traditions have been treated by Kramrisch and Doniger in the context of their

2 Sculptural examples of Jingas, the earliest of which often represent disembodied
phalli, are found perhaps as early as the second century BCE. Later plastic examples of more
stylized, less graphic emblems began to emerge regularly in and around the fourth and fifth
century CE during the Gupta period [for examples of early lirigas see Plate II]. The precise
historical locus for the association between the /izigs and the god Siva is a matter of some
controversy; the earliest examples should not necessarily or automatically be connected to this
god. This association likely alchemized over a period of several centuries and indeed into the
medieval period. As Phyllis Granoff notes, there are “problems with the iconography and
identity of some of the earliest /inigas, the interpretation of which has been based on late
sources that clearly show the hands of the theologian-systematizer;” Granoff (2003,), 2. For an
examination of early /inga iconography see G. Kreisel, Die Siva-Bildwerke der Mathuri-Kunst
(Stuttgart: Fran Steiner Verlag Wiesbaden GMBH, 1986); also, Gritli v. Mitterwallner,
“Evolution of the Linga,” in Discourses on Siva, ed. by M. Meister (Philadelphia: University of
Pennsylvania Press, 1984); and Bakker (1999). Although I will not deal in detail with the
history of ancient /iriga worship, see Appendix A for a summary of the iconographic evidence
for lingas. I discuss questions about our medieval literary evidence for /iziga worship throughout
the dissertation (esp. ch. 2-4).

2 The number twelve is an ideal number established in the Siva Purana. In actuality
there are fourteen sites. For two of the jyotirlisigas, Vaidyanatha and Nagianitha, there are two
different locales defining themselves as the legitimate jyotirliniga. I will discuss these differences
in more detail in chapter three.
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synchronic treatments of Saivite mythology.”* These traditions have also been
discussed in the context of Saivite art and iconography.” David Shulman has
dealt with the daruvana traditions in a 1986 article on the myth of Siva as sthanu
(pillar) and, in a more focused fashion, in his 2004 monograph with Don
Handelman.?® The latter is dedicated to the myth, but deals exclusively with
South Indian sources in Tamil and Telugu. Towards a more sustained study of
the relevant Sanskrit material, Davis has offered a short analysis and translation
of the myth from the Ivaragita of the Karma Purana.”’

To my knowledge there has been no study of the cult of the jyotirlinigas in
its medieval context.”® This dissertation attempts to fill this gap in scholarship.
On the one hand, the twelve pilgrimage sites of the jyotirlirigas, and the medieval
traditions associated with them, resonate with the themes of the

lingodbbavamarti and daruvana myths. The sites, which are named after a /inga

of light, may be viewed as another expression of the fire/light imagery in the

%% Stella Kramrisch, The Presence of Siva (Princeton: Princeton University Press, 1981);
Wendy Doniger (O’Flaherty), Siva the Erotic Ascetic (Oxford: Oxford University Press, 1973).
% For treatment of the myth in art see T. A. Gopinatha Rao, Elements of Hindu Iconography, vol.
2 part 1 (New York : Paragon Book Reprint Corp., 1968), 462; J. N. Banerjea, The Development
of Hindu Iconography (Delhi: Munshiram, 1973); Y. Gopal Reddy, “The Image of
Lingodbhavamurthi at Panugal,” Fournal of Indian History, vol. 50, part 1 (1972), 9-14.

%% David Shulman, “Terror of Symbols and Symbols of Terror: Notes on the Myth of
Siva as Sthanu,” History of Religion, 28, no.2 (1986): 101-124; and with Don Handelman (2004).

%7 See Davis (2002), 150-61.

8 There are only a handful of focused studies dedicated to the cult of jyotirlingas that I
have found. All of these are overviews of the twelve jyotirlingas and focus on the contemporary
significance of the sites drawing only marginally on medieval evidence as background to the
modern sites. This is to suggest that they do not try and situate the cult of the jyotirlingas
within the development of medieval Saivism. One source is a brief treatment by Anne Feldhaus
who provides two, probably recent accounts of the origins of the twelve jyotirlingas. As their
content is highly sexualized, they are likely tantric in origin, but Feldhaus does not provide an
account of their history (e.g., a modern pamphlet from Tryambakes$vara is the source of one
myth). Four others are in modern Indian languages (i.e., books in Bengali, Marathi, Hindi, and
Gujarati). Feldhaus, Connected Places: Region, Pilgrimage, and Geographical Imagination in India
(New York: Palgrave MacMillan, 2003), 128-130; Bhupatirannana Dasa, Duvadas jyotirlinga
darsana (Kallikata: Sarat Publishing House, 1980); Dattatray Digambar Kulkarni, Dvadas
Jyotirlinga varnana (Pune: Pravasi Prakasana, 1975); Onkara Natha Krantikari, Dvadasa
Jyotirlinga (Ilahabada: Acarya Prakasana, 2001); Ramesa Thakara, Dvadasa jyotirlinga (Rajakota:
Pravina Prakasana, 1992).
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two myths. They can also be seen as a systemic concretization of this imagery at
specific geographical points across India. Like the myths, the grouping of the
twelve sites both reflects and communicates a cosmology in which Siva’s cosmic
pillar or light /iniga serves as a locus of extraordinary power transmitted through
a particular time/space continuum.?

On the other hand, a focus on the medieval material associated with the
twelve sites allows us to consider a broader range of themes related to the
Jyotirlinga cult, including both myth and ritual. Although much of this material
consists of stories about Siva and his devotees, these stories typically focus on
rituals. They are, as we will see, a rich source for our understanding of medieval
Saivite worship,’ including but not limited to J4zgs worship; they may even
preserve clues to forms of worship that were common prior to the domination
of linga worship. In as much as the stories and sites are closely connected, this
material may also speak to the regional diversity within medieval Saivism.

In my view, the cult of the jyotirlinigas is best understood in the context of

other pan-Indian groupings of /irigas that emerged within the same medieval

timeframe. As we will see in chapter one, the grouping of the twelve jyotirlingas

1 explore these dynamics in more specific terms in chapter five.

30 Arguably much more could also be said about the myths of the lirigodbbavamarti and
the diruvana from the perspective of ritual. Generally speaking, however, scholarship on Hindu
mythology has tended to downplay the significance of the ritual elements. The most striking
example of this general tendency is Doniger’s translation of stories form the Faiminiya
Brabmana; her work abstracts the narratives from their ritual context. Although this
dissertation will focus on rituals, I do not mean to do the converse, that is, privileging rituals
over myth. Studies have shown the inextricability of myth and ritual in vedic and even epic
materials. The same might be suggested for the stories about the jyotirlingas in the Siva Purana
(see chapters two and three). Doniger, Tales of Sex and Violence. Folklore, Sacrifice and Danger in
the faiminiya Brabmana (Chicago: University of Chicago Press, 1985). For a critique of
Doniger’s approach see H. W. Bodewitz, The Fyotistoma Ritual: Faiminiya Bribmana I, 66-364
(Leiden: E. J. Brill, 1990), 21-24. For discussions of the relationship between story and ritual
see C. Z. Minkowski, “Janamejaya’s Sattra and Ritual Structure,” Fowrnal of the American
Oriental Sociery, vol. 109, no. 3 (1989), 401-20; J. A. B. van Buitenen, “On the Structure of
Sabha Parvan of the Mahabharata,” in Studies in Indian literature and philosophy: collected articles
of 7A.B. van Buitenen, ed. by Rocher (Delhi: Motilal Banarsidass, 1988), 305-21; Michael
Witzel, “On the origin of the literary device of the ‘Frame Story’ in Old Indian literature,” in
Festschrift U. Schneider, ed. H. Falk (Freiburg, 1987), 380-414.
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is similar to other groupings of /ingas in purapic literature. Moreover, between
the tenth and thirteenth centuries CE, we see Saivism in a variety of forms
mapping itself across vast geographies. The cult of the jyotirlingas is but one,
albeit important, attempt to inscribe a sacred geography of Saivite sites across
the Indian subcontinent. At the same time, forms of Saivism are taking root
even beyond India, spreading to distant countries such as Cambodia.’! An
analysis of the cult of the jyotirlifigas may, therefore, help us to understand the
broader phenomenon of the growth of large-scale devotional cults in the mid-
to late medieval period.

Seen in this context, the cult of the jyotirlinigas is part of an emerging
pattern of pan-Indian awareness of a fully formed Saivism, as expressed by
brabmanical puranic texts. In chapters two and three, we will consider evidence
for this process when we survey the stories about the twelve jyotirlinga sites
preserved in the Siva Purana. We will see how the authors of this full-fledged
Saivism drew on diverse mythic and ritual sources, including vedic material
addressing the god Rudra as well as tantric sources dealing explicitly with Siva.
From these materials, they constructed narrative tracts reminiscent of epic verse
styling, and they mapped out a new geography of Indian landscapes sacred to
Siva. Many elements in this sacred landscape are indebted to earlier traditions,
as we will see in chapters four and five. In its ritual, myth, and geography,
however, the emergent Saivism of the medieval period reflects a new emphasis

on Siva as an all-encompassing god, rather than one god among many.

3. Sources
As noted above, this dissertation will consider our earliest extant literary
evidence for the cult of the jyotirlingas. This will entail a primary focus on

Sanskrit literary sources, particularly on the material about the twelve

* For a recent study on Saivism in Cambodia, see Alexis Sanderson, “The Saiva
Religion among the Khmers, Part 1,” Bulletin de I’Ecole frangaise d’Etréme-Orient, vol. 90-91
(2003-2004), 349-462.
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jyotirlingas sites in the Fyotirlingastotra and in different versions of the Siva
Purana (hereafter SP; versions described below). Comparison with other puridnic
traditions will help to contextualize this material; in particular I will draw on the
early Skanda Puripa and the Skanda Purana (SkP). Consideration of relevant
vedic and epic texts will also help to illuminate the jyotirliniga cult and its rituals.

For the most part, material evidence will be used sparingly. A full
understanding of the relevant art, iconography, architecture and archaeology
would necessitate a separate study, due to the quantity, diversity and complexity
of these under-studied materials. Moreover, much of the physical evidence
associated with the pilgrimage sites appears to be relatively late. The
architectural data, for example, dates primarily from between the thirteenth and
eighteenth centuries CE.*

In light of my primary interest in the origins of cult of the jyotirlingas, 1
will focus instead on the textual evidence for the cult, which can be dated several
centuries earlier than the architecture.” Specifically, I will focus on a subsection
of the SP called the Jiana Sambita (hereafter JS). Chapters 45-58 of the JS are
dedicated to the jyotirlingas and contain individual stories about each of the
twelve sites as well as comments about their connection. Because this subsection

may be one of the earliest records of the group of jyotirlinigas as a whole, an

32 The architectural evidence is very diverse and spans at least three kinds of Indian
architecture (northern, western, and southern). I will treat specific examples of architecture
secondarily in the context of a given story tradition at a given pilgrimage site. Some of the
earliest structures connected with the Rimeévara temple in Tamil Nadu, for example, have
been dated to the eleventh century CE. The earliest complete temple is at Aunda-Niganitha in
Mabharastra and is dated to around the thirteenth century (with the exception of its roof which
is from a later period). The most recent examples of architecture are found at the Ghu§mesvara
and Tryambakes$vara temples also in Maharastra, both date to the eighteenth century. See G.B.
Deglurkar, Temple Architecture and Sculpture of Mabarashtra (Nagpur: Nagpur University,
1974), 42. Fergusson, History of Indian & Eastern Architecture, vol. 1 (Delhi: LPP, 1997), 382.
The Mabarashtra State Gazetteers, Ellora District volume (Bombay: Directorate of Govt. Print.,
1959): 973-74; and same, Bbir District volume (Bombay: Directorate of Govt. Print., 1959), 635.
See also Bombay State Gazetteer: Poona District (Bombay, Government Central Press, 1950),
612.

¥ It is worth noting that a second redaction of the jyotirlinga material, part of the KS of
the Siva Purana, dates from around the thirteenth century like much of the earlier architecture.
See further below for a discussion of the KS.
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understanding of its transmission throughout India will be critical for
investigating the cult’s formation and diffusion.

Above, I also noted the composite character of our purdnic evidence for
Saivism. This composite character complexifies our study of medieval Saivism,
but it also provides an opportunity to explore its development; our literary
evidence for the jyotirlinga cult survives in two main versions, both part of the
SP tradition: the JS and the Ko_ti'rudm Sambiti (hereafter KS), which seem to
have been shaped by different redactors at different times.

Although scholars often speak of the “Siva Purana” as a single work, the
textual tradition surrounding this work is both complex and fluid. Today, the JS
can be found embedded in one of the two printed editions of the Siva Purina.
This edition, first published in the nineteenth century, is comprised of six
samhitas.’* We will refer to this edition as Siva Purana 1 (hereafter SP1).* The
second printed edition of the SP differs in scope and context. Although it does
not contain the JS, this edition does contain another sembita that is relevant for
our study, namely, the KS. The KS, chapters 14-33, also contains material about
the jyotirlinigas, and this material is largely parallel to JS 45-58. This section of

the KS may, in fact, represent a later recension of the JS version of the

3 Siva Puripa (Bombay: Venkateévara Press, 1895-96). Printed editions of this version
of the purana are not readily available. In the course of my research, I have only come across
two printed editions of the SP containing the JS. One of these I believe to be the Venkatesvara
edition cited above although it could also be the Bombay edition (Bombay: Ganapatikrsnaji’s
Press, 1884). The edition of the JS I here use was discovered in the storage room of the
Bhandarkar Oriental Research Institute Library (cat. no. 61352) in Pune under many layers of
dust and independent of the entire SP, though clearly identifying itself as part of that text. I
have employed this text, not only because it was the only copy made available to me, but also
because of its extensive Sanskrit commentary, which at times proves useful for illuminating the
text itself. Unfortunately the identity of the commentator remains anonymous. The other
edition I located was in Bengali script: Siva Purina, ed. by Sriramji Sarnacarya (Uttara Pradesa,
Samskrti Samsthana, 1966). It appeared to be parallel to the Calcutta edition mentioned by
Rocher (i.e., Calcutta: Vangavasi Press, 1908), also in Bengali script. Both editions I located,
appeared to have identical content.

¥ The first printed editions of this division were published in the nineteenth century.
Included in this grouping are the F4dna-, the Vidyesvara-, the Kailisa-, the Sanatkumara-, the
Viayaviya-, and the Dbarma-samhbitd; Rocher, The Puripas (Wiesbaden: Otto Harrassowitz,
1986), 222.
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Jyotirlitiga stories. The edition in which the KS is now found is comprised of
seven sambitds total; it is on this edition that the published English translation
by Motilal Banarsidass is based.’® We will refer to this edition as Siva Purana 2
(hereafter SP2).

There is evidence that the JS originated as an independent text and was
only later collected with other samhitas into SP1. The Vidyesvara- and Vayaviya-
sambitas, found in both SP1 and SP2, contain lists of the twelve samhitas that
constitute the “Siva Purana.” Whether this list is an idealized concept of the
“Siva Purana” or whether it describes a lost version,” it is significant that JS is

not listed among the twelve sambitis.

36 This division of this edition runs: Vidyesvara-, Rudra-, Satarudra-, Kotirudra-, Uma-,
Kailasa-, Viyaviya-Samhita. This was first published by Venkkate§vara Press in 1906; from
Rocher (1986), 222.

7 The Vidyesvara-sambita (2.49-51) lists the following Samhitas as part of the twelve:

1. Vidye$vara; 2. Rudra; 3. Vaindyaka; 4. Aumika 5. Matri; 6. Rudraikadasa; 7.
Kailasa; 8. Satarudraka; 9. Sahasrakotirudra; 10. Kotirudra; 11. Vayaviya; 12.
Dharmasamjfia.

Hazra argues that this reference to the list of twelve sambitds was likely a late fabrication and
discusses how the current editions of the SP should not be considered a Mabapurina; Hazra,
“The Problems Relating to the Siva-Purana,” Purina, vol 27, no. 1 (1985), 280-281. The
purinas are often divided into two groups: eighteen maha or great purdnas and eighteen upa or
lesser puranas. Depending on the purinic text different puranas will appear in one or the other
list, although many parinas do not appear on these lists at all. The SP is found in lists of both
mahid and upa purinas (see Hazra (1975), 13-15; Rocher (1986), 222-3). The Mubibhirata
makes reference to a purdna proclaimed by Vayu (3.191.16 Calcutta ed.; 3.189.14 critical ed.):

sarvalokasya viditd yugasamkhya ca pandava/
etat te sarvam akhyatam atitdnagatam maya/
vayuproktam anusmrtya purinam rsisamstutam//

O Pandavas, I have related to all of you the numbers of yugas that are known in
the whole world past and future, after recalling the purina that was proclaimed
by Viayu and lauded by the Sages.

With this passage in mind Hazra suggests that this is “perhaps the oldest of the extant Puranas”
((1975), 13) and that it rightly belongs on the list of mabipurinas rather than the present
editions of the SP.
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At the time that the list of twelve samhbitas was created, the JS may have
been an upapurana (i.e. minor purina). Manuscript evidence suggests that the JS
circulated alone for centuries. Interestingly, what we now know as the JS was
transmitted independently under the title “Siva Purana.”*® For instance, there
are eleven manuscripts in the collection of the Bhandarkar Oriental Research
Institute (Bori) that bear the title “Siva Purana”; ten of these correspond to the
JS.*” Appendix D lists these ten manuscripts, together with the thirteen other
examples that I found in manuscript collections throughout India. In some
cases, in fact, the only version of the “Siva Purana” found in a collection is the
version consisting of only the JS.* These manuscripts date from the mid
seventeenth to late nineteenth centuries and show that what we now call the JS
circulated widely at that time as the “Siva Purana.”"

Scholars often speak of SP1 and especially SP2 as though they were fixed

texts, without considering the manuscript traditions that have informed them.

¥ The oldest extant manuscripts that I can verify is from the seventeenth century (1648
CE — Bori MS 44 of A 1879-80) and it closely parallels the printed edition with only minor
word variants.

3 Bori MS no. 187 of A-1887-89, which is listed in the Bori catalogue as the “Siva
Purina” is also noted to be from the Brabmottara-khanda of the Skanda Purana. It consists of
128 folios and has no date.

% Of the institutes I have visited or of which I have examined manuscript catalogues,
the Bhandarkar Oriental Research Institute had the largest single collection of texts called the
“Siva Purina” (it holds 11 different manuscripts.) and contained this version primarily; one
exception was a small incomplete extract from the Skanda Purapa that was improperly labeled
as the “Siva Purana” and that had no stories related to my study.

# MSS Bori no. 165 and A.S.C. no. 3529 (G8393) are the first two examples of texts I found
that incorporated this smaller “Siva Purana” into a larger compiled text. For example, Bori 165 has four
khandas and places our text first (prathama) among them. This MS, though a compiled text, is not
parallel to the printed “mabipurina” SP1, which also contains the JS. Indeed, Bori 165 does
not call itself a mabipuripa at all. The first khanda does, however, define itself as the
“jaianaprakarna” (“book on knowledge”) in its closing colophon. The A.S.C. MS (see Appendix
D) is also part of a larger text calling itself the “Siva Purana” and not a mabapurina. As with the
colophon of Bori MS 165, khanda 1, this text identifies itself as the “jianaprakana,” and so is
clearly one part of a larger compilation, though it is difficult to know whether this compilation
is made up of four or six sections or even some other number, without identifying the source
compilation in its entirety. In any case both of these manuscripts are clearly late, from the
nineteenth century.
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There is some manuscript evidence that attests large SP-related compilations of
smaller textual units. For the most part, however, these do not correspond to
either SP1 or SP2. In light of this manuscript evidence, it is probable that the
two printed editions of the SP reflect only two collections among many versions
that circulated in manuscript form.

Evidence for the transmission of the JS together with other sambitds in
larger “Siva Purina” collections is relatively rare and late. Arguably, the
formation of the larger collections reflected in our modern printed editions (i.e.
SP1 and SP2) was a late development in general. Most manuscripts, as Hazra
has also shown, reflect a more fluid situation.*” In this dissertation, I will
therefore discuss these traditions, not in terms of a single “Siva Purana,” but in
terms of a “Siva Puripa tradition” that embraces a broader range of textual
materials and their transmission both as smaller units and in larger collections
of such units.”

It is likely, in my view, that the JS originated independently (as the “Siva
Purana”) and was only later added to what we now know as the SP1 (and there
called the JS). From the distribution of extant manuscripts, it seems that the JS
circulated very widely throughout India. Its influence, moreover, is clear from

the use of the JS by the KS (see below) as well as from its influence on other

# Hazra (1985), 280-281.

® The first printed reference to a text called the “Siva Puripa,” according to the Epic
and Puranic Bibliography, is found in a description of Sanskrit manuscripts held at the British
Museum and dated 1807: Ancient Indian literature, illustrative of the researches of the Asiatick
Society, Vol. I: Summary of the Sheeve Pouran (London: Black, Parry, and Kingsbury, 1807), 1-17.
Reference no. 6859 (Epic and Puranic Bibliography (up to 1985) annoted and with indexes, ed. by
Stietencron, et al. (Wiesbaden : O. Harrassowitz, 1992), 1155). The text represented in this
work corresponds roughly to the number of chapters (74) in the JS (76 chapters) and is likely
this work; a number of the manuscripts I examined corresponding to the JS are also comprised
of 74 chapters. Also, according to the Epic and Puranic Bibliography, it is not until 1884 that we
find a reference to manuscripts of a mahapurina called the “Siva Purana.” The dating between
the smaller and larger texts reflects my observations of manuscripts. Of the few JS manuscripts
I examined that belonged to larger texts, all were dated during the nineteenth century. Such
evidence supports my speculation that the so-called Siva-mabapurana, is in fact a very late
compilation.
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samhitas now in SP2, as established by Hazra.** This proves significant for my
study because a sizeable portion of the JS concerns the jyotiriingas. With the
wide circulation of the JS also came wide knowledge of this grouping of lingas,
which range from the mid-west to the north, east and the south of India. In the
period that we will be discussing, most readers would have probably
encountered the JS as an wpapurapa. Further it was in this form of the “Siva
Puridna,” and not in the form presented in the printed versions, referred to as a
mahapurana in the colophon of each chapter, that the jyotirlingas may have been
best known at the time when the cult was first developing.®

Several, and perhaps all, of the twelve pilgrimage sites mentioned in the
JS appear to have histories independent of the cult’s initial conception. As we
will see, the sites were not always considered jyotirlingas; the term was
superimposed on top of them long after they were first recognized and recorded
as pilgrimage sites, as can be seen in epic and other literary materials (e.g., the
Mahabhirata, Ramayana, and some of the poetic works of Kalidasa).

With such diverse histories it is difficult to pinpoint when the sites
became associated with this form of Siva — I suspect that the association

occurred not long before the writing of the JS. In the process of adopting the

* In addition to the JS’s influence over the KS, Hazra also points to its influence over
the Rudra-, Satarudra-, and Vidyesvara-Sambitas; Hazra (1985), 261-62, 275-76.

¥ For a further discussion of the printed editions as a mabipurana see Hazra (1985),
246-56. With regards to general contents of the JS, Hazra states: “Although, like other Puranic
work, this Jfigna-Samhbita also makes a wise compromise between the principles of Samkhya and
Vedianta in explaining the nature of the deity and the process of evolution of the universe, it
adds special importance to the Advaita philosophy of the Vedanta;” and in this vein there is a
distinction made between the palpable and impalpable forms of Siva (Hazra (1985), 257). The
best way to worship Siva is through a /iniga according to the text at 4.9 and elsewhere:

idam lingam sada pjyam dhyanam caitadr§am mama//

idanim drsyate yadvat tatha karyam tvaya sada/

pijito lingarupe ‘smin prasanno vividham phalam//

(Hara said:) that /iriga of mine is always to be worshipped and my meditation is
to be done as shown by you. When I am worshipped in the form of the /irga, 1
am pleased (and give) all kinds of fruits.

See also verses 4.65, 25.24. With such an understanding of Siva worship the occurrence
of the section dedicated to jyotirlinigas makes sense in this text.
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term “jyotirliniga,” one might argue, the communities associated with the cult
created this new network of Saivite sacred sites, which spanned major portions

of the Indian subcontinent.*¢

4. The date of the JS and its relationship to KS

As with most puranic literature, the JS and KS resist exact dating. R. C. Hazra,
perhaps the scholar best known for dating puranic texts,* places the JS after 950
CE. His strongest argument for this date rests in the verse parallels with the
Linga Purina, which he dates around 800 CE.® He further determines a
terminus a quo of 950 CE because of the JS’s reference to the Vayaviya Sambiti
(a section of both SP1 and SP2).* It is this date that I will adopt as a general
frame of reference for my reconstruction of the formation of the jyotirliniga cult.

The date is commonly accepted.’® Moreover, during the course of this inquiry,

* The community associated with the cult, at least as it is presented in the JS, was
probably a Brahmin community given the dominance of vedic material overall in the text.

* Rocher’s book of 1986, The Puranas, a comprehensive study of printed editions of the
purdnas, draws many of his date assignments directly from Hazra.

* For Hazra’s argument, see Puranic Records on Hindu Rites and Customs (Delhi: Motilal
Banarsidass, 1975), 92-96; (1985), 261-62. For a discussion of some of these parallels, see
chapter two below.

* Hazra (1985), 202. Hazra’s own dating of this text is assigned 800-1000 CE, so it is
not entirely clear how references to this sazhitz in the JS confirm the 950 date; see 273. The
author also supports the date with the “occurrence of Tantric elements” and mention of the
Tulasi plant in chapter 28.18, but does not elaborate on these.

*0 In a brief discussion in “Gleanings from the Sivapurﬁna,” part I, Purana, Vol 28, no.
1 (1986), 11, R. N. Dandekar posits a tenth century dating for “Siva Purana” as a whole. He
sets the terminus a quo at 850 CE based on quotations of two Siva-satras, Caitanyam-atma and
Fianam-banbap, in chapter 16.42-49 in the Kailisa Sambhiti. He sets the terminus ad quem for
“Siva Purana” at 1030, because al-Biriini mentions a text of that name; Ainslie Embree (ed.),
Alberuni’s India (New York: Norton Library, 1971), 131. Al-Birani’s reference to the Sp
appears to be drawn from a list of purdnas in the Vispu Purana (III, 6.20-24). In light of the
textual instability of the “Siva Purana,” as demonstrated by Hazra and confirmed by my
analysis of the manuscript evidence, it is uncertain whether we can use these verses to date all
of the Siva Purana. Moreover, as we have seen, however, many texts (including JS) circulated
under that name. Dandekar’s brief analysis of the question of dating nevertheless speaks to the
importance of the ninth and tenth centuries for the literary articulation and development of
traditions related to Siva.
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we will encounter additional evidence that supports Hazra’s location of the JS in
the tenth century.

We may also be able to date the KS a few centuries later than the
relevant sections of the JS. Many themes common to both sembitis are more
developed and integrated in the KS than they are in the JS. In chapters one,
two, and three, I will suggest that the worship of the /inga represents one such
case of thematic development. In the JS /irigs worship is not obviously nor
clearly the central focus of the individual stories. By contrast, /iniga veneration
becomes overt and emphasized in the KS.

Throughout the dissertation, I will indicate the various points of
development between the JS and KS, in the hopes of helping to illumine the
issue of their relative dating and their relationship. I will suggest, moreover,
that the JS and the KS preserve different stages in the development of the cult
of the jyotirlingas; the JS preserves an early moment in the development of the
cult, while the KS shows the cult in a state of further consolidation.

As noted above, the sections concerning jyotirlinigas in the KS parallel the
JS with only minor differences. In chapters two and three, I will compare the
two versions in some detail in the course of examining the stories about the
twelve jyotirlingas preserved by both. Here, by means of introduction, it may be
helpful to make a few general and preliminary observations in order to lay the
groundwork for our broader inquiry.

The JS appears to be a less organized text than the KS. The KS’s
grouping of the stories sets them in individual chapters, whereas the JS
sometimes combines more than one story in a single chapter. Voice
identification is also less clear in the JS, making it on occasion difficult to

identify the speaker of a given phrase.

Although he was the head of the Bhandarkar Oriental Research Institute (hereafter
Bori) for many years, his essay makes no reference to the extensive collection of manuscripts
called the “Siva Purapa” that are held by that institute. None of these manuscripts, for
example, are related to the printed edition that he writes about (SP2), but instead, are identical
to the JS (see below for a full discussion of the manuscripts at the Bori).
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While such discrepancies do not affect the content or meaning of the
stories themselves, they do suggest that the redactor of the KS has attempted to
organize and edit the stories to make them more readable; this reaffirms the
later date assigned to KS as distinct from the JS. Furthermore, as noted above,
Hazra has observed that the JS is the source for other sections in SP2.°! If so,
then this makes it all the more plausible that the JS is also the source for the KS.
Whether the redactors of the KS used the JS or whether they drew upon
another related source, the differences in KS’s version speak to the development

of the cult of jyotirlingas in the centuries after the JS.”

5. Chapter Summary
In chapter one I will outline our earliest evidence for the jyotirlingas. This
includes various versions and parts of the SP (i.e., JS in SP1 and KS in SP2) as
well as a stotra dedicated to the twelve jyotirlingas (i.e., the Fyotirlingastotra),”
and two inscriptions from the eleventh century, one from the Deccan, the other
from Ujjain. From these I hope to establish some rough dates that will be useful
in discussing the early history and development of the cult. In addition, T will
ask how this evidence speaks to the origins of the grouping of the twelve
Jyotirlingas, by discussing evidence for other groupings of /zngas, most notably in
a selection from the early Skanda Purina.

In the second and third chapters, I will examine each of the individual
stories extolling the jyotirlinga pilgrimage sites in the SP tradition. To illumine

these stories I will use vedic, epic, and purapic, as well as iconographical,

! Hazra (1985), 256-57, fn. 40. Cited in Rocher (1986), 227. In particular we will
examine parallels between JS 62-6 and Vayaviya Samhbitz 19 which both relate the story of
Arjuna’s encounter with Siva as the mountain man (kiréta) and speak to the particular kind of
worship associated with the jyotirlingas (i.e., parthiva worship).

52 The consistent addition of the term /iniga throughout the KS, where it is absent in the JS is
notable. The addition of this term is clear from an electronic search of the two. In the JS, there are
roughly 36 uses of the term Jinigs, In KS, by contrast, there are about 65 uses of the term. This is a
discrepancy of some interest and importance and will be discussed in chapters two, three and four.

¥ Variously titled: Dvadasajyotirlingastotra, Fyotirlingastotra, or the Dvadisa-lingastotra,
depending on the printed edition or manuscripts.
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parallels. I will focus on the rituals, ritual objects, and theophanies in these
stories. I will also examine the differences between parallel versions of the
stories in the SP tradition (i.e., the JS and KS), particularly with regard to their
descriptions of Siva worship. It will be observed that the KS makes a number of
additions of the term /iniga to the JS; a number of these additions seem to be
motivated by an attempt to clarify the JS’s many references to worship involving
“parthiva” (a term usually translated as “earthen”).

The fourth chapter tries to shed light on the prehistory of the jyorirliriga
cult and its relationship to vedic and epic traditions, as well as on its medieval
context. We will explore the history of Saivite altar worship. Special attention
will be given to the term parthiva, which occurs frequently in the rituals
described in the JS. I argue that the term may be related to vedic rituals
involving the fabrication of an earthen pan made from a lump of clay and
identified with fire (both agni and jyotis). Furthermore, the use of the term
parthiva in the purinic stories about jyotirlingas may reflect an older strand of
worship of anthropomorphic clay images of Siva.

The fifth chapter will consider some of the possible reasons why the
redactors of the JS chose to interconnect twelve pilgrimage sites and to associate
them with light (i.e., jyotis). Specifically, we will discuss how the identification of
these sites as jyotirlisigas may resonate with other types of fire/light imagery,
both in vedic traditions about the twelve suns and in purapic traditions
describing Siva and other gods with reference to the term jyotis. We will begin
by considering the description of a jyotirlinga in one version of the

lingodbbavamiirti myth (Skanda Puvina 1, iii, ii).>* In this example, Siva’s

* The lingodbbavamirti myth is found throughout purinic literature and may or may
not be linked to a particular pilgrimage site in any given version. To my knowledge, there are
no puranic versions of the story that link it directly to any of the twelve jyotiriinigas; the version
in Skanda Purana 1, iii, ii, is part of the Aruniacala-mahbitmya which has been connected to
Tiruvanamalai, a mountain sacred to Siva in the South of India (near Chennai). Temple
iconography at some of the twelve jyotirliniga sites is a different matter, however. We see for
example that the Sriaila, Ramesvara and Aunda-Niganitha temples have common medieval
depictions of this theme incorporated into their architecture [for examples of this iconography,
see Plate III].
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Jyotirlinga form is likened to twelve suns. Inasmuch as Siva is typically associated
with the numbers five and eleven,” this connection may point to the possible
background of the twelve jyotirlirigas in the vedic theme of twelve suns.
Consideration of the use of the term jyotis in puranic texts will help further to
explicate the broader background and meaning of the concept of the jyotirliriga
in medieval Saivism.

The primary aim of this dissertation is to illumine the medieval cult of
the jyotirlingas through a detailed analysis of its earliest literary sources. In the
process, however, I hope to shed some new light on the history of Saivite
worship. T will suggest that the tenth to thirteenth centuries were a key period
for the consolidation of Saivism on a pan-Indian level. It is, I will argue, during
this period that the /inige becomes widely established as the central object of
worship for most groups of Saivites. Prior to this period, “Saivism” seems to
have encompassed a wide variety of different kinds of worship, including rituals
involving aniconic altars and anthropomorphic images as well as rituals
centering on the Jiriga form.*® The jyotirlinga material in the SP and related
traditions is, in my view, important for the history of Saivite worship inasmuch
as this material seems to preserve hints of the early ritual diversity of Saivism
alongside evidence for medieval attempts to establish /iriga worship as the main

form of devotion to Siva.

5 Feldhaus, (2003), 245 note 5.

¢ We see for example, at the Chidambaram temple in south India, that the bronze
anthropomorphic image of dancing Siva (Nataraja), which dates before the eighth century, was
superseded by a /liniga around the twelfth to thirteenth centuries. See Younger, The Home of
Dancing Siva: The Traditions of the Hindu Temple in Citamparam (New York: Oxford University
Press, 1995), 87-89, 106-108.
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Chapter One
Puranic Lists of Lingas and Fyotirlingas

This chapter will consider our earliest literary and inscriptional evidence for the
grouping of twelve jyotirlingas. This will include an examination of the
arrangement of the puranic lists of the jyotirlingas in the SP tradition (esp. JS and
KS) and in other important works like the Fyotirlingastotra. 1 will survey these
materials, as preserved both in printed editions and in manuscripts. This survey
will lay the groundwork for our inquiries in the following chapters. Analysis of
these lists may also illuminate the process by which groupings of sacred sites
emerged and local stories about these sites began to be collected into sources
like the JS and KS, providing textual support for the promotion of the pan-
Indian Saivite cult of the jyotirlingas.

Much of the focus of the examination will be on lists and scriptural
references to the jyotirlingas. 1 will also, however, consider other lists of lrgas
found in works such as the Linga Purina, SKP, and Vamana Purana. Comparison
with puranic lists of lingas may help us to locate the origins of the cult of
Jjyotirlinga within the broader context of devotional Saivite cults that emerged
and developed in the seventh to thirteenth centuries CE.

At first glance, such lists may seem impenetrable to many modern
readers. Yet, as we will see, these lists can tell us a great deal about the
conceptualization, consolidation, and development of the jyotirliniga cult in its
medieval context. Moreover, the practice of list-making seems to have been an
important element in medieval Indian religion, as it was in many other
premodern cultures; the making of lists serves as a mechanism to synthesize
traditions and to facilitate their oral transmission." One clear example of such

use of lists is the Fyotirlingastotra. This medieval hymn praising the greatness of

' See e.g., J. Z. Smith, Imagining Religion: From Babylon to Jonestown (Chicago: University of
Chicago Press, 1988), 36-52; Laurie L. Patton, "Speech Acts and Kings' Edicts: Vedic Words and
Rulership in Taxonomical Perspective," History of Religions, vol. 4 (1995), 329-50; Walter J. Ong,
Orality & Literacy: The Technologizing of the Word (New York: Routledge, 1991), 98-100.
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all of the twelve jyotirlingas is still sung far and wide by priests and school
children alike. Arguably, the creation and recitation of lists of /ngas played an

important part in the promotion and spread of the jyotirlinga cult.

1. Lists of jyotirlingas in the Siva Purana tradition

In the SP tradition, the continuity between the twelve jyotirlingas is
expressed in two ways. Primarily it is expressed through the introductory
chapters to the collections of stories related to these sites (e.g., JS and KS), and
secondarily through the colophons of the individual stories in the collections.

From a literary perspective, the introductory chapters function as framing
devices. They list and describe the twelve sites and assert the connectivity and
continuity between all of them as jyotirlingas. In a less consistent manner, this
connectivity is also expressed in the individual stories in the colophon of each

chapter. For example, the colophon of chapter 14 of the KS reads as follows:

iti $riSivapurine caturthyam kotirudrasamhitayam somanatha-
jyotirlingotpattivarnanam nama caturdadaso ‘dhyayah//

This is the fourteenth chapter in the Koitrudra-samhbita, which is
the fourth book of the blessed Siva Purina containing a
description of the origin of the Somanatha jyotiriinga.

The colophonic notices seem to have been systematized over time.’ In the
earliest version of the jyotirlinga stories, JS, these notices are sporadic and
inconsistent. For instance, only four chapters of JS (46, 47, 50, and 58) contain a
reference to the term jyotirlifiga in the colophon. In the KS, by contrast, every
one of the twelve /ingas is referred to as a “jyotirlinga” in a colophon at least
once. In the cases when a jyotirliniga is granted more than one chapter, the term

mahatmya (greatness) appears instead (see KS 22, 24-26, 30 and 32).

? This shift is a further indication of the earlier text’s generally looser structure,
especially with regard to defining this cult and its various terms (e.g. linga and parthiva, as
discussed at length in chapters two, three, and four).
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More stable are the lists in the introductory chapters. The introductory
chapters of the JS (in SP2), the KS (in SP1), and Satarudra-samhita (also in SP1)
each contain lists of the names of the twelve jyotirlingas. These lists can be

charted as follows:

Fig. 1

S 38 $S42,list A [SS42,list B |KS1,listA  |KS1,list B

1. Somanitha Somanatha Somesavara Somaniatha Somesvara

2. Mallikarjuna |[Mallikarjuna |Mallikdrjuna |Mallikarjuna |Mallikarjuna
3. Mahakala Mahakala Mahiakala Mahakala Mahakala
4. Parame$vara |Amare§vara Parameévara |Parameévara |Omkara

5. Kedara Kedara Kedaresa Kediara Kedaresvara
6. Bhimasankara |Bhimagankara |Bhima$ankara |Bhimasankara |Bhimasankara
7. VisévesSvara Visveda Viséves§vara Viévesévara ?

8. Tryambaka  |Tryambaka Tryambaka Tryambaka ?

9. Vaidyanatha |Vaidyanitha |Vaidyanatha |{Vaidyanatha |?

10.Nagesa Nagesa Nagesvara Nagesa Nagesvara
11.Ramesa Ramesa Riamesvara Ramesvara Ramesvara
12.Ghu$mesa Ghusmesa Ghu$meévara |Ghu$mesa Ghuémesa

It will be noticed that Satarudra-samhbita 42 and KS 1 both contain two sets of
lists, which may reflect something of the redactional history of the chapters. In
the above chart, KS 1 list B and Satarudra-sambiti 42 list B are taken from
descriptions of the jyotirlirigas and their associated upalingas (secondary lingas),
as outlined in Appendix E.

Aside from the variation of names of the fourth jyotirlinga (Omkare§vara),
there is little difference between the lists. The order of the lisigas is identical.
The one exception to this is KS 1, list B, which entirely omits the seventh,
eighth, and ninth jyotivlingas (Visvesvara, Tryambakesvara, and Vaidyanatha).
This omission could suggest that the compilers did not know what the
associated wupalingas of these jyotirlingas were, or it may represent an alternate
list of nine jyotirlingas, suggesting that twelve was not the only number used.
These lists demonstrate a general stability and consistency within the texts in
the way the jyotirlinga sites are ordered and named. In the collection of stories
about each of these sites in JS 45-58 and KS 14-33, the exact same order is

followed.
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Despite the general stability that is reflected in the lists, the individual
stories in JS 45-58 and KS 14-33 do not exhibit any signs of awareness of the
larger grouping of pilgrimage sites. As will become clear in chapters two and
three below, the stories are each self-standing, united only by common themes,
common structures, and the overarching redactional principle of the list of
twelve jyotirlingas.

Moreover, from the evidence presented in the SP, the twelve jyotirlinigas
do not appear to be a yarra, that is, a pilgrimage route around which groups or
individuals would travel. The order of the /lingas in the SP tradition, for
example, is incongruent with the geographical arrangement of the sites on the
Indian landscape. If one were to visit the jyorirlinigas in the order of the SP list,
one would have to crisscross the landscape many times over. The total distance
of such a journey would be between 12,000 and 16,300 km.’ Such a journey,
though perhaps not impossible in the medieval world, could not have been very
common. This is not to say that some of the jyotirlinga sites do not form part of
other pilgrimage routes, as we will see below with the example of
Avimukta/Viéveévara.* Some may have also been connected in other ways, such
as trade routes, which in turn may have served as channels for the distribution of
texts and story traditions. However, we have no evidence that the twelve
Jyotirlingas together formed a single yatra.

Furthermore, the sites and stories seem to have independent histories
separate from their grouping under the rubric of jyotizlinigas. Our examination of
the individual stories in chapters two and three will reveal some of these
independent histories. In the meantime, it will suffice to cite one distant and
intriguing example. A seventh century CE inscription from Cambodia evinces a

Saivite temple housing a Jisiga named “Kedareévara,” the fifth jyotirlinga named

} The distance depends on which twelve of the fourteen extant sites one chooses to
follow; there are two sites dedicated to Vaidyaniatha and two to Naganitha.

* It is noteworthy that JS 50, dedicated to the Viévesvara jyotirliriga, contains a section
describing a local Viranasi ygtri of twelve lingas. This list of local linigas probably derives from
the early SkP. On this list and its possible influence on the jyotirliniga cult, see below.
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in the list of the SP tradition.” Though not named a jyotirlinga in this
inscription, the evidence of the inscription is suggestive, raising the possibility
of the transmission of the Kedaresvara story to distant lands from an early date,
prior to its appearance as a jyotirlinga in the SP tradition.® Similarly, stories
about individual sites seem to have spread widely within India, even prior to

their integration into a thematic grouping of twelve sites.

2. Printed editions of the Fyotirlinngastotra

To contextualize the list of jyotirlingas in the SP tradition (i.e., as attested
in Satarudra-samhbiti 42 and KS 1 in SP1 and in JS 38 in SP2), I have also
compiled a list derived from both printed editions and manuscripts of the
Fyotirlingastotra (“Hymn to the Fyotirlingas”), a text widely circulated in various
forms throughout India. Probably even more than the SP itself, the
Fyotirlitigastotra is how knowledge of the twelve jyotirlingas as a group was
transmitted, both textually and orally.’”

There are two versions of the Fyotirlinigastotra. One stotra is the longer

work, which contains thirteen verses (one for each /inige plus a colophon) and

* See Sanderson (2003-4), 411 fn 242. The inscription in question was identified by
George Coedeés as inscription number 762 as part of his Inscriptions du Cambodge, 8 vols. (Paris:
EFEO 1937-66). Ccedés dates this inscription to 673 CE.

® It is interesting to note, in contrast to the above mentioned inscription, another
Khmer inscription (number 232) from around the twelfth century CE which specifically
identifies a lngs with Siva’s “jyoris”: “jyotis tad uccais Sasisekbarasya lingibbavad bhati vibhatikrd
vah” — “May that intense light of Siva taking the form of the Linga shine forth to bring you
glory” (translation by Sanderson). See Sanderson (2003/4), 418 fn. 258.

7 1 found it common for priests to recite some version of this stotrz when trying to
recall the placement of a jyotirlinga in relation to the other sites. Bapiji Sukla, one of the
priests residing at the Tryambakesvara temple, employed the stozra to place that temple, as did
Tarun R. K. Joshi, a Saivite Brahmin presiding at a temple in Nasik whom I met during my
visit to Brahmaigiri. The priests with whom I talked at the Aunda-Nzganitha temple also
recited the hymn to locate their Naganatha site. Dr. Madhavi Kolhatkar, a Sanskrit scholar at
the Deccan College in Pune, told me that as a child at school she was taught to memorize the
hymn and that this was a common practice. The widespread and common recitation of this
stotra is also suggested by the nineteenth century scholar R. S. V. N. Mandlik who states that
the names of the jyotirlingas “are pronounced by all Saiva (Smdrata) and Bhigavata Hindus
every morning either in Sanskrit or Prékrit prayers”; (“Notes on the Shrine of Mahibale$vara,”
JBBRAS, no. 38, vol. 10 (1875), 4).
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which refers to the jyotirlingas as avatiras. The second is a shorter work of four
verses (naming four lingas per verse plus a closing verse). This smaller text lists
only the name of each /ings and their location. Tradition holds the author of the
works to be Sankaracirya, although there is no strong evidence of this

attribution.® The small stozra may be rendered as follows:

saurdstre somanatham ca §ridaile mallikarjunam/
ujjayinyam mahakalam omkaraparamesvara//
kedaram himavatprsthe dakinyam bhimasamkaram/
varanasyam ca vi§veSam tryambakam gautamitate//
vaidyanatham citabhimau nagesam darakavane/
setubandhe ca rameSam ghuSmesam tu Sivalaye//
dvada$a etani namani pratar utthdya yah pathet/
sarvapapair vinirmuktah sarvasiddhiphalam labhet//’

Somanitha (jyotirliriga) presides in Saurdstra, and Mallikarjuna
presides in Srisaila. Mahikala is in Ujjain, and Paramesévara is in
Omkara. Kedira presides on the side of Himavat, Bhimasankara is
in the Dakini forest. Visveda is in Varanasi and Tryambaka is on
the bank of the Gautami river. Vaidyanitha resides in the
cremation grounds and Nage$a in the Daraka forest. Ramesa is in
Setubhamdha and Ghuémesa is in Sivilaya. Who recites these
twelve names, having risen at dawn, is released from all sins and
obtains the fruit of every accomplishment.

There is no one standard text that consistently places the pilgrimage sites
in the same order. Nonetheless, some form of one or the other Fyotirlingastotra

may be found in almost every publication circulating around the individual

® For example, one descriptive catalogue has logged a reference to the “Duvidasa
Fyotirlingastotra,” one of the names assigned to the same siotrs, and cites the author as
“Sankaracarya.” See MSS no. 2318, accession no. 2176/241 in Descriptive catalogue of Sanskrit
MSS in Ganganatha Fha Research Institute Allababad (Section Storra), Vol. 1, part II (Allahabad:
Ganganatha Jha Research Institute, 1967). The Bharatiya Samskrtikos also names Sankaricarya
as the author of that text when discussing the prefix “parli” for the jyotirlinga Vaidyanitha. See
M. Josi (editor), Bharatiya Samskrtikos, vol. 3 (Pune: Bharatiya Samskrtiko§ Mandal, 1962-79),
685. A pamphlet purchased from one of the Maharastra jyorirlinga sites also names Sankara as
the author; Bhagwan Shankar 12 jyotirliriga Katha (Delhi: Mittala Publications, n.d.), 3.

® Omkiresvara Darsana (Badvaha: Sajahamsa Prakasan, n.d.).
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temples and is even engraved on at least two of them.'® Additionally I have
found three versions of the text on two manuscripts. It is of some value,
therefore, to examine and compare these lists to the ones derived from the SP.

I have collected several examples of the Fyotirlingastotra from a variety of
printed sources. Most of these are from temple pamphlets sold at the jyotirlinga
temples themselves. I have generalized two lists to represent the texts as it is
found in pamphlets from the two earliest printed editions of this stotra that I
have found. One edition is a small document held at Bori (Catalogue no. VI,
12907)."" A second is copied from the private collection of Amiteshwar Jha, the
director of the Indian Institute of Research in Numismatic Studies (IIRNS) at
Anjaneri near Nasik.'? With minor variations of names and minor omissions,"

most temple pamphlets align themselves with one of these two lists of names of

the jyotirlingas.

' 1 also found examples of this stotra in modern engravings at Bhimasankara, Sriaila.
Both the long and short version are at Bhimasankara, while only the short version of the text is
found at the Mallikiarjuna temple complex.

" Wyotirlingamanasa-pijastotram (Bombay: Nirmayasagar Press, 1941). The full title of
the document is such because it has been joined with another well know Siva hymn (i.e., the
Manasapiijastotram).

"2 This stotra came under the title: Dvadasajyotirlinga-stotra. No publication information
was available to me when I received the document, but I included it because it includes the
name Ghu$me$a. The same order of the lingas is found in the pamphlet edited by R. M. Josi,
Bara Jyotirlinga (Pune: Sarada Sahitya, 1985), 5; this text, however, employs the name Ghrsnesa
(see below, note 12 for the significance of this name). The stotra published by R. S. V. N.
Mandlik generally follows this order, though his version inverts Bhima$ankara and
Omkaresvara; the version also employs Ghrsnesa. Mandlik provides no bibliographic or
manuscript information for his stozra, but introduces the clearly Sanskrit text by stating, “The
following are prayers repeated in Kdnada”; Mandlik (1875), 4 fn 10. This may be a reference to
the Kannada language, indicating his manuscript source, or a reference to the region of
Karnitaka where the language is mainly spoken. In any case this reference supports other
evidence that the stotrs was widely circulated in India.

Y For example the list from the storra found in a pamphlet entitled the Narmada
Mabitmya (Mathura: Pankaja Prakasan, n.d.), 40, sold to me at the Omkares$vara temple, omits
Omkara from its list of jyetirlingas! To be sure the document was published in Mathura, a great
distance from Omkaresvara. This list has only eleven jyotirlingas named and perhaps attests an
omission on the part of the printer; however, along with the omissions from the KS 1 list B,
one could formulate a speculative argument that there were other compiled lists of jyotiriingas
that did not conform to the twelve. Eleven is certainly a number clearly associated with Siva
through his vedic predecessor Rudra.
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The comparison of these two lists, together with the SP list (here

represented by JS 38) can be charted as follows:

Fig. 2

JS 38 Bori VI, 12907 IIRNS-stotra
1. Somanitha 1, Somianatha 1. Somanitha
2. Mallikarjuna 2. Mallikarjuna 2. Mallikarjuna
3. Mahakala 3. Mahakala 3. Mahakala
4. Paramegvara 4. Ombkara 4. Amale$vara
5. Kedara 5. Vaidyanitha 5. Parlya Vaidynitha
6. Bhimas$ankara 6. Naganatha 6. Bhimagankara
7. Vive§vara 7. Kedara 7. Ramesa
8. Tryambaka 8. Tryambaka 8. Nagesa
9. Vaidyanitha 9. Ramesvara 9. Viéveda
10.Nagesa 10.Bhimasankara 10. Tryambaka
11.Rimesa 11.Vi$vanitha 11. Kedara
12.Ghusémesa 12.Ghrsnesvara 12. Ghu$mesa

In the printed editions of the stotra, we see that after Omkara (sometimes called
Amale§vara or Parame$vara) the order of the /ingas begins to diverge from the
SP list. We also may note that in the IIRNS-stotra list the prefix “Paralya” is
added to Vaidyanitha’s name. This prefix is generally added to distinguish the
linga at Parli in Maharastra from the /ings of the same name at Devghar in
Jharkhand (formerly part of Bihar state).'* I would argue that lists with this
prefix probably derived from manuscripts in Western India.

Another significant variant between these two lists and the SP list is the
twelfth jyotirlinga. In the SP, with one notable exception (see below, n. 14), this
name is only found as Ghu$mes$vara. In the stotras, however, this name is often
given as Ghrsne$vara (see also the chart of stotra MSS below). This name

supplants the usual “u” of Ghusmeévara with a vocalic “r.”"’

" For example, on the modern inscription of this stotra at the Mallikarjuna temple in
Sriaila, reference is made to “Vaidyanitha in Bhihar” (the part that is now Jharkhand) rather
than to the one in Maharastra.

5 Ghu$meévara is the name found in the SP; however, in Maharastra the site is
popularly referred to as Ghrsne$vara. This name is found recorded in at least one MS of the SP
from Tamil Nadu, the Telugu MS no. 2360, which employs both names. Ghrsnes§vara refers to
a completely different myth than is found in the SP. It derives from Vghss which means to rub
or grind; and according to the local story, refers to Parvati’s action of grinding red earth from
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In addition to the Sanskrit stotras themselves, temple pamphlets often list
the jyotirlisiga sites in a vernacular language. I have looked at Hindi, Marathi and
English examples, and these lists can vary greatly from the above chart. In some
extreme cases the sites are given two or three times in a different order."

One notable deviation from the lists of the Fyotirlingastotra and the SP
tradition is found in a pamphlet called Kas7 Darsan Mahitmya where the list of
twelve “fyotirlingas” actually conforms to some kind of ygtra (i.e., pilgrimage

circuit) in and around the city of Varanasi. This list of names and their

respective sites in Varanasi are as follows:'”
Fig. 3

Name of Linga Location
1. Kedgranatha Kedira ghiata
2. Omkareévara in north district

opposite Macchodari

3. Vaidyanitha Kamaccha
4. Ghu$mesvara Revani pond
5. Nage$vara Bhaunsala ghata
6. Mahakaleévara Vrddhakala

the region and forming it into a Jiniga. The source of this second myth, the origin of Sivalaya,
the body of water associated with the temple, is supposed to be found in the SkP according to
the temple’s publication. I have been unable to find any reference to this myth in that text
myself; nonetheless its popularity as well as its existence in MSS suggests that the name
Ghu$mesvara found in the printed SP is not entirely certain. Anne Feldhaus, who has explored
the mythology of some of the same pilgrimage sites in Maharastra, has indicated that the SkP is
often cited as the source for local miahatmyas, but these are not found in printed editions of the
text. See Anne Feldhaus, Water & Womanhood: Religious Meanings of Rivers in Mabasarshtra
(New York: Oxford University Press, 1995), 7. Wendy Doniger has made a similar comment
with regard to this text; see Purdna Perennis (Albany: State University of New York Press,
1993), 59-61.

' One pamphlet, for example, presents four lists of the jyotirlingas, two which follow
the IIRNS-stotra model and two more which follow a list beginning with Kedareévara. Dwadash
Fyotirlingavatar (Trimbakeshwar: Swadeshi Stores, n.d.). I have found a few lists beginning
with Kedare§vara in temple pamphlets. See also, Ashutosh Shukla, Bhagwan Shankar 12
Jyotirlinga Katha (Delhi: Tourist Publication, n.d.), 39-46. Though I have not discerned any
purdnic tradition associated with this ordering, these examples are numerous enough to suggest
that at least the possibility of another ordering of the /iigas from another source. We will see
below, for example, that manuscript traditions of the sfotra do not always begin with
Somesvara.

17 Riajendra Kumira, Kas7 Darsan Mahatmya (Varanasi: Jagannath Guragai, 1997), 13.
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7. Vage§vara near “Kasi-karavata”
8. Tryambake§vara Hauz katora

9. Saile$vara Machiya ghata

10. Gokarnesvara Kodai chauki

11. Rames$vara Mianmandir ghita
12. Visvesvara Prasiddha tirtha

I have not been able to corroborate the list from the Kis7 Darsan
Mahatmya with any specific medieval tradition. However, a similar list of lngas
of an ancient yZtra in Viranasi is connected to the early SkP (sixth to eighth c.);
below, I will examine this list and its transmission through various texts.

Many of these temples mentioned in the Kast Darsan Mahidtmya are at
least as old as the Kasi-kbanda (twelfth to thirteenth c.) of the SkP,'® where they
appear in other lists of various local yatras. For example, Kasi-khanda (SkP 1V),
73.32-36, 73.45-50, and 73.59-62 are all lists of fourteen /ingas in and around
Varanasi, and they include some of the names in the above list. Sailesvara,
Ombkaresvara, Kedaranatha, and Visve$vara are particularly important.
Elsewhere in the Kisi-kbanda, these sites have whole chapters dedicated to them
(chapters 66, 73-74, 77, and 99 respectively).

Most of the names of the “jyotirlingas” in the Kas7 Darsan list are known
to us. The exceptions are Vageévara, Sailesvara, and Gokarnesvara. Of these,
Sailesvara is clearly being aligned to the Mallikarjuna jyotirlinga, which leaves
the other two to consider. If this list is modern, that is, part of an attempt to
align temples of Varanasi with the larger geography of the pan-Indian
Jyotirlingas, then why would they not include Bhima$ankara or Somanitha?
Indeed lingas named “Bhimeévara” and “Some$a” are found in Kasi-khanda
69.119-20 and 97.197 respectively, which could have conceivably been amended
to the yatrd. 1 have found no record of a /inga called Vigesvara in the Kasi-
kbanda, but a linga called “Gokarne$a” is found in 97.233. Whatever the reason
for the omission of the parallel names, it points to some fluidity on the ground

in the standard list of jyotirlinigas established by the SP and the Fyotirlingastotra.

' For this date, see Rocher (1986), 233; Eck (1982), 347; Hazra (1975), 165.



PhD Thesis: B. Fleming - McMaster, Religious Studies 33

3. Manuscripts of the Fyotirlingastotra

Above, we examined the printed editions of the Fyotirlirigastotra and noted that
the order of the pilgrimage sites is not consistent with the order in the SP
tradition. Let us now turn to look at some manuscript evidence for the stotra,
which also diverges somewhat from the SP list.

Specifically, I consulted two manuscripts from the collection of the
Deccan College in Pune (MSS nos. 2850 and 3111). MS 2850 appeérs to be a
fragment of two folios taken from a text calling itself the Vimana Purina. MS
3111 appears to be an independent document consisting of one folio and

dedicated to this storra alone; this document lists the jyotirlingas twice

differently.
The lists from these MSS reads as follows:
Fig. 4
Deccan-no.2850 | Deccan-no.3111-A" | Deccan-no.3111-B
Mahakila Mahikala Somanitha
Somanatha Somanitha Malakarjuna
Kedara Kedira Mahakala
Viévanatha Viévanatha Omlkara
Ombkara Omkara Vaijyanatha
Tryambaka Tryambaka Nagesa
Ghrsnesvara Ghrsnes$vara Ramesa
Niaganiatha Niganatha Tryambaka
Vaijanatha Parlya-Vaijyanatha | Vi§vedam
Bhima Bhima Bhimas$ankara
Mallika Mallika Kediara
Ramesvara Rimesvara Ghrsneévara

Comparing these lists to the others we have examined, we see that only one of

the three (Deccan-no.3111-B) corresponds in any way to either of the printed

1 The Deccan MS no. 3111, in addition to the main list of tirthas (A), also has a second
list (B) following the main body of the text. Strangely this list diverges from the main body and
instead follows the order presented in the manuscript and printed editions of the SP. Aside
from the order of the tirthas, the second list drops the prefix of Parli from Vaidyanatha. As was
noted earlier, this prefix is specific to the state of Mahérastra. The name of Ghrsneévara that
supplants the usual “u” with a vocalic “r” is retained, however. It is not clear what the intention
of the scribe was in the case of this manuscript. Clearly this person was aware of the alternative
list and that the stotra deviated significantly from the SP.
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stotras cited above (that is, beginning with Somanatha and ending with
Ghrsnesvara). Like those lists, however, it cannot be derived from the SP
tradition, as that order of the jyotirlinigas is different.

Deccan MS no. 3111 contains two lists of tirthas. The first (A) is the long
stotra, the second (B) is the short storra. The B list of no. 3111 begins with
Somanatha rather than Mahiakila, as with the printed Sanskrit editions I
encountered. Aside from the order of the #irthas, the B list drops the prefix of
“Paralya” from Vaidyanatha. As was noted earlier, this prefix is generally
specific to lists derived from Maharastra rather than specific to lists derived
from Jharkhand/Bihar or lists that identify with that site (see n. 13). This
suggests that list B may have been compiled from a tradition outside of
Mabharastra. This manuscript, having two quite different lists of jyotirlingas and
being distinct from the SP tradition, arguably shows evidence of an awareness of
different regional traditions of the stofra. The manuscript also speaks to the
diverse range of stotras that I found among printed editions, all of which were
probably, at some point, derived from a similar type of manuscript.

The other list that I examined from a manuscript at the Deccan College
(no. 2850) is found amidst a group of verses comprised of morning prayers from
a segment identifying itself with the Vimana Purina. The Vimana Purana is
well known for being an open and inclusive purdma. It contains significant
portions of Saivite materials in addition to material dealing with Visnu
avatiras.” Tt has been dated to the same general time frame as the JS (around

the tenth century).2 !

% Anand S. Gupta (ed.), The Vimana Purapa (Varinasi: All-India Kashirja Trust, 1967),
iii. A. Gupta, The Vimana Purina with English Translation (Varanasi: All-India Kashirja Trust,
1968), xxiv.

I Rocher (1986), 242; Hazra (1975), 77-92. Hazra’s dates range from between the
ninth to eleventh centuries for various parts of the text. His suggestion is that the Saivite
additions are in the later, eleventh century range, especially the sections pertaining to /inga
worship. This treatment of a Vaisnavite text by Saivites is also seen with regard to the Karma
Purdna which contains an account of the origins of lings worship in a section called the
Ivaragiti; see R, Davis (2002), 150-61.
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The stotra in question is not part of the critical edition of the Vimana
Purana, and it might prove difficult to demonstrate that it was ever part of the
earliest versions of this text. Hazra suggests that Saivites, at some point during
the redactional history of the Viamana Purina, made some additions of Saivite
material; it is likely that this manuscript is evidence of this process.”

MS 2850 does not make reference to any particular chapter of the
Vamana Puridna. This makes the stotra difficult to analyze in the context of the
Viamana Purana.”* Nonetheless, even if we consider the stotra as an addition to a
variant version, we may still understand it to have been conceived in the spirit of
openness that characterizes the Vamana Purana tradition. It is also an example

of the Saivite incorporation of the 4vatira theme.

The MS (no. 2850) opens with the following verse:

avamtikdyam vihitavataram muktipradanaya ca sajjananam
akalamrtyoh  pariraksanartham vamde  mahakilam  aham
sureSam//1//

He became an avatidra in Avanti. He bestows release on good
people. For the purpose of protection against untimely death, I
praise Mahikala the Lord of gods.

Tucked away as it is amongst praises of the Visnu avatdras, the stotra suggests
the jyotirlingas are considered avataras of Siva. It is quite likely, therefore, that
this stotra arose later than the collection of jyotirlinga stories presented in the JS,
where there is no clear concept of the Siva avatgra formulated.?* It suffices to
note that the variation in early lists of jyotirlingas, as seen in the printed editions

of the stotra, is confirmed by the manuscript evidence.

2 Hazra (1975), 77.

B The section containing this storra simply states the location as: “$#7 vamana purane
pratapsmaranam samisam”; “This is a collection of morning meditations from the Blessed
Viamana Purana.”

#* The focused study of avataras in the SP tradition falls outside the scope of this dissertation.
For a discussion of gvatgras and the Saivite tradition see Granoff (2003;).
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4. Inscriptional evidence for the Fyotirlingas

In addition to the early literary evidence for lists of jyotirlingas, there are also
two Sanskrit inscriptions that speak to the dissemination of the jyotirlingas and
to their rise in importance in the centuries between the composition of the JS
(i.e., tenth century) and the composition of the KS (i.e., thirteenth century).
The first is a copper plate inscription dated to 1048 CE. The second is a stone
inscription from the eleventh or twelfth centuries CE.

The copper plate inscription is in Nagari script and is from Maharastra
state in Thana (just north of Mumbai). It is currently held at the Department of
Archaeology and Archives, Government of Maharastra in Mumbai.” It is
attributed to the ruling Silahara king named Nagarjuna and makes references to
various grants made by his predecessors for the promotion of Siva worship.
Among these grants is a donation of twelve kirttanas (see below) dedicated to
Siva by someone named Jhafijha. The seventh verse (lines 12-14) of the
inscription reads as follows:

tasmajjatastangjo rajanikara ivanamditasesaloka[h] §laghyah $rijhafijharajo
divasakara iva dhvastanih$e§ado$ah/

$ambhoryo dvada$api vyaracayadacirat kirttanani svanamna sopandniva
manye pranatatanubhrtam svarggamargodvatanam //7//

From him sprang his praiseworthy son, the illustrious Jhaiijha,
who delighted all people even as the moon does, and who
destroyed all blemishes even as the sun dispels all darkness; who
erected twelve temples of Siva, named after himself, which served,
as it were, as steps to pious people, ready to repair to the path of
heaven.”

B V. Mirashi (ed.), Corpus Inscriptionum Indicarum, Vol. VI: Inscriptions of the Silabaras
(New Delhi: Archaeological Survey of India, 1977), 75-78.

26 This translation, found on page 69 of the Inscriptions of the Silaharas, is actually taken
from a translation of another copper inscription containing the same verse. This plate, today
held at the Berlin Museum, is dated Sake 956 (1034 CE) approximately § years earlier than the
plate sited above. However, because the original location of this plate is unknown, I chose the
former.
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The Archaeological Survey of India translation employs the word “temple” to
represent kirttangni. This is not the only meaning assigned to the word,
however, and it may refer to some other kind of construction.”’

The Archaeological Survey description of this inscription explains the
term as follows:

Jhafijha of North Konkan is said to have built twelve temples of

that god, evidently at the sites of the twelve jyotizlirigas, and named

them after himself.**
In my view, a simple equation of the twelve kirttanas with jyotirlingas seems to
press the meaning of the inscription. This inscription does, however, provide
important evidence that sites dedicated to Siva were grouped into a set of twelve
by at least the eleventh century, at a time not so distant from Hazra’s tenth
century dating of the JS. It seems plausible to suggest that sometime between
the tenth and eleventh centuries CE there was a group of twelve sites of Siva,
possibly in Maharastra, that could have been connected to, or derivative of, the
Jyotirlingas.

The second inscription, which was installed in the Mahiakala temple at
Ujjain, is thought to be from around the eleventh or twelfth century, possibly
during the rein of Naravarman (1094-1133 CE),” although this latter

%7 This verse is cited when defining this term in both Apte’s Sanskrit-English Dictionary
and in P. Acharia’s An Encyclopaedia of Hindu Architecture. “Temple” is one ascribed meaning,
although Apte also considers “building.” Acharia’s work also cites a number of other
inscriptions from diverse sources that use this word to denote “temple.” See P. Acharia, An
Encyclopaedia of Hindu Architecture (Delhi: Low Price Publications, 1998), 117-118. Epigraphia
Indica Volume XXVII (1949-50) (New Delhi: Archaeological Survey of India, 1985), 184-185.

In Epigraphia Indica, Volume XXVIII (1949-50) (New Delhi: Archaeological Survey of
India, 1985), 184, there is a discussion of this word in the context of a stone image inscription
from the seventh century CE in the Jajpur area of Orissa. Two alternative definitions to
“temple” are given: one means a tank, the other a public utility. “Kirz#7,” which is employed in
the inscription in question literally means “fame”; and thus, the object of fame, dedicated to a
queen Vatsadevi, is thought to be some sort of “famous work of a tank” not necessarily a
reference to a temple of hers. It may well be then that, for the sites mentioned in the Thiana
inscriptions, no reference to a temple is intended.

% Corpus Inscriptionum Indicarum, vol. VI, xlvii-viii

¥ K.N. Sastri, “Three Paramara Inscriptions from Malwa,” in Epigraphia Indica, Vol. 31
(1955-56), 26.
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assignment has been questioned by one scholar.’® The more general dating to
the eleventh or twelfth centuries CE is based on the type of Nagari script used;
a large section of the tablet is missing, and what remains bears no date.*!

The existing fragment is part of a larger poetic work dedicated to
Mahakala. It discusses, among other things, the qualities of the jyotis of Siva and
calls the linga a “jyotivlinga.” This would suggest that the /iniga called Mahikala
of Ujjain was identified with the cult of jyotirlirngas in an inscription perhaps as
early as the eleventh century.

The JS, as we noted in the various lists above, names Mahakila as a
jyotirlinga. This inscription fits well with Hazra’s suggestion of a tenth century
date for the JS. If Hazra is correct, then the evidence of this inscription may
attest the dissemination of the JS’s particular assignment of names and

pilgrimage sites of jyotirlingas.

5. Lists of twelve linigas in the early SkP, Linga, and other Puranas

So far, we have surveyed our evidence for the twelve jyotirlinigas, focusing on
lists of the twelve sites. In what follows, I will consider related evidence from
the early SkP and Linga Purana. Although these sources do not contain lists of
Jyotirlingas, they make reference to a set of twelve lingas, which may speak to the
background of the grouping of jyotirlinigas in the SP tradition.

The early SkP was compiled several centuries before the period that produced
the JS and the above mentioned inscriptions. Though the earliest palm leaf
manuscripts have been dated to the ninth century CE, the text has been dated
between the sixth and eighth centuries CE by a team of scholars working on the
critical edition.” As noted above, the twelve sites named in the early SkP are not
the jyotirlinga pilgrimage sites, but rather a set of /izigas established in Varanasi

as part of a local pilgrimage route. The reference in question comes from a

30 Corpus Inscriptionum Indicarum, vol VII, 83-86.

3 The inscription does not begin until verse 78 of a longer kavya work; Corpus
Inscriptionum Indicarum, vol VII, 83-86.

32 Adriaensen (1998), 5.
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section known as the Virapasi-mabatmya; and in particular from chapter 29 of
that purina.

Chapter 29 consists of a small frame narrative telling us of Siva’s
conversation with his consort Parvati as the two encounter a lush garden. In this
conversation, Siva relates the garden’s origins and history to his wife. In
particular, the history includes a large section (29.9-63) outlining the
establishment of twelve /ingas. These twelve are summarized in a list in 29.64-

66. The lingas named there are as follows:

SaileSam samgamesam ca svarlinam madhyamesvaram//64//
hiranyagarbham i§anam gopreksam sa vrsadhvajam/
upa$antasivam caiva jyesthasthananivasinam//65//
$ukre$varam ca vikhyatam vyaghre§am jambuke$varam/
drstvd na jayate martyah samsire duhkhasiagare//66//

After seeing Sailesa, Samgamesa, Svarlina and the Madhyamesvara,
Hiranyagarbhamisana, Gopreksa, Vrsadhvaja, Upa$intasiva and
the one who dwells in Jyesthasthina, Jambukes$vara, Vyaghresa,
and the celebrated Sukre$vara, a man is not born in the ocean of
pain that is Samsara.

Glancing over this list’* one sees that none of the /ingss match the

standard list of jyotirlingas found in the SP tradition.”” Only two of the Jingas

3 See Hans Bakker (1996), 36, 48-49 fn 18; as well as “Early Mythology Relating to
Viaranasi” in Bangras (Varanasi): Cosmic Order, Sacred City, Hindu Traditions, ed. Rana Singh
(Varanasi: Tara Book Agency, 1993), 25.

** Bakker’s list is summarized as a group in the text at 29.60-61, which is undoubtedly
cited from the critical edition and as yet unavailable. See Bakker (1996), 48-49 n. 18. In the
printed MSS of Krsnaprasida Bhattarai, however, the verses are 29.64-66. This edition of the
text appeared in 1988 prior to the critical edition. See Skandapuranasya Ambikikindab, ed.
Krsnaprasada Bhattarai (Kathmandu, 1988), Mahendraratnagrantha-mala 2.

¥ There are other configurations of /izgas in Varanasi that do include names associated
with the jyotirlinigas as well as names from the early SkP 29. Chapter 33 of the Karma Purina,
for example mentions Somes$a (33.9), Omkara (30.1-13), Kediara (33.15), and Viéveévara (29.2,
30.12, 33.21) as well as Svarlina (33.3), Madhyamesévara (all of chapter 32) Hiranyagarbha
(33.16), Gopreksya (33.16) Vrsadhvaja (33.16), Vyaghresvara (33.14), Sukresvara (33.18),
Jambukeévara (33.4), Krtvase$vara (30.13-26). These names are found amidst a larger grouping
of perhaps forty lingas in Varanasi and as such, do not directly compare to our above list.
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appear in the JS. These occur in the lists of upalinigas and other important lingas
of JS 38.%° The first is Vyaghresvara (Tiger Lord) referred to as the upalinga of
Ghuémesvara and the second is Sangamesévara (Lord of the Confluence) cited as
an important /inga at the juncture between the Varanasi and the Ganges rivers.”’
Initially, the connection of this early list of twelve /izigas to the later grouping of
twelve appears limited. It does, however, give a precedent for grouping lingas
into twelve, which may date to as early as the sixth century CE; as such, this
evidence is important to consider. '

The early SkP also refers to another linga: Avimukte$vara, the primary
linga of Varanasi (an alternate and earlier name of Visve$vara), that figures

prominently among the jyotirlinigas. Early Skp 29.40-41 states:

drstva tu niyatam martyo dehabhede gano ‘bhavet/
maya tv iha samigatya svayam eva yatah sthitam//40//
na ca muktam maya yasmad avimuktam idam tatah/
ksetram varanasi punya muktidam sambhavisyati//41//

Having seen this, a mortal becomes a Gana at death. Since I came
here of my own accord and this place has never been left by me, it is

Nonetheless, there presence in this chapter demonstrates that the /inigas were not confined to
the one yitra of twelve lingas defined in the early SkP. Furthermore, we see that Krtvasesvara is
named. This /isiga is not named in the early SkP, but is named in the JS and is fairly important
in the Karma Purana because one half of chapter I, 30 is dedicated to it. Its importance in the
Viaranasi-mahatmya of the Kigrma Puridna may speak to its addition to the JS 50 yatra. The
Karma Purana is dated to the sixth century CE, but was transformed in the eighth century by
Pagupati Saivites. The dating of this text is, thus, comparable to those of the early SkP, clearly
before the JS. Davis (2002), 150-51, Rocher (1986), 186, Hazra (1975), 70.

% See Appendix E for a list of the upalingas in the SP.

¥ According to Hans Bakker’s map in “Early Mythology” (p. 26), the Sangamesvara
linga is situated at the juncture of the Viranasi river with the Ganga. For reference to both
Sangames$vara and Vyaghre§vara in the JS see chapter 38 verses 38 and 41 respectively; and for
reference to them in the KS see chapter 1 verse 42 and chapter 2 verse 3 respectively. It should
also be noted here that the KS names only nine wpalirigas, whereas the JS contains the full
twelve references. The missing /izigas are: Saranyeévara associated with Visvesvara, Siddheévara
associated with Tryambakeévara, and Vaijanatha associated with Vaidyanatha. Why these three
are missing from the later text is a mystery, given that all twelve jyotiriinigas are clearly named
in an earlier part of the text (KS 1.21-24) and apart from that, the texts follow one another
quite closely.
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called “Avimukta.” The auspicious site Varanasi will produce the gift
of release.

In 29.63 Avimukta is again praised as the /isiga that grants release:

avimukte$varam lingam mama drstva ‘ha manavah/63//
sadyah papavinirmuktah pasupasair vimucyate/

Having seen my /iriga Avimuktesvara, a man is immediately released
from all sin and is released from the state of being a pasu and the
snares.

The first selection (early SkP 29.40-41) occurs in the sequence of stories
relating the origin of each of the twelve lingas. From this passage alone it is not
clear that Avimukte$vara is anything other than one /inigs in a series of thirteen
lingas from the city of Varanasi.

From the second passage, however, it is clear that Avimukta takes pride of
place in relation to the other twelve /ingas that are listed in the three verses that
immediately follow this selection (64-66; see above). It is probable that the
formation of the group of twelve, as Hans Bakker has argued,®® occurs in verses
64-66. Bakker has traced this separate list of twelve /irigas in other later texts
such as the Krtyakalpataru by Laksmidhara, an encyclopedic text from the
eleventh century containing selections from various puranas.’® As we shall see
below, this list is also repeated in the Liriga Purina as well as in one of the three

chapters of the JS dedicated to Vi§vesvara.

’ Hans Bakker (1996), 48-49, fn 18.

* Hans Bakker (1996), 48-49, fn 18. Two of Bakker’s references come from the
Tirthavivecanakindam portion of the Kytyakalpataru (TVK). The first of these is attributed to
the SkP and in fact is a direct quote (some minor discrepancies occur) of verses 29.8-66 of the
eSkP. Bhatta Laksmidhara, Krtyakalpataru. Astamo bhigab: Tirthavivecanakindam, ed. K.V.
Rangaswami (Baroda: Aiyangar, 1942), 130-135. It is not entirely clear then that these twelve
are a “separate” list apart from Avimukta from this reference alone. Bakker’s second reference
in the TVK (p.121) is attributed to the Linige Purina and here we find the list discussed apart
from Avimukta. Another reason for separating Avimukta out from the others, according to
Bakker (“Farly Mythology”, 25) is the name Avimukta itself means that Siva will never leave
the /iriga and is thus a permanent fixture.
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Chapter 29 of the early SkP is the earliest reference that I have found to
twelve sites directly connected to Siva. Aside from the jyorirlingas themselves,
the number twelve is also connected to this god in the motif of twelve suns
(often rendered as twelve adityas). The motif, as Saivite, is found scattered
throughout purdnic material, most of which is dated after this selection from the
early SkP. In chapter five, we will explore Siva’s connection to the twelve suns
in more detail. For now, it suffices to note that there are other precedents for
associating Siva with twelve, but these appear to be later than the early SkP, and
they speak to the association with light rather than the association with /ingas.

It is possible that the mention of twelve /irigas in the early SkP reflects
one of the first attempts to organize Saivite mythology around the number
twelve. This, indeed, may even be the model on which the cult of twelve
Jyotirlingas was later constructed. Above, we have also recognized another local
yatra of pilgrimage sites around Virinasi that are called “jyotirlingas,” and its
inclusion of alternate names to those of the SP may also speak to an earlier or
competing tradition of jyotirlingas. Furthermore, there is a third local yatrz
dedicated to twelve suns (#dityas) that is mentioned in the later SkP (IV, ii, 51).%
Considering that the JS is thought to have been composed in Varanasi, these
arguments seems all the more plausible.*

We have seen that Avimukte§vara becomes elevated in status in relation
to the other twelve /inigas and is separated from the rest in early SkP 29. In the
SP tradition, this same Jiriga attains the status of a jyotirlinga bearing the name
of Visvedvara (JS 49-50; KS 22-23). Moreover, as noted above, JS 50 directly
borrows several passages from chapter 29 of the early SkP. The borrowed
section occurs at 50.46-64 in the JS and corresponds to verses of the early SkP

occurring at 8-64 (see Fig. 6 below). Though JS preserves a condensed version

® In chapter five we will discuss the relationship between twelve suns and the
Jyotirlingas and we will discuss this y4trZ in some detail.
1 Hazra (1985), 260.
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of the early SkP text, the lists of /ingas generally correspond. Here is a chart

comparing the two lists:

Fig. 5

early SkP 29 JS 50
1. Sailesam Gopreksesvara
2. SamgameSam Kapilahrada
3. Svalinam Hiranyagarbha
4. Madhyame$varam Svaline§vara
5. Hiranyagarbhami§anam | Vyagre$vara
6. Gopreksam Sailesvara
7. Vrsadhvajam Samgamesvara
8. Upasanta$ivam Madhyamesa
9. Sukregvara Jambuke§am
10.Jyesthasthina Sakresvara
11.VyaghreSam (5) Krtvaseévara
12 Jambukeévaram (9) Vrddhakile§vara

The second and twelfth /ingas named in the JS 50 list (Krtivase$vara and
Vrddhakale$vara) are not found in the early SkP. Aside from this appearance,
the names previously appear in the introductory chapter JS 38 in verse 40 in a
list of “foremost” (“mukhya”) lingas mentioned in JS 38.39-55.

Other variations between the two lists in fig. 5 need comment. The site
called Vrsadhvaja in column one is equivalent to Kapildhrada in column two, as
both these names occur in the early SkP with reference to the same site (29.18-

19). Sakresvara is related to Sukre§vara. The line from JS 50.62 reads:

§akre§varam ca lingam ca Sukrena sthapitam pura//

and the Sakreévara Jisiga that was formerly established by Sukra.

Since /ingas are regularly named after the individuals who establish them, the
name of this Jiriga was clearly Sukreévara and not Sakresvara.
Chapter 29 of the early SkP is perhaps most faithfully preserved in the

Linga Purdana 1, chapter 92. The Linga Purina too may precede JS, as some
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scholars have dated it prior to the tenth century CE.* Verses 67-110 of that text
more closely parallel early SkP 29.16-69 than do the corresponding verses of the
JS. Further, the section naming the /lingas in Linga Purana 1, 92.106-109 is
exactly as it is above in early SkP 29.64-66. If one accepts the earlier dating of
the Linga Purana, the line of transmission from this early SkP to the JS had at
least one intermediary step.

When the list occurs in the JS it demonstrates, at the very least, that the
list of twelve /linigas associated with Avimukte$vara/Visvesvara underwent some
changes in the centuries between the compositions of the two texts (i.e.,
between the early SkP in the sixth to eighth centuries and the JS in the tenth).
The occurrence of the list also suggests that the list of twelve Jiigas in the early
SkP and Liniga Purina may have influenced the grouping of twelve jyotirlingas.

Below is a chart (Fig. 6) comparing verses from the early SkP 29 to those
of the Liniga Purana 1, 92, and JS 50. The chart reads as follows:

Fig. 6
eSkP 29 1.P1.92 JS 50 eSkP29 1.P1.92 JS50
6Ta-d -] 35¢d- 81lab-
1l 6ah +7ab 38ab 83cd
17ab Ored 470l 38cd
18a-dd ) 39ab 84ab
adah 15ab 39¢d
Ged ) 40ab 84cd
el 40cd-
1y d Tta 43ab
Cab ' ' 43cd 85ab 58cd
23l ) 44ab 85cd 59ab
“lah +4ah 44cd 86ab 59cd
21al Tl el 45ab 86cd
T0al 45ed 87ab 60ab
24l “2ah 46ab 87cd 60cd
2va-id 46cd 88ab 61ab
iah- Tl el - 47ab 88cd 6lcd
3 Ted “xah ) “fiah ) 47cd- 89ab- 62ab-
3a-dd 56ab 97cd 64ab
RREN Twed Ttw 56¢cd- 98ab- 64cd
il Tah ' 68ab 109¢d
3dab Toed Y ah 68cd-
Ivab Ml “Sab 69cd 110ab

N . . . .

~ Rocher cites dates as carly as the tith century CE and as late as the cighth — tenth
century GELsee (1984), 187-88, Bakker notes some corruptions in Laksmndhara’s citations of
the Ligge Paraws in the "TVRKC in particular: Sukresvara s corrupted to Suddhesvara and
Viaghreda to Vidadeda, Teis probable that Laksmidhara's eleventh cenmry CF work came after
the Linegar Prrdger containing the parallel passage,



PhD Thesis: B. Fleming - McMaster, Religious Studies 45

The verses listed in the Liniga Purdna column are almost exactly as they
are found in the early SkP. JS 50, however, deviates significantly at verse 46.
This verse stands in place of verses 29.9-15 in the early SkP, which give a
detailed account of cows falling from the cow-world along with the /ingas and
provides some background to the name Gopreksa (lit. “looking at the cow”). In
JS 50.46, by contrast, it is Brahma who installs the /ings. Another deviation from
the SkP and Liniga Purana is found at JS 50.62-63. Where as the early SkP and
Linga Purdna (vv. 47-56 and 89-97 respectively) give at least one verse to
account for the mythological origins of each of the five /ingas to which the
verses refer, the JS, by contrast, gives only a passing account of these origins.
This brief two verse account amounts to little more than giving the names of the
six lingas (Madhyamesa, Jambuke$am, Sakresvara, Krtivase§vara, and
Vrddhakalesvara).®

Be that as it may, JS 50 is a significant chapter because it bridges a
transformative period in what can be considered the history of the Viranasi-
mdahidtmya tradition of texts including early SkP 29, Linga Purina 1, 92, JS 50,
and KS 23. Taken together, these texts reflect the changing status of the central
linga of that city. They may provide evidence of a religion in flux between an
earlier cult of twelve /linigas, centred around the Avimukta linigs, and a newer,
pan-Indian cult of twelve jyotirlingas that has renamed the main lings as
Vi§vesvara. Clearly derived from the early SkP, JS 50 employs both names for
the central /inga, as does its parallel in KS 23.

The reference to the yatra of twelve lingas from the Viranasi-mabatmya is
not found in KS 23, however, despite the fact that it shares many of the same
verses with JS 50. The reason for the omission of the y4t7Z in KS is unclear. The
missing section is possibly a scribal error at some point in the transmission of

the text. As has been observed above, however, the general trend of the KS

# A notable exception among these names is Sakresvara who, according to JS 50.62, was
established by Sukra (“Sukrena”). As we will see in chapter five, this name is associated with one of the
twelve adityas that are established as a yazrd in Varanasi. “Sakresvara” is probably a corruption of
“Sukre$vara” as it is usual for /irgas to be named after the figure who installed it.
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redaction, as compared to the JS, is to add references to lingas where they had
previously not been. The absence of this section, therefore, serves as a curious
anomaly in a consistent broader pattern. If the omission was a deliberate
redactional decision, we might consider that there may have been a desire to
change the overall focus of the text away from the local pilgrimage route and
towards a focus on the central liigz Avimukta as part of a pan-Indian cult.* By
the time that KS was compiled (ca. thirteenth century), the jyotirliniga cult was
more consolidated, and the KS redactors may have wished to downplay
competing traditions.

It is clear from a number of collections of seals in and around Varanasi
that Avimukta was a very important /inga. For example, sealings bearing the
name and legend of Avimukte$§vara were unearthed in Rajghat and have been
dated in some cases as early as the sixth century CE and in others as late as the
tenth century CE.* The dates corresponding to the seals fit well with the dating
of the early SkP to the sixth to eighth centuries CE and the dating of the JS to
the tenth century CE. The textual and material evidence that we have surveyed
suggests that this was a period of crystallization for the cult of jyotirlingas and
for Saivism generally. It was likely during this same period that the association

of Siva with the number twelve also developed.

* Had the Varanasi yatrd of twelve lisigas been included in KS 23, it would probably
have fit in between verses 32 and 33 as these verses roughly parallel verses JS 50.45 and 64cd-
65ab. It is between JS 50.45 and 635 that the yatra occurs, for example. KS 23.33, it may be
argued, bears some connection to the yztrz. The verse reads:

atra linginy anekani bhaktais samsthapitani hi/
sarvakamapradaniha moksadani ca parvati//33//

O Parvati, my devotees have established many /ingas here.
These /inigas bestow all desires in this world and give release.

There is no particular reason for the text to mention “/ingdny anekini” (many lisigas) at this
point as the text has only made reference to Avimuka/Viéve§vara prior to this. In JS 50.64 the
“lingani punyani” (auspicious lirigas) clearly refers to the twelve lisigas of the yatra.

® See Kiran Kumar Thaplyal, Studies in Ancient Indian Seals (Lucknow: Akhila
Bharatiya Sanskrit Parishad, 1972), 139-140. This collection is housed at the Allahabad
Museum.
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One might also speculate that KS’s redactors omitted the section devoted
to twelve local lingas as a way of undermining the status of the
Avimukta/Viéve$vara linga in relation to the other jyotirlingas. Indeed the
number of chapters dedicated to Vi§ve§vara decreases from three in the JS to
two in the KS. This runs counter to KS’s usual tendency to expand on JS; other
Jyotirlingas (for example, Mahikala) receive an additional chapter in the later text
(KS 17).

Clearly Avimukta was a very important Siva /ings, as indicated by the
great number of seals dedicated to it. This is in addition to it being the centre of
focus in purapic materials spanning several centuries (i.e., eSkP, Liniga Purina,
JS). It is not inconceivable, therefore, that this /inigs and its connection to a local
twelve-linga yatrd could have served as a model for the larger, pan-Indian cult of
the jyotirlingas.” Especially if we can locate the compilation of JS in Varanasi,
we might imagine a process whereby the local yatra attested in eSkP and Linga
Purdna was transposed onto a larger sacred geography in JS; while the tenth
century JS retained an interest in the local yZtra as well as Avimukta and thus
integrated the SkP/Linga Purana material into JS 50, the thirteenth century KS
redactors omitted all reference to the earlier yZtrz, downplaying the importance
of Avimukta and stressing the equal importance of all of the lingss in the

Jyotirlinga twelve.

6. Other lists of lingas in puranic literature
Other references to lists of /ingas on a pan-Indian scale are found throughout

medieval purapic literature and suggest that the jyotirlingas were one Saivite

% Viaranasi is sometimes part of other pan-Indian groupings of pilgrimage sites
dedicated to Siva. For example, the Padma Purana (Systi Khanda 19.14-18) exalts the benefits of
worshiping at just three of the jyotirlinga sites: Kedara, Varanasi, and Srisaila [note: they are
not referred to as jyotirlingas in this chapter]. Hazra dates this portion of the text to between
800 and 950 CE, some time prior to the writing of the JS; see (1975), 120-25. Such an example
could suggest that there were early attempts to formulate important Siva sites on the pan-
Indian level before the formation of the jyotirlinga cult. The three sites span a vast geographical
territory: north, middle and south India. However, the twelve jyotirlinigas cover an even greater
territory and were probably deemed more suitable for a large cult.
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group among many. The SkP IV (Kisi-kbanda), i, 6, for example, describes Siva
and Parvati looking over a vast geography of sacred places from the top of
Srisaila and includes, in addition to Srisaila itself (home of the Mallikarjuna
Jyotirlinga), Avimukta, Tryambaka, Omkara, and Kedara along with many other
sites. These five are part of the jyotirlinga twelve, though are here not named as
such.

The SkP I (Kedara-khanda), i, 7.28-35 includes Omkare$vara, Mahikaila,
Vigvesvara, Tryambakesvara, Somesvara, and Kedara in a list of about twenty-
seven pan-Indian /Jingas. The Kedira-khanda, Kisi-kbanda, Avanti-khanda, and
Nigara-kbhanda of the SkP also contain long lists of localized /ingas, some of
which we have already examined in this chapter and some of which we will look
at more closely below.

Chapter 2 of the KS of the SP1 lists more than fifty lingas throughout
India, mostly in the north. The Liniga Purana 1, 24 lists different incarnations
(avatiras)® of Siva arising in different times and in different regions of India.*
The Linga Purapa 1, 92 Viaranasi-mahatmya (mistakenly titled “Glory of Srisaila”
in the English translation)” opens with a description of various Saivite
pilgrimage sites in north India. The dates of these texts range from around the
eighth (Linga Purina) to the thirteenth centuries CE (KS), giving us a sense of
the period in which pan-Indian Saivite sacred geographies were being formed in
puranic literature.

The Agni Purana (85.4-13) refers to three of our jyorirlinga sites, Srisaila,
Mahikila, and Kedara, in a list of 56 rudras.’® Though the passage does not
refer to these as jyotirlingas, verse 13 proclaims “thirty-two” mantras celebrating
these rudras that include “om tejab,” “om jyotibh,” and “om agme.” This text has

been given a wide range of dates between the ninth century to the fourteenth-

7 Literally “avataresu,” (Lirigs Purina 1, 24.139)

® The verb ut-vpat as in “utpatsyami” “I will arise” is employed (Linga Purana 1, 24.10).

¥ Board of Scholars, vol. 1 (1997), 487.

50 The rudras are connected with 56 bhuvanas or worlds and are referred to also in 86.4-
8 of the Agni Puidna.
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sixteenth centuries for some later sections.’’ Most scholars attribute it to the
ninth century CE*? and it is likely that this chapter, therefore, is written close to
the date of the JS. The inclusion of the Srisaila, Mahakala and Kedara in this
text show them to be part of other groupings of Saivite sites and, furthermore,
demonstrate a connection with light and fire imagery outside of the jyotirliniga
cult itself. In chapter five, we will look at the theme of light (jyotis) imagery

more directly.

7. Conclusion

In the chapter, we have considered various groupings of the jyotirlingas when the
number twelve became connected to Saivism. Comparing the various lists of
Jjyotirlingas recognized by the SP tradition, one observes a relatively stable list.
Comparing these lists to the actual pilgrimage sites, which number fourteen,”’ it
is arguable that the grouping of twelve was at one time more conceptual than
manifest. The lists’ dissemination and spread throughout India probably took
some time, and they were ratified through a process of crystallization of the cult
of jyotirlingas. The different names attested on the lists of the Fyotirlingastotra
(Paralya Vaidyanatha, Omkire$vara and Ghrsne$vara in particular) are best
understood in terms of a conceptualized grouping of jyotirlingas in contact with
regional and local traditions; this grouping seems to have been adopted and

adapted to suit the particular needs of different cities and regions.

5 See Rocher (1986), 136-37.

52 Hazra (1975), 38; S. K. De, History of Sanskrit Poetics (Calcutta: Firma K. L.
Mukhopadhyay, 1960), 99; cited incorrectly in Rocher (1986), 136 as “History of Indian
Poetics.” Kane, Vol. 1(1994), 160-67.

3 There is an official video-cd-rom that is available at a number of the locations and
presents fourteen sites in all. This is not to say that it considers there to be fourteen jyotirlingas,
but that in two cases: Vaidyanatha and Nageévara, the video recognizes alternate sites. I have
also heard countless personal accounts of how a particular region is said to possess one or more
of the twelve jyorirlisigas, which may or may not have any verification in a particular text that I
have examined. There is a clear paradigm of twelve jyotirlinigas that permeates the Hindu
consciousness and has for around a thousand years, but the on-the-ground reality seems to
provide a much larger and diverse grouping.
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Evidence from puranic literature suggests that the period between the
seventh and the fourteenth centuries saw a great growth of interest in listing and
grouping Saivite sites. It is unclear whether these groupings were primarily
conceptual or practical; even groupings of sites too far-flung to serve as
pilgrimage circuits, for instance, may have functioned to network local Saivite
cults and/or to promote a new pan-Indian understanding of Saivism. In any
case, the grouping of the twelve jyotirlingas is part of this broader trend.

Why the number twelve became fixed to Saivism is uncertain, but we
know that this occurred as early as the sixth to eighth centuries CE, the time to
which scholars assign the early SkP. By the time that JS was redacted (ca. tenth
c.), this local tradition from Varanasi had been absorbed into the SP tradition,
and we begin to see evidence of twelve becoming a number of choice with
regard to the pilgrimage sites of the jyotirlinigas at a pan-Indian level.

The notion of twelve jyotirlingas, it may be argued, becomes a fixed
pattern. If so, it is a pattern that bears traces, still visible in the inscriptional and
manuscript evidence, of the interaction between text and pilgrimage site. In the
next two chapters, we will explore this interaction in more detail, considering
the individual stories associated with each site in the JS and the KS and
exploring their parallels with epic, vedic, and puramic materials about Siva

worship.
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Chapter Two

Fyotirlinga Stories from the Siva Purana: Part One

In this chapter and the next, I will survey and analyze the stories about the
twelve jyotirliiga sites in the different versions of the SP. I will focus primarily
on the stories about these sites found in the JS of SP1. I will also consult the
later versions of these stories contained in the KS of SP2, paying special
attention to the departures from JS. The comparison between these two sets of
stories, as they appear in the two different printed editions (i.e., SP1 and SP2),
will be supplemented with consideration of related manuscripts from the
sixteenth to nineteenth centuries (esp. those that directly parallel the JS; see list
in Appendix D).

I will also draw on sources from outside the SP tradition in order to
contextualize the stories and their descriptions of Siva worship. As noted above
(see ch. 1), it is only in the SP tradition and the Fyotirlingastotra that these
twelve pilgrimage sites are described as jyotirlinigas. Because of the extensive
history of the individual sites themselves, however, records of their importance,
mahatmyas, are located in other purdnic works as well. Perhaps most significant
among these other records is the SkP, which devotes entire sections to four of
the sites: Kedara, Avanti, Varanasi, and Setubandha. When relevant and
warranted, such records will be included in my analysis of the SP stories. In
some cases, it will also be helpful to consider vedic and epic parallels to the
stories as well as iconographical and inscriptional evidence related to the sites.

Most of the jyotirlinga stories in SP share the same basic plot structure.
They begin with some kind of problem presented to a protagonist. The
protagonist seeks the aid of Siva to resolve the dilemma, entreating the god

through worship. In the JS, this worship usually features a pérthiva (i.e., an
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earthen object or structure).' In the KS, explicit reference is made to worship
involving lingas.

Finally, Siva appears to the devotee, sometimes in his light form
(jyotirimpa),” and he offers aid to his devotee. Once the plot tension is resolved,
Siva is typically entreated to remain in the world, and he does so in the form of
a jyotirlinga. In some cases, the name of the jyotirlinga corresponds to the name
of a character in the story.’ The stories, therefore, mainly serve to explain the
origins of each of the twelve pilgrimage sites. Though there are a number of
variations on this basic formula, this general plot analysis may serve as a model
from which to consider the common narrative elements among the stories on
the whole.

Due to my interest in the origins, development, and spread of the
jyotirlinga cult, my treatment of the stories will focus on their descriptions of
ritual objects, rituals for worshiping Siva, and Siva theophanies. Specifically, I
will consider the place of /irigas in descriptions of Siva worship and the place of
the term jyotis in descriptions of Siva’s theophany. In my view, analysis of these
elements in the JS and comparisons with the later versions in the KS may help
to illuminate the jyotirlinga cult’s formative period, namely the centuries
between the composition of JS (ca. tenth c.) and the composition of KS (ca.
thirteenth c.).

I will survey the stories in the traditional redactional order in which they
appear in the SP tradition (see Fig. 1 in ch. 1), beginning with Somesévara in this

chapter and ending with GhuSmesvara in the following chapter. This order of

" Ten of the JS’s twelve jyotirlinga stories involve parthiva worship. The two stories that do
not include this term are Mallikarjuna and Vi$ve$vara. In the case of Mallikdrjuna there is no devotee
described worshiping an image. In the case of Visvesvara there is no central narrative defined, but
instead there are a series of short accounts of the greatness of the city itself. The precise meaning(s) of
pérthiva, as the term appears in these stories, will be discussed below.

? Siva appears as light in six of the twelve stories: Mallikarjuna, Kedareévara, Vaidyanitha,
Nageévara, Rimeévara, and Ghu$mesvara.

} The name corresponds to the devotee in the case of Somesvara (“lord of Soma”), Rimesévara
(“lord of Rama”), and Ghusmesévara (“lord of Ghuéma”). In the case of Bhimasankara, the name
corresponds to a demon (i.e. Bhima).
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presentation is important as it will help us to identify some of the redactional
choices that shaped the JS and KS. For example, the stories dedicated to
Ombkares$vara, Kedaranatha, and Bhima$ankara are listed one after the other and
all show evidence of a particular usage of the term parthiva, in the locative
singular (parthive). 1 will argue that this usage points to a clay altar rather than
to a clay anthropomorphic image or a clay lings. This usage is particularly
striking when all of the three stories are grouped together in the traditional
radactional order. Surveying the stories in their traditional order may also help
to flesh out the differences between the JS and KS versions.

One of the differences to which we will pay special attention is the
possible depiction of parthiva worship as distinct from /Jiriga worship. Although
one might expect liigas to be prominently featured in all of SP’s jyotirlinga
stories, we will see that this term occurs only rarely in the JS. Descriptions of
parthiva worship, however, are a significant aspect of most of the JS stories. It is
only in the later KS version of the stories that we find explicit references to
lingas added throughout.*

In past scholarship, this pattern went largely unnoticed. This is partly
because no previous study has, to my knowledge, undertaken a systematic

comparison of JS and KS. Moreover, the SP’s references to parthiva worship

* The emphasis of later readings of the jyotirlinga material is also reinforced by the
unidentified commentator of one edition of the JS (Bori Library cat. no. 61352). At various points in
the text, the commentator wants us to read the term parthiva as a clay linga when the term is not
written in the text. We see this, for example, in the comments to the Mahakala jyotirliriga in 46.29:

parthivasya mrnmayalingasya pijam krtveti sambandhah//

He worshiped the pZrthive “which is an earthen 4inga.” This is the syntax.

The commentator defines p@rthiva as a qualifier of the Jiziga when the passage itself only refers to the
worship of a clay form, which may well refer to an altar or other clay form dedicated to Siva. A similar
addition is seen in the commentary to the establishment of the Vaidyanatha jyotirlisiga in JS 55.25:

parthivam parthivalingam parikalpya pratisthapya//

“Péarthivam” should be considered as a /inga of clay that was established.
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have been largely read through the lens of /inga worship. For instance, the
English translation of SP2 often conflates the parthiva with the linga.’

In this chapter and the next, I will try to explore other options with
regard to the meanings of parthiva, and I will highlight cases in which the term
is clearly distinguished from /i7iga. Examining the understudied references to the
term in the JS, I will consider the possibility that these references may preserve
traces of early aniconic modes of Siva worship, as practiced prior to the
dominance of /inga worship in Saivism. T will also consider the shift in language
between JS and KS versions, as it may illuminate the evolving place of Jirnga
worship in the SP tradition and the formation of the jyotiriinga cult. This will
lay the groundwork for my exploration in chapter four of the cult’s possible

prehistory in aniconic worship of Siva.

1. Somesvara [JS 45.2-54 and KS 14]

Some$vara or Somanitha, located in the modern town Somnath, is one of the
best known of the jyotirliigas and appears first on most lists.® Because of its
geographical location on the Western coast in Gujarat, it has also had frequent
contact with other cultures; in the early medieval period, it was visited by
Muslim scholars and merchants as well as conquerors. As a result, there are
accounts of the temple in medieval Persian and Arabic sources as early as the

eleventh century. Most describe the site in the context of Mahmud of Ghazna’s

5 For example, in part III of the translation of SP2 by A Board of Scholars containing the
Satarudra-sambiti and KS we can find a number of such examples. See the translation of Satarudra-
sambitd 42.19-21, 1255, which refers to Omkara; here the translators render “lizigam” with “phallic
image” and render “parthivas” as “earthen phallic image.” They similarly render “parthiva” as “earthen
phallic image” at KS 14.37 (a verse occurring in the story dedicated to Somesévara, p. 1310), KS 25.53-
55 dedicated to Tryambakegvara, p. 1356), and KS 29.45 (in the story dedicated to Nagesvara, p.
1376), as well as KS 33.30-31 (in the story dedicated to Ghu$megvara). See The Siva Purina, transl. by
A Board of Scholars, part III, (Delhi: Motilal Banarsidass, 2002).

6 The only exceptions I have encountered are the Deccan College MSS 2850 and 3111 of the
Fyotirlingastotra, which place Mahakala first, and the stotrs printed in Varanasi for the Vi$vanitha
temple, which places Visve$vara first.
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attack on its temple in 1025 CE; in the process, however, they also preserve
details about the appearance and worship of the central /inigs and retell a version
of the story of the moon’s sickness (see below).” Although we will not examine
these accounts in detail, they are significant to note in that they confirm
Somesvara’s prominence as a pilgrimage site associated with /ings worship and
the moon in the eleventh century, in the period between the compilation of the
JS and the compilation of the KS.

Being first on lists of jyotirlingas in the SP tradition, the tale of the origin
of Somegvara, accordingly, initiates the jyotirlinniga story-cycles in both the JS
and KS. Both JS 45.2-54 and KS 14 relate the story of the moon, also called
Soma or Candra. In structure and plot, the story displays many of the
characteristic elements that consistently arise in the rest of the jyotirlinga stories.

The story begins with Daksa giving his twenty-seven daughters to the
moon in marriage. Among them is Rohini. The moon favours Rohini and gives
her all his time. Feeling neglected, his other wives go to their father, entreating

him to force their husband to give them equal attention. After futile attempts to

7 Most famous is the account of al-Birani, a well known eleventh century Muslim scholar. In
Kitab al-Hind, he suggests that Somanitha’s fame developed because the town was a harbour on the
Indian Ocean for Chinese and East African (“Zanj”) ships. Al-Birtni also gives descriptions of /iniga
worship and stories about the moon associated with this /ings as well as an account of Mahmud’s
attack on the Somanitha temple. See Edward Sachau (ed.), Alberuni’s India, (Delhi, Munshiram,
2005), part IT, 103-106. On al-Biriini’s version of the story of the moon, see further below.

In Kamilu-t Tawarikh, Tbn Asir (b. 1160 CE) describes the site as well: “This temple of
Somnat was built upon fifty-six pillars of teak wood covered with lead. The idol itself was in a
chamber; its height was five cubits and its girth three cubits. This was what appeared to the eye, but
two cubits were (hidden) in the basement. It had no appearance of having been sculptured” (The
History of India as Told by its own Historians. The Posthumous Papers of the Late Sir H. M. Elliot, ed. John
Dowson (Ist ed. 1867. 2nd ed., Calcutta: Susil Gupta, 1956), vol. 14., 52).

For a recent summary of medieval Muslim accounts of Mahmud’s attack on Somanitha see
Romila Thapar, Somantha: The Many Voices of & History, (London: Verso, 2005), 45-47. Thapar notes,
for example, how accounts by the eleventh century authors Farrukhi and Gardizi “provide a curious
explanation for why Mahmud attacked Somanatha, which involves iconoclasm but not initially of a
Hindu image, although iconoclasm in relation to Hindu images came to be included. According to
Farrukhi, the name Somanatha or Somnat (as it was often rendered in Persian) was a garbled version
of su-manat--referring to the goddess Manat.” Manat is one of the three goddesses mentioned in
Qur’an Sura 53.19-20; i.e., /inige worship is here interpreted by Muslims in terms of pre-Islamic Arab
image worship.
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change the habits of his son-in-law, Daksa curses Candra, and Candra begins to
waste away. Through parthiva worship, Candra invites Siva into the world.
Candra praises him until, having pleased the god, his sickness is healed. Siva
remains as Somes$vara to glorify the event.

In addition to accounting for the existence of this pilgrimage site, this
story is an etiology for the waxing and waning of the moon as well as an etiology
of the moon’s movement through the 27/28 lunar stations.® The etiology of the
waxing and waning of the moon has a separate history before its integration into
the SP tradition in the context of the jyotirlinga Somesvara. References to this
tradition are found in the Mahabhirata, the Rtimziyﬂzm," and Kalidasa.' These
earlier versions, however, are not directly connected to Siva or to the worship of
Siva."

Interestingly, the eleventh century Muslim author al-Birani recounts an
oral version of the myth connected to the Somanatha /isigs. In this version it is
Prajapati who both curses the moon for his transgression against his daughters
and who cures him by “cover[ing his] shame for half of each month”;!? this

accounts for the waxing and waning of the moon. Prajapati, after curing the

® The number of the moon's wives (i.e. 27) is probably related to the number of lunar stations
{naksatras) in Indian astronomy, which is variably identified as 27 or 28. Rohini is the name of one
these stations. For early lists of the lunar stations and their names (including Rohini), see Atharva
Veda XIX, 7.1-5 (list of 28) and Tuittiriya-Sambiti IV, iv, 10.1-3 (list of 27). The connection between
the lunar stations and the moon’s wives is made explicit by al-Birani; he recounts the story of the
moon's sickness in the context of an account of Indian astronomy that includes a lengthy discussion
on the lunar stations (Alberuni’s India, vol. ii, 81-89), and he introduces the story of the moon’s
sickness by noting that "The lunar stations they declare to be the daughters of Prajapat, to whom the
moon is married” (vol. ii, 102).

? In the Rimayana, for example, see I, 1.28; II, 16.41; 11, 118.12; III, 46.6; and IV, 35.14. In
the Mababharata see 1, 70.7-9; III, 113.22; 297.47; X1I, 293.3. Siva does have some connection to the
moon in the Mahabhirata, but not with the waxing and waning or Rohini accounts; M. A. Mehendale,
MCI, Vol. One, (Pune: Bori, 1997), 277-78.

' Raghuvamsa 3.33

" The Mahabbarata | (Adi Parvan) 70.7-9, for example states that Daksa had fifty “putrika”
daughters (daughters who were meant to give up their sons to men who were sonless). Among these
10 were given to Dharma, 13 were given to Kadyapa, and 27 were given to the Moon (Indu). This
early reference clearly shows that the theme of Daksa’s gift to the moon was part of a separate story
tradition before it was adopted as a Saivite story.

12 Alberuni’s India, vol. 11, 102.
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moon, then suggests that he can rid himself of the sin he incurred “by erecting
the shape of the linga of Mahadeva as an object of your worship”; the linga
erected by the moon is explicitly identified as the stone Jisiga at Somanitha."
The account presented by al-Birani seems to combine an earlier myth focused
on a relationship between the moon and Prajapati with an episode about the
moon’s establishment of the Somanitha /isge. I have not found other puranic
versions of the story that are related to Siva.'*

The description of the pérthiva worship of Candra appears in JS 45.33.

Candra worships Siva at the behest of the gods in order to cure his sickness:

avahya tirthavaryani sarasvatyam atahparam/
parthivena tada pjamrtyumjayavidhanatah//33//

Having evoked the excellent waters of all the t7rthas into Sarasvati,
thereafter, he worshipped according to the rules set forth for
Mprtyumjaya by means of an earthen form.

Here, the term parthiva denotes an earthen form that is deployed as part of
Mrtyumjaya rites. We can presume from the name of these rites (Mrtyumjaya,
lit. “conquering death”) that they are intended to assuage Daksa’s curse that
threatens to destroy the moon’s body."”” In JS 45.35, Candra continues to

worship Siva through the Mytyumjaya mantra:

candrena ca tapastaptam sanmasam ca niramtaram/
mrtyufijayena mantrena pajito vrsabhadhvajah//35//

Y Alberuni’s India, vol. 11, 102-3. This story is followed by a story about the origins of Jiniga
worship, a description of how /inigas are made, and a comment about the great fame of the Somanatha
linga and its prominence as a pilgrimage site (103-4).

'* The SkP T, ii, 48 gives an account of two irigas associated with Somesévara, Siddhanitha and
Hatake$vara which arise out of the ground in front of two traveling Brahmins.

' Another section of the SP sees this rite performed during a sacrifice (Vh#) and says that it
neutralizes sickness (rogopasianta). See Vayaviya Sambitd 7.2.32.44-46. For an extensive citation list for
this mantra in the SP see Ludo Rocher, “Mantras in the Sivapurana” in Understanding Mantras, ed. by
Harvy P. Alper, (Albany: State University of New York Press, 1989), 188-89.
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Candra performed austerities continually for six months and
worshipped the Bull bannered one by means of the Mrtyuiijaya
mantra.

In these descriptions of Siva worship, no explicit reference is made to a Jinga.
Moreover, JS 45 gives no further details aboﬁt the moon’s Mytyuitjaya rites or about
the precise role or nature of the parthiva as ritual object.

Mytyumjaya rites and the Mrtyumjaya mantra, however, are described in detail
in a number of passages from the Agni Purina, including 77.8, 96.62, 97.43, 133.34,
and 211.24-27. Their general deployment is for the removal of sickness or defects.
For example in Agni Puriana 96.61-62 the mantra removes the defects to a lirnga
caused by the sculptor (“Silpidosanivrttaye”). In the Agni Puridna 77.8-10 it is recited
when making oblations of food to Siva directly into a fire pit (culli), rather than to a
linga.

This homa rite is reiterated in Liniga Purdna 2.53.1-5, which lists materials
offered into the fire, including black sesame. Black sesame is also featured in another
Mytyumjaya rite described in Agni Purana 211.24-27. In this rite, after declaring the
mantra (“mrtyujjayam samuddisya”), a small human figure is fashioned out of black
sesame (“puman krsnatilaip kiryo”) and worshipped as the embodiment of time
(“kalapiirusa™), in order to increase life and remove disease.

It is not clear that we can assume such rites when considering the references
to the Mrryuiijaya rite in the tale about the moon in JS 45.2-54. Nevertheless, these
parallels do give us a sense of the range of possibilities. From the evidence of Agni
Purana 77.8-10, for instance, it is clear that Mrtyumjaya rites need not include a
liniga, even when directed at Siva.'® Likewise, we need not assume that the compilers
of JS imagine a Jinga as involved in the rites that Candra undertakes to rid disease

and overcome death.

' The SP text (KS 14.55; JS 45.48) notes that this pilgrimage site will cure a person of
consumption (ks#ya) and, thus, such references to curing sickness with respect to the mrtyumjaya rites
are arguably relevant here.
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In the Somesvara story in JS 45, the only references to linigas occur in the first
and final verses. The first verse frames the entire collection of twelve jyotirlinga
stories and is not specific to the Somes$vara story. The verse states: “rsaya dcub,
Jyotisam caiva linganam mihatmyam kathayi ‘dbuna” (“The sages said, now tell us the
tale of the Jingas of light”; 45:1). The final verse of the Somesvara story (v. 53) is not
part of the narrative but similarly marks the story’s conclusion.'’

The description of Siva worship in KS 14 largely parallels JS 45.2-53. The
KS, however, augments the earlier text with a verse about /irge worship (KS 14.57).
Specifically, the verse concerns the benefits derived from having seen (“drstva”) the

linga. KS 14.57 reads:

somalingam naro drstva sarvapapat pramucyate/
lavdhva phalam manobhistam mrtas svargam samihate//

A man that beholds Soma’s linga is released from all his sins and,
having obtained the fruits that he desired, he goes to heaven after
death.

It is striking, in my view, that this verse serves both to integrate liriga
worship into the Somesvara story and to promote this mode of worship by
proclaiming its benefits.'® Below, we will encounter many such additions to the
KS and we will explore the possibility that these additions seek to bridge a
possible distinction between paZrthiva worship, as practiced at the time of the JS,
and /iniga worship, as promoted by the KS. The contrast between them raises the
possibility that the JS version of the Somesvara story may preserve traces of the
diversity of early Siva worship; in this story the parthiva form is linked to the
Mytyufijaya mantra and rites, which are connected to aniconic modes of Siva
worship such as the offering of oblations into the fire pit (culli) in Agni Purana
77.8-10 and Linga Purana 2.53.1-5.

"7 The rest of the chapter presents the story of Mallidrjuna (S 45.55-65); see below.
'® Al-Biruni also makes a reference to the Somanitha /iniga as curing illness: “They believed that the
linga of Somanath would cure persons of every inveterate illness and heal every desperate and
incurable disease” (vol. ii, 104).
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2. Mallikarjuna [JS 45.55-65; KS 15]

Mallikarjuna is the second jyotirlinga story in the SP. The story appears at the
tail end of chapter 45 in the JS (vv. 55-65). This version is only eleven verses
long. The version in KS is a single chapter (KS 15), which is twenty-three verses
long. Both versions depart from the narrative structure common to the
jyotirlinga stories in that Siva is not evoked or called into the Jinga by a devotee.
Rather Siva and Parvati assume the light form of their own accord. This story,
therefore, includes a theophany but does not describe any kind of worship."

In both versions of this story Siva and Parvati search for their son
Kumaira, who has become separated from them. In JS 45 we are given no reason
for the separation. In KS 15 we are told that Kumara leaves Kailasa because he
is upset about the marriage of his brother Gane$a.”® Both versions, however,
relate the same point: to be near the place where Kumara stayed, the divine
couple “sat together” (“samdisinau”) having assumed a form of light (jyotirapa). JS

45.61-62 reads:

tau ca tatra samasinau jyotiripam samasritau//

tad dinam ca samarabhyamallikarjunasamjhitam//61//
lingam caiva §ivasyaiva siddham ca bhuvanatraye//
asit tatra mahan devo jyotirapah sanatanah//62//

Those two sat together there and assumed a form of light. From
that day forward there was a liriga of Siva named Mallikarjuna,
famous in the three worlds. There the Great God was the form of
light.

1 Because it is the devotee who typically employs the parthiva as the means of worship, this
term is absent from the Mallikarjuna story.

% The issue regarding Ganesa’s marriage is found in KS 15.3-4. The contest between
Kumira and Gane$a and Gane$a’s subsequent marriage is a well known myth found in various
purdnas, such as in SP2 Rudrasambita TV, 19. The absence of this reference in JS 45 suggests that it
may have been a late addition. It is the separation of the son from his parents, rather than its context,
which is the important element of the story.
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This passage seems to suggest that the two gods merge into a single form
of light, “jyotiripam,” being in the accusative singular in verse 61. Only one
linga is named, for example, and no specific form of the goddess is stated. This
suggests to me that, in this example, the form of light may be considered a
composite of both deities. The KS even refers to the couple as “the two Sivas”
in 15.17:

putrasnehdturau tau vai §ivau parvani parvani/
dar$anartham kumarasya svaputrasya hi gacchatah//17//

Sick with love for their son the two Siva’s go to see Kumira every
half month.

The KS also relates how the two gods separately visit their son every half moon
cycle (15.18); Siva visits him on the new moon and Parvati visits him every full
moon. Though they divide in order to reach him, it is arguable that their union
within the /isiga and, indeed within the jyotiripa, is still suggested by the text.
This is the only story in the SP that refers to a composite /iriga or to a
composite light form. It seems to draw on two streams of tradition, one
concerning Siva’s androgynous form (erdbanarisvara) and the other concerning
his combination with other gods in his light form. The male/female composite
form attributed to Siva has a long history. For instance, there is one stone /7ga
from Mathura (Victoria and Albert Museum, London no. IM-5-1931), assigned
to the Kusan period (ca. first to third c¢. CE), with a sculpted half-male, half-
female figure on it.”! Although the ardbanarisvara iconography typical of the
mediaeval period is not usually connected to the /iiga, it is quite common on
Saivite temples throughout India. The Aundaniganitha temple of central
Maharashtra, built in the thirteenth century CE and associated with the

Nagesvara jyotirlinga, has such an image carved on the east side exterior (see

Plate IV).

! See N.P. Joshi, in Meister (1984), 57, pl. 28.
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It is possible that the Mallikdrjuna story is somehow related to such
iconography and even to the early example of the lings from Mathura. The
androgynous form and its relationship to the jyotirlinigas of the SP, however, is
limited to this brief but intriguing account about Mallikarjuna. In other stories
in the JS, as we shall see, the liriga and the jyotirdpa are either unconnected or
not as directly connected.* _

More significant for our understanding of the JS stories is the stream of
tradition about Siva’s combination with other gods in light (jyotis). In a version
of the lingodbbavamarti from the Gautami-mibitmya of the Brahma-Purana (ch.
135.1-27), for instance, Visnu merges into the light of Siva after Siva appears to

Visnu and Brahma. Thus, Brahma Puriana 135.6 states:

tato visnuh Sighram etya jyotihparéva upavisat/

*2 The story of Nageévara is another instance of a goddess associated with a jyotirlinga. The
goddess in that case, however, does not merge into a single Jiigs with Siva. This story from the SP
will be examined presently.

It is also worth noting that the Parali-Vaidyanatha jyotirliniga is connected, through local
mythology, to the goddess Amba and is located in the neighbouring town of Ambejogai, Mahirastra.
The story is told that Amba arrived in the region from Korikana with the intention of marrying Lord
Vaidyanitha, but missed the correct time of the wedding and was rejected. Rather than returning to
her home, she remained in Ambejogai. This story was also told to me during my visit to the region,
but named Yogesvari another important goddess of the town as the central figure. Both goddesses are
associated with temple sites that, through inscriptions, may be dated back to 1144 (Hattikhana caves
associated with Amba) and 1240 (Yoges$vari). See Mabarashtra State Gazetteer, Bhir District vol.,
(Bombay: Directorate of Govt. Print., Stationery and Publications, Maharashtra State, 1959), 635.

The Bhimasankara jyotirliniga, which is situated a couple of hours from Pune, has particular
physical characteristics relevant here. The top of the /iniga, which is itself approximately a foot high,
has a groove down its centre. According to the priests of the temple one half of the /ings represents
Siva and the other half Parvati. T have not encountered a text which confirms this particular feature of
the BhimaSankara /isigs. It may be a response to the unique shape of this image. Unlike other /ingas
that are clearly manufactured and pristine, this one is very rough and the groove may have been part
of the original stone.

These three examples show us that there are other sites that consider the relationship of the
goddess to a jyotirliviga and the case of Bhimasankara shows us that other jyorirlinga traditions like the
Mallikarjuna story conceive of the 4igs as a composite of Siva and Parvati. However, as our general
concern is with the jyotiripa, parthiva worship and the liniga, I will not pursue this theme further here.
The identification of Siva and Pérvati as two halves of a single deity is a popular theme of the purinas
and has been examined at some length by Don Handelman and David Shulman; see God Inside-Out,
(New York: Oxford University Press, 1997).
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Then Visnu, having quickly gone near, entered into the side of the
light.

After this, Visnu and Siva form into a single entity and then address Brahma as a
single being called Harihara, as in Brabmi Purina 135.16, which states
“baribariv dicatup.” “Hari” and “Hara” are alternative names for Visnu and Siva
respectively. It is notable that in this version, a /isiga or a column of fire does not
appear, as is typical of the /ingodbhavamarti myth, but only the jyotis. Brabhma

Purana 135.3 states that:

tayor madhye mahédevo jyotirmirtir abhat kila/

Maihadeva appeared there as an image of light between the two (Brahma
and Visnu).

Here we see that Siva appears as an “image of light” (“jyotirmirtir”). The
term does not seem to refer to a Jriga, but rather to some kind of manifested
incorporeal form consisting of light. Like our account of Mallikarjuna, this version of
the /lingodbhavamirti myth features two gods merging into a single light
manifestation. It may attest the general narrative tradition behind the Mallikarjuna
story now found in JS 45.61, a tradition around the motif of Siva combining with
other gods into light.”’ Just as muirti is here connected with jyotis but not with the
linga, so it is possible that the reference to “jyotirdpam” in the Mallikdrjuna story was
not originally connected to the /inigs. Indeed, as we shall see in other jyotirlinga
stories that employ references to Siva’s light form, this form is generally not

connected to the /inga in the earliest tradition (i.e. as represented by JS).

2 The date of the Gauzami-miharmya is given as the tenth century by both Hazra and Kane;
Hazra (1985), 155-56. Kane (1991), vol. 4, 707-711. This text, therefore, may be considered
contemporary with the JS.
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3. Mabakala [JS 46 and KS 16-17]
JS 46 and KS 16-17 are dedicated to the Mahakala jyotirlinga of Uijjain (also
called Avanti). KS 16 is largely parallel to JS 46, departing from the earlier text
in few, if significant, ways. KS 17, by contrast, is not paralleled at all in the JS;
therefore, it will not be considered extensively here. As noted in chapter one,
KS 17 contains a story which is unrelated to Mahakala and which is paralleled in
SkP (I1L, iii, 5.12-82). |

JS 46 and KS 16 both feature a theophany in which Siva appears in his
Mahikala form, rising out of a hole in the ground to destroy Dasana and his
demon hordes.”* My analysis will focus on the KS and JS versions of this
theophany, which may provide important evidence for mediaeval attitudes
towards different kinds of Siva worship (e.g. aniconic vs. /inga-centred). 1 will
compare these two versions of the SP to three related stories found in the SkP
(specifically, in the Avanti-kbanda (SkP 1V, i; ii, 8) and the Kedara-kbanda (SkP
I, i, 5.111-197)).% In the Avanti-khanda ii, for example, there are a variety of
descriptions of /ingas near and around Ujjain rising or appearing out of the
ground, and these may also be relevant for our understanding of the Mahakala
theophany in the SP tradition.

In JS 46 Siva worship is first described in relationship to vedic worship. A
demon named Dusana seeks to rid all the holy places and forests of vedic

dharma.?® He sends followers to bind and beat the Brahmin priests if they do

** The modern temple dedicated to Mahikala houses the deity (perhaps the largest of all the
Jyotirlingas) in an underground pa@jz room replicating, to some extent, the location of Mahakila in the
SP. The oldest portion of the temple, the exterior mandapa at ground level is perhaps as old the KS in
the thirteenth century and was under restoration during my visit. The underground chamber is
relatively new. I am not sure whether or not a version of the chamber existed during the construction
of the older portion.

3 The Kedara-khanda is the first part of the Mzhesvara-khanda, the opening section of the
Skanda Purana. The Avanti-khanda is the fourth section of the Skands Purana and is comprised of
three subsections.

*6 Ditisana is named in the Mababbirata (I, 261.43) and the Ramayana (111, 22-25) as one of
the demons killed by Rama in the forest near Nasika. Chapter 25 of the Ramayana is dedicated to the
battle between Rama and Dusana. It is possible, given that Ujjain is not a great distance from Nasik
(about 4-500 km) that the JS 46 draws from a broader tradition of stories about this demon.
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not leave Ujjain immediately. One of these priests lives in Avanti with his sons,
worships Siva every day, and is dedicated to the perpetuation of the vedas and

the vedic rites. His piety is described as follows:

veda ‘dhyayanakarti ca vedakarmaratah sada/
agnyadhinasamayuktah Sivaptjaratah sada//5//

He studied the vedas, always delighted in performing vedic rites,
was devoted to kindling the fire, and always took joy in
worshipping Siva.

As is typical in the JS, the description of worship that follows this verse includes
the term parthiva. The term occurs three times in JS 46.6, 29, and 32. In the
first use (i.e., 46.6), it functions as an adjective (in the feminine: parthivi)
modifying mdrti; the ritual object described is a clay image of Siva (“parthivim
pratyabam mirtim pijayamaisa”; JS 46.6). In vv. 29 and 32 parthiva is deployed
alone, as a substantive adjective. No reference to a /ings is made in direct
relationship to any of these descriptions of worship, however.?’

The parthiva plays an important role in the JS’s version of the story.
Although impending destruction looms, the Brahmins are said to continue their

practice unfazed. When directly threatened by the demons, the ground beneath

the clay form caves in. This produces a hole in the ground, from which Siva

77 It is interesting to note observations made by the eleventh century Persian historian
Gardizi in his Zayn al-AkbbAr. He explicitly mentions the cult of Mahakala centred in Ujjain (§22).
His summary of Indian religions also includes other Saivite cults. He makes some distinctions
between those that worship the “brg” (“Kali” cult; §13) and those that worship anthropomorphic
idols (“Mahadev,” “Mahakali” cults; §8§12, 22). The cult of the “Mahakali” is said to worship an idol
which has “four hands,” for example. While some of Gardizi’s description appear to be based more in
literary sources than in observations of ritual objects (e.g., the god is said to wear an elephant carcass
“from which blood is dripping”; §22), his clear description of “/ing” worship in the cult of “Kali”
stands in notable contrast to the other accounts; the “Kali” cult members are described as worshipping
the phallus of “Siv” who is said to have first appeared to them first in anthropomorphic form (§13).
For our purposes, Gardizi’s comments are also notable in that they show that the “Mahakali” cult was
distinct enough in the eleventh century so as to warrant its own section in an outsider’s account of
Indian religion. For translation and commentary see V. Minorsky, “Gardizi on India,” Bulletin of the
School of Oriental and African Studies, University of London, vol. 12, no. 3/4, (1948), 625-40, esp. 631-
32, 635.
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emerges in his Mahakala form. The demons are quickly dispatched and turned
to ashes.

The parallel in KS 16 tells the same story with only slight variations. The
only point of significant divergence occurs at the end of the story, in the one
verse that features lingas (i.e., KS 16.49).%® The version of this verse in JS 46.39

reads:

dvijas te muktim dpanni$ caturdiksu $ivad anu/
kroamatram tada jata lingarapina eva ca//39//

Those Brahmins obtained release and, in the four directions from
(the proximity of) Siva, (extending) a krosa’s distance, they (all)
turned into /ingas.

The version in KS 16 verse 49 reads:

dvijaste muktim dpannas caturddiksu Sivaspadam/
kroSamatram tada jatam lingartpina eva ca//49//

Those Brahmins obtained release, and for a krosa’s distance in the
four directions, that place became sacred to Siva who was in the
form of a linga.

These are the only verses in the story in which /lingas are expressly
mentioned. In the JS version there is only an indirect connection between the
lingas and the parthiva worship performed earlier by the Brahmins. When the
Brahmins obtain release, they leave their bodies behind in the form of /ingas. In
this way, the /ingas might be regarded as signs (i.e., the literal meaning of /inga)
or even as relics of the Brahmins’ piety.”” Whether or not the risen Mahikala is

here a linga is unclear. Hence, it is also unclear whether we are meant to

8 KS 16 also has the term jyotirlings in verses 2 and 51, but these occur in the frame of the
story proper and are clearly additions to the text to clarify the status of the pilgrimage site.

* Phyllis Granoff is currently writing a paper on the relationship between Jirigas and stapas. In
particular she notes the connection between these liturgical forms and relics. Interpreting Jingas as
relics in this JS passage may well underscore the connection.
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imagine the Brahmins transforming into /ingss in imitation of a central Jinga.
Certainly, the JS does not explicitly state anything of the sort, asserting merely
that Siva appeared and that the Brahmins became Jirigas.*

By contrast, the KS version of this verse (16.49) gives a clear indication
that Mahakila appears in the form of a lings (“lingardpinab” in the genitive
singular as opposed to the nominative plural, as in the earlier text). This change
serves to emphasize that it is a /iniga that emerged and is worshipped at the spot
where the parthiva fell into the hole. In this way, the KS version makes a
connection between the parthiva object and the linga form, adding an
association lacking in the earlier, JS version. This change fits with the broader
pattern in KS. As noted above, KS consistently integrates references to /lingas
and makes efforts to clarify the role of the /inga, which is often left vague or
unstated in JS stories.

As a result of the differences in the KS version of this key verse, /inga
worship is explicitly presented as superseding other forms of Siva worship.
When the parthiva object and all the apparatus of the vedic rite fall
underground, there is a transformation. This is to say that the KS depicts the
Brahmins’ vedic sacrifice and parthiva worship as inadequate; this version of the
story communicates how the /inga as Mahakala is superior. Emblems of other
rituals all fall into a hole and are replaced by a primordial /iniga that rises from

below.’!

% Tt may be apt to mention D. R. Bhandarkar’s essay on a Mathura pillar inscription of
Chandragupta II (ca. fourth c.) in which he argues that the inscription bears evidence of a tradition of
erecting linigas with portraits of deceased gurus. The inscription makes reference to two images
erected in honour of “Kapilesvara” and “Upamtie§vara.” Though the inscription itself does not call
these images /rigas, Bhandarkar surmises that the word “ivara, shows that it was the Lingas that were
installed,” and that “Kapila” and “Upamita” are the names of the deceased teachers. The images//ingas
are housed in something called a “gurvv-gyatana” (“dwelling place of the teachers”). If Bhandarkar is
right, then this inscription may point to a stream of tradition underlying the transformation of the
Brahmins into /irigas from JS 46.39. Bhandarkar, Epigraphia Indica, Vol. XXI (Jan, 1931), 1-8.

! There are a number of Jirign theophanies located in Avanti-khanda part ii also called
Caturasttilingamahidtmya — a set of eighty-four pilgrimage sites around the city of Ujjain — where the
linga rises out of the earth. See chapter 4.30, 46.60-61, 54.15-19 of that text. It should be noted that
most of the stories from the Caturasitilingamabatmya do not contain linga theophanies as such. Most
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We see the liriga superseding vedic worship in other stories associated
with Ujjain and Mahakalavana. In one story from the SkP (AK ii, chapter 8),
dedicated to Kapaleévara, a /isiga is found under a pile of skulls which had been
thrown from a vedic altar. Here, Siva appears as a skull-bearing, ash-covered
Kapalika to a group of Brahmins who, under the guidance of Brahma, perform a
sacrifice at Mahakalavana. When they see him in this deplorable attire, the
Brahmins beat the god and throw dirt at him, not realizing his identity. In
response, Siva defiles the sacred space of the altar (“vediz”) by throwing a skull
on it. The Brahmin priests throw the skull outside the vicinity of the altar, but
another skull appears in its place. They keep throwing the skulls off of the altar,
and skulls keep appearing until there is a massive pile of skulls formed outside
the ritual space. At this point, they finally realize that they have encountered
Siva and they begin to eulogize the god by means of mantras of the Satarudriya

hymn:

homam cakru$ca te vahnau mantraiéca $atarudriyaih

They performed homa (rites) in the fire by means of the
Satarudriya mantras.

Here, the priests engage in Siva altar worship without a Jiniga. Below, in
chapter four, we will consider similar traditions in the Satapatha Brahmana
about the absorption of Siva into the vedic altar. For now, it suffices to note that
the sequence is there reversed. In the S‘ampatba Brabmana (IX, i,1-2), the god is
first absorbed into the altar by means of the Satarudriya hymn and then his

undesirable, impure aspects (suca and papman) are removed with offerings into

of the eighty-four stories recount the location of preexisting /inigas and are concerned that a devotee
visit a particular place, not whether Siva appears in the /ings form. These three examples, then, may
be considered representative of /i7iga theophanies in that text. Also, because this text is concerned with
Avanti, like JS 46 and KS 16, we may consider this as the model of a theophany from the site — at least
with regard to later texts. The JS, as has been argued, is not clear about the /Jirigs as Siva’s form.
Three other instances of lingas piercing the ground occur elsewhere in the SkP at I, i, 145.10,
164.20 and 1, ii, 40.96.
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the fire. In the SkP, the impurities have intruded into the sacred space in the
form of skulls. Rather than being absorbed into the altar, the skulls that
repeatedly crop up on the altar are removed and form a pile outside of the ritual
arena.

In SkP Avanti-khanda ii, 8, the pile of skulls is equivalent to the /inga, and
it also serves as a marker to indicate the presence of a /iriga hidden beneath. At
the end of the story, we learn that the place where the skulls are piled is, in fact,

concealing “a /inga without beginning.”

yatra rasih kapalanam bhavadbhirvihito bhuvi//30//
anadilingam tatrasicchannam kalaviparyaye/

Where the pile of skulls was made on the ground, there was a liriga
without a beginning, which was covered up due to the
deterioration of the times (i.e., Kali-yuga).

The story assumes that /iziga worship is not part of Brahminical knowledge.
Without the means to worship a /iniga, the priests perform the only ancient rite
associated with Siva with which they are familiar, a vedic rite that does not
involve lingas. Linga worship, however, is here depicted as preceding as well as
superseding vedic worship.

This story dramatically confronts the distinction between two kinds of
Saivite worship, one associated with an altar and one associated with a Jnga. In
fact, it never quite resolves the distinction; the /i7igs remains outside the sacred
ground of the altar, is independent of it, and has no need for validation through
it. The skulls that appear on the structure are something like a taunt by the
linga-centred cult, as though suggesting that the vedic altar might make an
appropriate base for the icon of Siva but is ultimately unnecessary. The liriga
alone is the means to rectify Brahmin murder (i.e., the crime that attached
Brahma’s skull to Siva’s hand in the first place).

These parallels may help us to understand the Mahiakala stories in JS and

KS as well. Taken together, they all seem based on a common notion of an
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ancient vedic tradition of Siva worship without J/isigas, and they attest different
attempts to explain the transition to /Jinge worship. JS 46 and KS 16 both
parallel the thematic division between the vedic and /ings worship found in SkP
Avanti-khanda ii, 8. They also point to the /iniga’s supersession of the vedic altar.
In JS, the Brahmins themselves become /ngas. In KS, as in SkP, the image of
the /inga beneath the earth functions to suggest that the linigs preexists and
displaces the altar. Not only do we see a mode of worship replaced, but also the
structure itself.

A tension between aniconic and Jiriga-centred forms of Siva worship is
also suggested in another tradition in SkP. The dominant story of Avanti-khanda
i tells of Siva’s arrival to Mahakalavana with skull in hand.”” This account
concerns the same pilgrimage site at Ujjain about which JS 46 and KS 16 were
written. In chapters five and six of Avanti-kbhanda i, Siva arrives to the forest at
Mahakalavana and throws the skull he carries onto the ground. Brahmia orders
the gods to construct, not a Jiniga, but a vedi, and to worship Siva possessed of

eight bodies. Brahma requests the following:
vediprakalypatam atra yastavyo ‘statanu$ Sivah/

Build the vedi here. Siva, who is possessed of eight bodies, is to be
worshipped (Avanti-khanda i, 6.14).

Later in the same chapter (6.116) the area sacred to Siva is described with the

altar again:
suvarnavajraparyankavedika ca mahikrta/

The earth was made into a gold and jeweled altar and couch.”

32 Granoff, in her Mahakala paper (2003), demonstrates the development of the Mahikila
cult, probably from pre-Saivite beginnings and his integration into the Saivite fold. The Avanti-
khanda part i, in particular, helps illumine our understanding of this development.

3 Tt is worth noting that sthandila is often paired with the word szyyz meaning bed or couch.
The Calcutta: Manasukhaya Mora, 1962 edition (vol. 5, part i), renders this as:
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It is only much later in the khanda, in chapter twenty-three, that we learn that a
linga is associated with this same spot. Avanti-kbanda i, 23.4 links the skull to a

linga appearing from the ground.’* The passage reads:

tatraiva devadevesah kapalam nyastavanksitau/
kapale tatksanan nyaste tatrabhallingam uttamam//4//

It was there the Lord of gods placed the skull on the ground; and
the moment that it was set down, an excellent /iziga appeared there.

Once the linga appears it is worshipped with ghee (23.5). The worshipper is
then instructed to follow a pilgrimage route (yZtrd) consisting of twenty sites
around Ujjain.

As with the other story from the Avanti-kbanda (i.e., ii, 8), this story points
to the mediaeval assumption of a disjuncture between vedic and /iriga worship
and to mythic attempts to explain it. I have suggested that the Mahakala story in
the SP tradition should be read in this same context. Seen from this perspective,
JS’s image of the fallen parthiva apparatus, surrounded by the Brahmins
transformed into /ingas (46.39), may express the supersession and absorption of
vedic ritual by /ings worship. The image in KS 16, of the parthiva apparatus
falling into the hole and being replaced by the /iriga that comes up from beneath

suvarnavajraracitd vedika ca mahikrta
The earth was made into an altar inlaid with diamonds and gold.

** The opening verse in chapter one, containing a number of epithets to Siva, mentions
among these that Lord Mahakala possesses the “manifest lnga” (“vyaktalingam”), but does not
associate it with the site. Interestingly, however, the opening description of Mahakalavana refers to “a
variety of vedis made of pure crystal” (“citram svacchasphatikavedikam”) in verse 1.13, along with
imagery of the forest’s lush opulence that compares to descriptions of the garden at Kasi in the eSkP
chapter 29. Siva barges into this idyllic setting, skull in hand, but unlike the Daruvana myth that
promotes /inige worship, the opening section of Avanti-kbanda i (chapters 1-7) appears to promote
altar worship. It is only later that the place of the skull is connected to the /7igs appearing from the
ground. This may suggest, like the Mahikala story of the SP tradition, that Jlinga worship is intended
to supplant vedic altar worship.
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(KS 16.49), may similarly express claims about the superiority of /inga worship
as well as its continuity with p@rthiva worship.

A final example associated with Mahakala is found in another section of
SkP, namely the Kedara-kbhanda (I, i, 5.111-197), which provides further
evidence for the contrast between aniconic and Jinga-centred worship of Siva.
Chapter five, verses 111-97, contains a myth about Siva worship in Avanti. In
this myth Siva is venerated by means of a J/izigs and by means of a hole in the
ground. Nandin and Mahakala the mountain hunter (kirdts) are both Saivite
devotees. By the end of the story, both figures become Ganas to Siva and reside
as door guardians at Kailasa.”” Appalled at Mahikala’s method of worshipping
the /inga, Nandin removes it (“Sivasyotpatanam” — see v. 150) from its original
spot and installs it in his home.’® When Mahikila returns to the spot, he finds
that the /isiga is now missing. Unable to worship the /ings, he performs the

following rites:

iti ksitva tato ‘ntrani mamsam utkrtya sarvatah/
tasmingarte karenaiva kiratah sahasaksipat//158//
svastham ca hrdayam krtva sasnau tatsarasi dhruvam/
tathaiva jalamaniyabilvapatram tvaranvitah//159//
pijayitva yathanyayam dandavatpatito bhuvi//160//
dhyanasthitas tatastatra kiratah $ivasamnidhau/
pradurbhitastada rudrah pramathaih parivaritah//161//

Remaining there, the hunter cut out the flesh around his
intestines. With a hand he threw (the entrails) forcefully into the
hole (which had held the /inga). Having set his mind at ease, he
bathed in that lake. Afterwards he quickly carried water and a bilva
leaf there (to the hole). He worshipped (Siva) in the proper way

3 For a complete version see the translation by G.V. Tagare, The Skanda-Purina, part 1,
(Delhi: Motilal Banarsidass, 1992), 35-41. This story relates to material presented in Granoff’s article
“Mahikala” that describes a process of absorption where different figures become Ganas of Siva, are
identified with him, and eventually become another name for the god; see “Mahakala,” 23. In Kedara-
khanda chapter five Mahakila is clearly distinct from Siva at the beginning of the story.

% The text calls the kirista an “obstacle” (“vighnam” — verse 149) the only way around which is
the removal of the Jinga.
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and fell down straight out on the ground. There the hunter stayed
in meditation in the proximity of Siva until Rudra appeared
surrounded by demons (pramathas).

This passage bears remarkable similarities to Ravana’s worship of Siva in
the Vaidyanatha story in JS 55 (cf. KS 29). We will examine this story in more
detail below. For now, it suffices to note a few parallels. There too, self-
mutilation serves as a means of worshipping Siva. The JS version of the
Vaidyanitha story (JS 55) contains no reference to any /Jiriga. Ravana there
worships Siva in a manner similar to the way in which Mahakila here worships,
having lost the /iriga to Nandin. In JS 55, the demon Ravana digs a hole,
performs parthiva worship, and cuts his heads off one by one until Siva
appears.’’ In the Kedara-kbanda passage, what is important is the lack of a /inga,
as explained by Nandin’s act of theft.

Nandin’s theft is due to pious distaste at the hunter Mahiakala. But, at the
end of the story, it is the hunter’s hole worship and not Nandin’s /inigz-worship
that is valued by Siva. The god appears to the kirdta (“hunter”), granting him
the boon of Ganahood. He does not, however, initially appear to Nandin. It is
not until Nandin asks Mahakala to mention him to Siva (“mam nivedayasankare,”
SkP I, i, 5.173) that the hunter brings Nandin forward by the hand and
introduces him to the god as a fellow devotee. This is the first time that the god
even takes notice of Nandin. As a result, the /inigs and its worship here appear
incidental and relatively unimportant for communicating with Siva.

This story helps to highlight the uncertainty about the /izgs form that is
also present, in less pointed ways, in the Mahikila stories of the SP tradition.

There too, it is clearly possible to worship Siva without the Jisiga; liriga worship

37 We also need to remember that Mahakala, as presented in the SP tradition, rises out of a
hole in the ground.
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may be superior, but the Brahmins in these tales (JS 46 and KS 16-17) still
succeed in adjuring Siva by means of other forms of worship.*®

The stories also exhibit a self-conscious concern to explain the
relationship between different kinds of worship of Siva. When we consider JS 46
and KS 16-17, together with the three related stories from the SkP tradition
(i.e. Avanti-kbanda i, 1-23; ii, 8; Kedara-kbanda i, 5), we may be able to map a
variety of approaches, whereby myths were used to navigate the integration of
the /inga form into worship of Siva. In the JS version of the Mahakala story
there is no direct connection between the parthiva worship and the lingas.
However, the /ingas are connected to Brahmins, in contrast to other examples
(e.g. Avanti-khapda ii, 8) where the Brahmins are directly opposed to linga
worship. The KS version of the Mahakala story (KS 16) emphasizes the linga.
There, Siva himself appears in linga form. Yet this version still maintains
parthiva worship, perhaps as an emblem of its connection to a vedic tradition of
Rudra worship (on which see chapter four). In the KS, however, we see a more

fully formed Siva theology.”

% The designation of Mahakala as the kirzta or mountain dwelling hunter recalls the Vana
Parvan of the Mababbirata where Arjuna encounters him as a form of Siva. Both stories present us
with aniconic forms of Siva worship. The kirita form of Siva is also prominent in the JS’s presentation
of parthiva worship. Wendy Doniger treats this myth in a section about undeserving devotees of the
Kedira-khanda in her book Puripa Perennis, (Albany: State University of New York Press, 1993), 66-
67. Her main point in this chapter is to present different stories about accidental /iriga worship.
However, in her summation of the story, she omits the more interesting aspects of the kirgra’s
devotion and the fact that the /iniga had been removed before Siva appears on the scene.

* The other story dedicated to Mahikila in the KS is in chapter 17 and relates the story of
Candrasena and the cow-herder boy. For a full account of the myth see the translation of the Siva
Purina, vol. 3 published by Motilal Banarsidass, 1319-24. In the story the boy has a vision of a
beautiful Siva temple that contains both a vedi and a Jiriga, emphasizing the two conceptions of Siva
worship converging on the cult. While the KS does not mention the support of the /rga, the SkP
version clearly distinguishes between “mabarbanilgmalavajravedikam” — “a vedi imbedded with
precious, clear blue diamonds” — and “varapithamadhye lingam” — “a linga in the middle of an excellent
pedestal” (3.3.5.42). In this text there is no tension or confusion between the two forms of worship;
they exist side by side.
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4, Omkaresvara [JS 46, KS 18]
The story of Omkare$vara in JS 46 and KS 18 tells of a mountain named
Vindhya who considered himself all-knowing. One day he is visited upon by the
sage Nirada who hails from Gokarna. He hears of another mountain, Meru,
who is even greater than he. Angered and humbled by this information, Vindhya
resolves to conquer his rival through ascetic practices. He undertakes a strict
regiment to honour Siva and gain his favour. Much of the story revolves around
these practices and around the worship of Siva.

Siva worship occurs twice in the story. The first time Vindhya worships
Siva as a clay image (“parthivim Sivamirtikam” JS 46.49)," which is placed inside
of a yantra® shaped like the Omkira mantra. The second time the gods and
sages worship Siva as two linigas. One liniga is made inside of the yantra, and a
second /linga is made inside the parthiva. The use of the term parthiva in this
context is intriguing. Although its meaning is not wholly certain, it may here
refer to some kind of altar structure similar to a sthandila, for reasons that I will
outline further below in chapter four. If so, this story may shed further light on
the variety of ways, aniconic as well as iconic, in which Siva was worshipped.

The first description of Vindhya’s worship and austerities is presented as
follows in JS 46:

iti niScitya tatraiva omkarayantrake svayam/

krtva caiva punas tatra parthivim Sivamartikam//49//
aradhya ca tada $ambhum sanmasam ca niramtaram/

na cacala tada sthanicchivadhyanaparayanah//50//
tasmaica dar$ayamasa durlabham yoginamapi/

rapam yathoktam vedesu bhaktanam ipsitam cayat//51//

He made a clay imcl%e of Siva himself there inside the yantra (with the
form of) Omkira.* Then he worshiped Siva continuously for six

* The reference occurs as “Svamiirtim ca parthivim” in KS 18.12.

# KS 18.12 omits the word “yamtra,” replacing it with “yatra.” More will be said about this
below.

¥ The JS commentator writes: “omkarayamtraka iti/ omkararipayamtra  ityarthab”;

“Omkarayamtrake means that the yamtra is in the form of the Omkara.” A yanmtra is often a sacred
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months, and, engaged in the meditation of Siva, he did not move from
that spot. As a result (of his effort), Siva showed his form to him, which
is difficult to obtain even for yogins, which is mentioned in the vedas
and which is desired by devotees.

Here, as noted above, JS describes the devotee as making an image. The term
“parthivim” in this passage is used to qualify the kind of image (“mirtikam”), i.e., a
clay image. This adjectival use of the term is different than the substantive use of
parthiva in the second description of worship.

After Siva reveals himself to Vindhya he is said to grant the mountain’s wish
to grow taller so as to rival Meru. It is at this point in the story that we have the
second example of Siva worship. This time it is the gods and sages, rather than
Vindhya, who worship Siva. The narrative is unclear as to why there is a transition,
after Vindhya receives his wish, to the second description of Siva worship. It may be
that the redactors of the JS knew two different accounts of the Ombkiresvara
worship-narrative and employed both in their text by interweaving them. In any case,
the transition between the two descriptions of Siva worship is awkward.

The second description of Siva worship in JS 46 refers to the creation of
two /ingas, one in a yantra and the other in a parthiva. The relevant passage reads

as follows:

evam ca samaye devirsaya$ ca tatha ‘malah//54//
sampijyasamkaram tatra sthitavyam iti ¢a ‘bruvan/
tathaiva krtavan devo lokanam sukhahetave//55//
omkare caiva yamtre vai lingam ekam tatha punah/
parthive ca tatha rape lingam ekam tatha punah//56//
evam dvayam samuttpannam lingam ekam dvidhakrtam/
pranave caumkarasca namasit sa sadasivah//57//
parthive caiva yaj jatam tad asid amaresvarah//

sampijya ca tada devah samtusya vrsabhadhvajam//58//

diagram of coloured powder drawn out on the ground, and this is possibly the case here. This is to say
that the ozz-mantra would be drawn out in Devanigari characters on the ground.
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Then at that time, the pure sages and gods, after worshipping Siva
there, said: “You must stay!” So the god did this for the purpose of the
happiness of the world. (He remained in) one /iniga, which was in the
yantra (shaped like) Omkira, (and in) one /iriga in the parthiva. And so
the two came about, and the one /ngs became two-fold. (The Siva that
appeared) in the prapava became known as Ombkara and was named
Sadasiva, and with respect to the one that was created in the parthiva,
that was (named) Amare$vara. The gods worshipped (both forms) and
satisfied the bull bannered one.

This description of worship contains some of the same elements as the
description of Vindhya’s worship: each features ritual objects of clay (parthivi
miirti and parthiva) and describes the placing of ritual objects within a yantra.
The differences, however, are important to note. In the first account of
Vindhya’s worship, as noted above, the term /inga does not occur, however,
“parthivim” appears as an adjective to “Sivamirtikam.” In the description of the
worship of the gods and sages here, the term parthiva is substantive, and stands
on its own. From the context, it seems to refer to an object onto which a /inga
could be placed, such as an altar structure or base.

In the version of this story in KS 18, the term yantrz is omitted from both
descriptions of Siva worship (see 18.11-14 and 20-24). Where JS describes the
yantra on which Vindhya is said to create the /inga (JS 46.49), the parallel
version in KS replaces the word yamtra with yatra, a correlative pronoun
indicating the place where the rite is performed (KS 18.12).* In KS 18.22, the
term yantra is simply omitted.

In many cases, the differences between JS and KS seem to reflect
deliberate redactional choices. In these cases, however, it is unclear whether the

changes are meaningful in this way. The omission in KS 18.12, for instance,

B KS 18.12 reads:

jagima tatra suprityd hyomkaro yatra vai svayam/
cakara ca punastatra §ivamirtim ca parthivim//12//

He went joyfully to Omkira, where he then made an earthen image of Siva.
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could have originated as a scribal error. In many manuscripts, the nasal of yantra
is rendered as an anusvara (a dot above the “ya” character); the anusvara could
easily be overlooked, resulting in the changed text over time.

In JS 46, the use of the term yantra is significant, helping to define the
ritual scene in both instances of worship. It is possible to imagine, for example,
rites in which the worshiper places a ritual object (e.g., a clay image of Siva or a
linga) onto the ground on which a diagram of the Om mantra has been drawn.
In the second description of worship in JS 46 (i.e., beginning at v. 56) the
yantra, in addition to housing one /inga, is also contrasted to the parthiva, which
is said to house the other /iniga. From the context, it may be argued that the text
presents both yantra and parthiva as structures or surfaces onto which /Jinigas are
placed.

That the second /Jinga is described as formed “in the parthiva” (locative
“parthive”) suggests that linga and parthiva are two different things. The

commentator, for example, makes the following observation on this verse:

tatra bhagavansviyamrapam dvidha ‘karodityaha / omkéra iti /
omkarakhyayamtra ekam lingamakarot parthive caparam ityarthah /

This (v. 56) says that the lord divided himself in two. In the Omkara
yantra he made one Jiriga and in the parthiva he made a second linga.

The distinction between the Jiriga and parthiva, which the commentator sees in
JS 46.56, may also be present in the parallel in KS 18.22-23. The KS version, as
noted above, lacks the contrast between yamtra and parthiva, by virtue of
omitting the reference to the yantra. This makes the distinction somewhat less
clear. Instead, reference is made to pramava, representing the mantra oms, which

is not clearly a drawn surface like yantra is. KS 18 states:

omkaram caiva yallingam ekam tacca dvidhagatam/

pranave caiva omkaranamasitsa sadasivah//22//

parthive caiva yaj jatam tadasit paramesvaraly/
bhaktabhistapradau cobhau bhuktimuktipradau dvijah//23//
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That one Jniga Omkara was divided in two. (The Siva that appeared) in
the pranava became known as Omkara and was named Sadasiva, and
the one that was created in the parthiva, that was (named)
Paramesvara. Both (forms) offer protection to their devotees and
bestow enjoyment and release, O Brahmins.**

The translators of SP2 render “parthive” with a genitive sense, translating “What is
born of the earthen idol became Parameévara.”® Here they harmonize the two
descriptions of worship in this story, reading the word “parthive” in terms of
“parthivim” of KS 18.22, a feminine word functioning as an adjective of
“Stvamdrtim.” The translation thus effaces the possible parallel in the Sanskrit
between “pranave” and “parthive,” both which appear in the locative.

In the JS version, the function of the parthiva appears more clearly, by virtue
of the contrast with the yantra. In the SP tradition, the term yantra is generally found
in relation to tantric practices rather than to vedic ones. Thus, for example, chapter
10 of the Vidyesvara-Sambita discusses the benefits of reciting the Omkara mantra,
and in verse 26 in particular, specifies that this should be done along with the
proclamation of the tantra on yantras (yamtra-tamtroktipiirvakan).

Another passage from the Vidyesvara-Sambiti (18.34-35) presents a yantra of
a linga (yantralinga) and also, like the yamtra in JS 46, connects it to the pranava
mantra (Omkara). This yantra is drawn out either on the ground or on an altar
(sthandila):

tal limgaptjaya jidgnam svayameva pravardhate/
suvarnarajatadau va prthivyam sthimdile ‘pi va//34//
svahastallikhitam lingam $uddhapranavamamtrakam/
yamtralingam samalikhya pratisthavihanam caret//35

# A Hindi pamphlet bought at the modern city of Omkara follows the KS version and further
names the two as Amale§vara and Mamale§vara. We see from chapter one fig. 1 & 2 that the name of
the jyotirlinga at Omkara is particularly unstable, which may reflect some uncertainty about the
designation of the lizigas in the Sanskrit text. See Omkaresvar Mahitmya, (Mathura: Pankaj Prakagan,
n.d.).

¥ The Siva Purana, part III, 1327.
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By means of worshipping that /isige one expands his knowledge. On
such materials as gold or silver, on the ground (prthivi) or an altar
(sthandila),”® one delineates a hand-drawn linga, possessed of the pure
pranava mantra. After drawing the linga-yantra, one performs the rites
of consecration and invitation.

Here we see that a Jiniga, albeit in a drawn form, is put onto either the ground
(prthivi) or an altar (sthandila); both words here are in the locative. It is interesting to
speculate that the “parthive” may function in a similar way in the ritual described in
JS 46, that is, the term “parthive” may refer to the surface on which the linga is
placed, either on the ground or on the raised ground. The JS 46 passage is not clear
enough to support a conclusive theory, and the question of the exact meaning of
“parthive” is complexified by the possibility of textual problems in the KS parallel. In
light of the variety of modes of Siva worship attested throughout the SP tradition as
well as other puranic sources (esp. SkP), however, we should be wary of assuming that
parthiva must mean /ings. Not only does the context of the passage suggest
otherwise, but the similar ritual attributed to Vindhya, earlier in JS 46, features no
linga.¥" Although my reading of the term “parthiva” is by no means conclusive, I wish

to point to the possibility that the term is not here equal to the /7iga.*

4 Though written as “szhindila,” 1 take this to be equivalent to “sthandila,” and so take it to
refer to an altar structure.

*7 The sixth story, Bhimagankara, also does not feature a lings. See below.

® There is a passage in the Agni Puripa (chapter 121, verses 15-16) that contains “parthive”
and may be of some help. The passage comes from a section dedicated to making an amulet for
overcoming one’s enemies. The text, translated by N. Gangadharan, states:

bhaumadityasanervare snitavyam rogamuktitah/
parthive castahrimkaram madhye nama ca diksu ca//15//
hrim putam parthive diksu hrim vidiksu likhedvastn/
gorocanikunkumena bhiirje vastre gale dhream//16//

One should bathe first after becoming free from illness on Tuesday or Sunday or
Saturday. One should write the syllable “brim” eight times in the directions and the
name (of the enemy) in the middle and the (names of the eight) vasus as well as the
(syllable) hrim in the (eight) angular points on a Tuesday and wear it in his cloth on
the neck with the gorocani (pigment got from the cow) and saffron.
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5. Kedaranitha (JS 47; KS 19)

Kedaranitha is identified with a pilgrimage site in the modern state of
Uttaranchal and is the subject of the next story. It is the second jyotirliriga story
in which we find the term “form of light” (the Sanskrit is jyotir@pin in JS 47 and
— riapa in KS 19). In both the JS (47) and KS (19), the core story concerns two
avatiras of Visnu, Nara and Nardyana, who worship the parthiva of Siva before
confronting Siva’s light form.

When Nara and Nardyana worship Siva, they initially summon
(“samprarthito” in JS 47.17) the god into the parthiva to gain his favour. He
descends into it and then asks them what they would like him to perform for
them. It is not made clear how or in what form he descends into the parthiva,
but in JS 47.22 they ask him to remain in his own form (“svena ripena”).
According to JS 47.23, as well as the parallel in KS 19.7, this form is his
Jyotivapin.

yadi prasanno devesa yadi deyo varastvaya//

sthiyatam svena rupena pajartham Samkara svayam//22//

ity uktas tu tada tabhyam kedare himasamjiiake//
svayam ca $amkaras tasthau jyotirapi mahesvarah//23//

If you are pleased O lord of gods, and if you are to award us a
tavour, then remain here with your true form, O Samkara, of your
own accord for the purpose of worship. Thus addressed by those
two, Sankara the Great Lord himself stayed there in the form of
light at Kedara. (JS 47)

Here we see the translator of this passage has left “parthive” untranslated due to the fact that it does
not fit grammatically in the sentence. In verse 16 “bbarje” (birch bark, also left untranslated) is the
object onto which the various mantras and names should be written (fikher) with gorocanakurikuma
(some kind of pigment or dye). We might suggest that “parthive” modifies “bhirje” to indicate that the
amulet is “on the ground.” It is evident, however, that the meaning of the word parthiva is not always
clear. The translation appears in Ancient Indian Tradition & Mythology Vol. 28, (ed. by J. L. Shastri),
The Agni Purina part 2, (Delhi: Motilal Banarsidass, 1985), 358.
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It is likely that when Siva first comes (Zyati) to address Nara and Narayana in JS
47.18, he does so as the jyotiripa mentioned in JS 47.23.

There is a discrepancy between the JS and KS versions, however, with
regard to the characterization of the object of worship into which Siva descends.
The JS states:

tabhyam samprarthito devah parthive pajaniya vai//17//
ayati ca rsiSrestha bhaktyadhinataya Sivah/
kasmin$cit samayet atra prasannah parames$varah//18//

The god was requested into the clay form by those two so they
could worship (him there) and Siva who is subservient to his
devotees comes, O excellent sages, wherever requested.

The KS 19 states:

tabhyam samprarthita$ $ambhuh parthive ptjanaya vai/
ayati nityam tallinge bhaktadhinataya $ivah//2//

Sambhu was requested by these two for worship in his clay form;
Siva constantly comes in that /inga, because he responds to his
devotees will.

Both versions state that Siva “comes” (“@yati”) to that place, but KS 19 adds
“nityamn tallinge” — “continually to that lings.” The mention of the linga is
perhaps significant in contrast to “p@rthive” — “in the clay form,” which is the
only term employed in the JS.

In a general sense, the term parthiva may be translated as “clay form”, but
it does not necessarily mean “/isngs.” We saw in the previous section on
Ombkaresvara that the locative of parthiva, (i.e. “parthive”) may possibly refer to
an altar onto which an object of worship is placed. This sense of the word might
also be considered here as well. It is striking, in any case, that the KS redactors
seem to sense a need to clarify that the parthiva in the story is indeed a linga.

One wonders whether at some time, or in some contexts, the term could refer to
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either a structure or a ritual object, which was used in the worship of Siva but
which was not a linga.

The versions each contain another story in addition to the tale of Nara
and Narayana. These, however, differ. The JS version (JS 47) begins with a
story about the division of the world into the seven regions and seven oceans by
Svayambhuva Manu (verses 1-13). The text goes on to state that every region is

pervaded by an vatira and that in Bharata (India), Nara and Narayana, reside:

sarvesv api ca khandesu hy avatarah prakirtitah/

visnuna lokaraksartham khande khande muni§varah//14//
tatrapi bharate khande badaryasrama samjiiake/
nrnarayanariipena tisthati paramesvarah//15//

And in every region, O great sages, are proclaimed the avataras of
Visnu in order to protect the world region by region. The Highest
Lord (Vispu) stays there in the region known as Bharata in
Badar®’s 2¢rama in the form of Nara and Narayana.®

The inclusion of a tradition about Visnu in a tale about a site sacred to Siva is
intriguing, especially in light of its appeal to Visnu’s avatgras to promote the
pan-Indian claims of Vaisnavism.’® This raises the possibility, which I will
explore further in chapter five, of a relationship between developments in
Vaisnavism and developments in Saivism during the early stages of the
formation of the cult of jyotirlinga.

In contrast to JS, the KS version (19) omits this introductory tale, and it

ends with a story that is not part of the earlier JS version. In this story, Siva

¥ The Santi Parvan of the Muhabbarata (XII, 321) contains a similar account of Nara and
Narayana performing penance in an 4srama in the Himalayas during the era of “Svayambhuva.”
While this version does not include Sviyambhuva Manu’s creation of the division of the universe into
seven continents, the mythical motif of that division is well know to epic and puridnic material (for
example the Mahabbiarata X11, 180.25; Visnu Purana I, 2.4-6). It is also interesting to note that the
“Mahadeva” mentioned in the Santi Parvan (321.23) is a name for Nariyana (a form of Visnu) and not
Siva, who is typically ascribed this name in puranic material. This name, however, may account for the
mythical motif of Nara and Nariyana in the mountain 7r#ma being included in the JS story.

50 As discussed in chapter one, the SP2 references to jyotirlingas (in Satarudra-sambita 42
and KS 1) openly discuss Siva as an avatara, as does the Fyotirlingastotra.
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turns into a bull and is pursued by the five Pandava brothers during their
sojourn through the Himalayas (verses 13-17), presumably on their final journey
recounted at the end of the Mahibharata. The purpose of the story in unclear in
the context of KS. Other versions of the tale, however, suggest that it

functioned as an etiology for the name of Kedara.’!

6. Bbhimasankara (JS 48, KS 20-21)

The Bhima$ankara story occurs in JS 48 and KS 20-21. This story is important
for our broader concerns because it makes frequent use of the term parthiva and
may help us to understand the meaning of this important but understudied term
in its Saivite ritual context.

The story focuses on the exploits of the demon Bhima. Bhima is the
nephew of Ravana, the central demon of the R#mayana. As with this and other
demons in Vaisnavite stories, one of Bhima’s main objectives is the destruction
of dharma. JS 48 initially describes Bhima’s desire to kill Rama, who is here
called Hari as well.’” In order to accomplish his desire, the demon undergoes
penances so extreme that they threaten the stability of the universe. In order to
appease his growing wrath, Brahma, at the behest of the gods, offers him a boon

of unparalleled strength. Gaining this strength, however, does not calm the

1 The SkP VI, 122.32 states: “Since you said when you were in the form of a buffalo, “ke
darami,” you shall become well-known by the name Kedara.” This verse refers back to verses 10 and
11 of the same chapter when Siva, having turned into a buffalo says: “Whom should I tear off” (“ke
darayami”). See Ancient Indian Tradition & Mythology: The Skanda Purdna, volume 65, (Delhi: Motilal
Banarsidass, 2002), 496. The translator of this passage, G. V. Tagare, refers to it as a popular
etymology of Kedaranitha. Often names of Jingas will be derived from a devotee of Siva such as is
found in the stories of the jyorirlingas Ghu§mesvara and Somegvara. The etymology of Kedaranitha is
unusual.

52 Both the JS and KS versions have a discrepancy of note. The sage Sutiksna is first named as
the killer of Bhima’s grandparents and Rama as the killer of his other relatives. However in
subsequent verses Hari is named the killer of all of Bhima’s relations (see JS 48.16 and KS 20.19-20). 1
have no explanation for this discrepancy other than to suggest that it points to the general instability
of this story and tells us something of the narrative’s construction of disparate parts. There is no
direct relationship between the name of Sutiksna and Hari. Sutiksna is usually named as a brother or
disciple of Agastya.
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demon at all. Increased strength only deepens his thirst for power and revenge.
It is at the pinnacle of this desire for revenge that an important shift occurs: in
JS 48.32, Bhima’s object of vengeance transfers from Visnu to Siva.

In the printed version of JS, the alternative name “Hari” appears to be
assigned to both gods. In all the manuscripts that I examined, however, “Hari”
is only used to refer to Visnu. In JS 48.31 in the printed edition, for instance,
“Hari” is found in the compound “baripriya” (“favorite of Hari”), characterizing
the king of Kamartpa who has been imprisoned and chained by Bhima. Until
this point in the story the demon has been solely focused on the destruction of
Visnu, who has killed various members of his family. On first sight, then, the
reference to “Hari” in JS in 48.31 seems to refer to Visnu, as it does earlier in
the chapter.”’

In the printed edition, however, the following verse (JS 48.32) states that
the king constructs a “parthivim mirtim uttamam” (“excellent clay image”) and
begins to worship Siva.”* This seems to suggest that the name “Hari” in 48.31

refers to Siva, rather than Visnu. The manuscripts that I consulted (see

% In verses 16-17 of JS 48 Hari stands in for Rama who was named several times between
verses 4-10 as the killer of Bhima’s family members.

krudhah samcitayamasa kim karomi harim prat/

pita me ca hata$ caiva matamahas tatha punah//16//
viradhasca hato hy atra duhkhan bahutaram krtam//

tatputro aham bhaveyam ceddharim ca pidayamy aham//17//

(Bhima) enraged, thought, “What can I do against Hari,

who has killed my father as well as my grandparents?!”

Viradhas was also killed by him here, and caused him a lot of pain.
If I am really his son, I will kill Hari.

41S 48.32 reads:

ekamte tu tada krtva parthivim mirtim uttamam/
bhajanam ca §ivasyaiva prarabdham priyakamyaya//32//

Alone, he formed an excellent clay image and began to adore Siva out of a desire to
show kindness.
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Appendix D) support this interpretation, inasmuch as they all read “Hara” here
rather than “Hari” (e.g. “kamprzyﬂb”).s g

We can explain this discrepancy in two ways. One possibility is that the
name “Hari” was employed indiscriminately at the time for Siva and Visnu.
Another possibility is that the compilers of this Saivite text have borrowed parts
from a Vaisnavite story and fashioned them in order to fit a Saivite context,
using the similarity between the names “Hari” (Visnu) and “Hara” (Siva) as a
joint to connect the stories.

We see examples of the Saivite appropriation of Vaisnavite traditions in
other JS stories. For example, the demon Diisana, who is probably drawn from
the Ramdayana (111, 25), opposes Mahakala in JS 46, and the Nara-Nardyana
theme is integrated into the Kedire$vara story in JS 47. Likewise, Ravana’s
sacrifice in the Vaidyanitha story (JS 55) is taken from the Ramayana, as is the
Setubandha episode in the Rameévara story (JS 57). Whatever the precise
motivation for this combination of traditions, JS may here reflect a nascent view

of the jyotirlingas as avataras of Siva, as later concretized in KS 1, the Satarudra-

sambitd 42 in SP, and the Fyotirlingastotra (see chapter one).*®

55 KS 20.40, like the manuscripts mentioned above, refers to “barapriyap.” The KS also adds a
battle scene between the gods and Bhima (v.33-36) prior to this reference and prior to his attack on
the king. One of the gods defeated by the demon is Visnu. This addition seems to aid in explaining
the change in focus from Visnu to Siva: the demon’s initial thirst for revenge is quenched. This scene
is absent from the JS and the manuscripts, however.

% The general context for the arrival of an svatara as per Kane’s definition is maintained as
we see, for example, that while the king and his attendants are imprisoned and absorbed in
worshipping Siva, Bhima is absorbed in destroying dharma. Thus:

bhajayamasatus tatra na ‘nyathamanaso gatih/

raksaso vasudham krtsnim vase ca rsisattamah//39//
vedadharmam $astradharmam smrtidharmam puratanam/
lopayitva ca tat sarvam bubhuje svayam atmana//40//

As the two worshipped there, the movement of the mind (fixed on) nothing else, the
demon (put) the whole earth in his control, O great sages. After destroying the Veda-
dharma, Sastra-dharma, the Smrti-dharma and the Puranas, he enjoyed all that for
himself.
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The Bhimasankara story also draws on the trope of god as demon killer, a
trope most popularly associated with the Visnu avatdras.’’ In a manner
reminiscent of the avatira Nrsimha (Man-lion) emerging from a pillar to
destroy the demon Hiranyakasipu, Siva appears bodily out of the clay image and
battles with Bhima in JS 48. This Saivite story departs from Vaisnavite parallels
to this tale, however, in describing the final destruction of the demon. The
demon is slain through the Vocalization of the word hum. The sound produced
acts as a weapon, and the enemy is reduced to ashes. The demon is killed
through this indirect method, rather than directly through Siva’s hands.
Furthermore, it is not Siva himself who is responsible. Rather, his Ganas truly
engage the world by taking it to the brink of catastrophe in their battle with
Bhima’s minions. Elements of the demon-killer trope are adopted, but they are
adapted to the tendency, noted above, for Siva to act less directly and through
his Ganas.

Furthermore, the interaction of Siva, such that it is, does not absolutely
resolve the imbalance of the universe. Bhima’s impurity as a demon resides in
the spot where the ashes of him and his followers remain. The ground is torched
with fire and tainted with the continual presence of malicious herbs and the
various types of demons (bhitas, pretas, etc.) that arise from the ashes. It is only
when Siva permanently installs himself as Bhimasankara, as requested by the

gods, that the ground is finally purified. The conclusion to the story reads:

sthatavyam svamina hy atra lokanam sudhahetave/

ayam vai kutsito desa osadhyo lokaduhkhadah//92//
bhavantam ca tada drstva kalyanam sambhavisyati/
bhimasankaranama tvam bhavita sarvasidhakah/

ity evam prathitah sambhus tatraiva sthitavams tada//93//

The commentator of this text writes: “vasa iti/ krtvetisesah”; suggesting that we need to supply
the verb krtvz for vasa and, hence, the earth is “put” under his control.

% The classic and perhaps most obvious example of this trope is Rima’s destruction of the
demon Ravana.
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The Lord must stay here. (You are) the cause of happiness of the
worlds. This is a despised place, the herbs bestow pain on people.
After seeing You one will become purified. With the name
Bhima$ankara you will perfect everything. Thus requested, the
Great One stayed.

This passage represents the final two verses of JS 48. The question, however,
arises: in what form does Siva remain there? Prior to this point in the story,
there have been many references to ritual objects in JS 48 and no references at
all to lingas. In JS 48.32 and 48.43, there are references to a “clay image”
(“parthivim martim”), where parthivi functions adjectivally and modifies marti (a
feminine word). There are eight other examples that refer to some kind of clay
object, using the term parthiva (vv. 34, 38, 51, 54, 57, 73, 74 and 75). In these
eight examples, parthiva is substantive, and it is not entirely clear that it qualifies
something else. JS 48.57, for example, employs “parthive” (locative singular). It
may be tempting to assume that the word stands in for the “parthivim mirtimn”
in JS 48.32 and 43; however, these other eight uses of parthiva are all masculine
and not feminine. In the Ombkare$vara story, we have seen a case in which the
different forms of “parthiva” (adjectival and substantive) seem to denote
different ritual objects used in Vindya’s worship of Siva. It is possible that a
similar distinction is assumed here and that a clay image is being used in
conjunction with a clay altar. Furthermore, we have seen a similar use of the
locative parthive in the Kedaranatha story.

In any case, one cannot assume that when Siva hides himself in the
parthiva in JS 48.57, that he does so as the jyotirlinga. Of course, the present
literary setting of this story, in a collection of stories about jyotirlingas,
implicitly communicates the assumption that Siva stayed at the site of the battle
in the form of a linga. It is striking, however, that no reference to any linga is
made within JS 48.

If earlier forms of this story circulated independently, it is possible that
they explained the origins of this sacred site apart from any explicit concern for

linga worship. For instance, we may find here an independent story surrounding
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an anthropomorphic Siva, only later assimilated into a /inga cult by means of its
grouping with other /7igas and its labeling as a jyotirlinga in JS 38.18 and related
list traditions (see discussion in chapter one).’

Read by itself, apart from being framed as a tale of one of twelve
Jyotirlinga, JS 48 is more readily interpreted as a story about an
anthropomorphic Siva. For instance, Siva appears in anthropomorphic form
when he springs from the parthiva to protect his devotee, battling Bhima with
his trident in JS 48.74-79:>

ity uktva tu vihasyaiva raksasah samahabalah/

karavalam parthive yavat spréati na muni$varah//74//
tavacca parthivat tasmiad avirasa svayam harah/
paSyabhime§varoham saraksartham prakatamy aham//75//
mama piarvam vratam hyetad raksaniyo nrpo maya/
etasmat paSyamesighram balam bhaktasukhavaham//76//
tadiyam capinakena karalam Satadhakrtam/

puna$caiva tri§tlam caksiptam tena duratmana//77//
tatcchilam $atadhanitam dustasya paramatmana/
punasca $aktikaksiptasa caiva laksadhakrta//78//
yadastram ca tatas tena ksiptam tasmai mahatmane/
tenapica tri$ilena tilasa$ ca krtam ksanat//79//

Speaking thus with a laugh that demon of great strength was about
to touch the parthiva (with his sword), O lords among Sages, with
Hara himself appeared from that parthiva: “Behold I am
Bhimes$vara, I have appeared for protection because of my ancient

8 QP 2, the Satarudra-Sambiti chapter 42.27-29 parallels JS 38.18. It briefly relates this tale
and calls Siva’s form a jyotirlinga. The first part of an independent Siva Upapurinpa (not the JS)
originating in Orrisa depicts all the jyotirfingas as anthropomorphic deities (chapter 4). It is a late text
from the sixteenth century, but tells us that some regions of India emphasize the human form of Siva
as well as the lingas form. See Siva Purana (Urtarakbanda), ed. by U N. Dhal, (Delhi: Nag Publishers,
2000), 173-90. :

% There is some evidence of yakss figures emerging from altar structure on Buddhist relief
carvings; see section on yaksas in Appendix A, Chart 2. The one image of Siva emerging from a Jinga I
have seen connected to the jyotirlingas is also found in Andhra Pradesh at Sriéaila carved on the
external gate surrounding the Mallikirjuna temple. This carving is dated to around the fourteenth to
fifteenth century, long after the JS story was compiled. See George Mitchel, Architecture and Art of
Southern India, (Cambridge: Cambridge University Press, 1995), 171, fig. 124.
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promise that I will protect the king! So behold quickly my strength
which is a joy to my devotees!”® With his trident he broke that
sword into 100 pieces. In return the demon threw his trident. The
villain’s staff was turned into 100 pieces. In response, he fixed his
aim and another weapon was thrown that was cut into a /akb of
pieces. Whatever weapon he threw at the great souled one, it
would be shattered to pieces in an instant by Siva’s trident.

The theophany of Siva here is not the light form (jyotiripa) featured in stories
such as Mallikarjuna and Kedarniatha. It is not clear, either in this passage or in
JS 48 as a whole, what makes this Saivite form a jyotirlinga.

Although the issue is left unaddressed in JS 48, the later KS version
includes added material that answers this concern. In KS 21.53, the parallel

passage to JS 48.92-93 (cited above), the term /inga is inserted:

bhima$ankaranama tvam bhavita sarvasadhakah/
etallingam sada pajyam sarvapadvinivarakam//53//

With the name Bhimasankara you will perfect everything. That
linga will always be worshipped and dispel mishap.

In addition to this insertion, the colophons of both KS 20 and 21 include the
term jyotirlinga, thereby characterizing the form of Siva that remains at the

pilgrimage site.®!

% This last sentence is actually a taunt from Siva to Bhima. Previously in verse 73, as he
struck the parthiva with his sword, Bhima had mockingly proclaimed this same phrase to the king as
though believing the parthiva to be powerless:

karalam karavalam ca parthive priksipat tada/
pasya tvam svamino adyaiva balam bhaktasukhavaham//73//

He drew out his sword and struck the parthiva thus: “Behold the strength of your

lord, a delight to his followers now!”

5! It should be noted that while the present pilgrimage site is located only a few hours bus
ride from Pune in the town of Bhimasankara, the textual evidence, in part, points us far afield to the
state of Assam in the north east of India. The region of Kamaripa is found near the capital city of
Gauhati. The translators of the KS say: “It is identical with the Gauhati region of Assam. It is a sacred
Mahipitha associated with Sakti.” This is a reference to the Kamakhya temple, famous in the region.
See The Siva Purana part 111, (2002), 1330. The verse for which this note is made (KS 20.2) reads:
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So far, our comparative analysis of JS and KS versions of stories has
pointed to a number of cases in which the later tradition (i.e. KS) includes
changes that serve to clarify elements of the earlier version (i.e. JS), particularly
with regard to the role of /izgas in the worship of Siva. This is another case in
which the KS redactors seem to have felt the need to clarify what they perceived
as missing from the earlier story, namely, a definitive statement that Siva
remains in the form of a /isiga. The differences between the parallel material in
the JS (ca. tenth c.) and the KS (ca. thirteenth c¢.) may suggest a trajectory of
development, whereby lirigas became more important and the jyotirlinga cult was

further consolidated.

kamarapabhidhe dese samkaro lokakamyaya/
avatirnah svayam siksat kalyanasukhabhajanam//2//

Sankara appeared in the country called Kamariipa in his own bodily form, which was
beautiful and full of joy, with the desire to benefit the world.

That Siva’s manifestation (‘zvatirnab’) occurs in this region is a strong indication that the site
itself may have at one time been located there. B. K. Barua in Temples and Legends of Assam suggests
that there is a group of myths about Raksasas living on mountains in the Kamartpa district and sites
our myth about Bhima from the SP in this context. He refers also to the Vayu and Brahmanda purapas
as the other sources but gives no specific citations. See B. K. Barua, Temples and Legends of Assam,
(Bombay: Bharatiya Vidya Bhavan, 1965), 10. While the mythology connected to Kamikhya is also
connected to Saivism through the Sati and Daksa’s sacrifice myths, there is little else to suggest it has
any direct connection to our Saivite myth. The two Saivite Jiznga temples in the region were built in
the eighteenth century. It would appear, at present, that there is no definitive architectural evidence to
substantiate an alternative to the Maharastran site. Further investigation of Saivite sites in Assam
could answer this question more definitively.

It should also be noted that JS 48.4 names mount Sahya as the home of Bhima. This
mountain is identified as part of the Northern Ghats of Maharastra. Unless there is a mountain in
Assam with this name, the text presents us with an interesting geographical association of two distinct
regions of India. The current site’s primary claim to the narrative is the connection of the demon’s
name with the Bhima river which runs through Maharastra. The site is considered the river’s source.
For a discussion of the pilgrimage site as a source of the Bhima river see Feldhaus (1995), 22-23.
There is a manuscript from Bori specific to this river and that mentions the pilgrimage site. The text
claims to be from the Padma Puripa. See Bori MS 172 of 1880-87. One of its main stories is about
Siva’s defeat of the demon Tripurasura, but specifically connects the battle between the two with the
creation of the river Bhima. See also Bombay State Gazetteer: Poona District, (Bombay, Government
Central Press, 1950), 612.
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Interestingly, this development seems to continue into the modern
tradition. The version of the story in the popular pamphlet literature sold at the
Bhimasankara temple includes an interesting addition to the medieval traditions
in JS and KS. This addition further elaborates on the jyotirliniga theme that we
find absent from JS 48. Here, Bhima is about to strike the king himself, rather
than the parthiva to which the king prays. Instead of the god appearing from the

object of worship as per the SP, flames emit from it:

But before his weapon struck down, a tongue of fire emitted from
Lord Siva’s linga with a terrible noise, and Bhima was enveloped
by it. Priyadharma (the king) heard a helpless, heart splitting

scream and his meditation was broken.%

This modern account employs a /iriga directly as an instrument of destruction,
rather than the Ganas or the sound hum as in JS and KS. The /iziga emits, like a
giant flame thrower, a fiery belch that completely consumes and destroys
Bhima. Perhaps the writer of this story, like myself, was somewhat perplexed by
the lack of references to a jyotirlinga in the puranic versions of this tale and so
created more satisfactory adjustments. With such a story, could anyone doubt
that this is a jyotirlinga now?

Notably, this modern appeal to flame-throwing /ingas has medieval
precedents. There are, to my knowledge, no parallels in the “official” stories of
the twelve jyotirlinigas, but similar accounts of /iigas emitting flames are
scattered throughout the second part of the Avanti-khanda, the Caturasiti-Linga-
Maihitmya (Greatness of the 84 Ilingas). Examples include chapters 4.32-33,
12.22-23, and 45.53-54. Compared to the jyotirlinga stories in JS and KS, one of

the notable differences of these stories (and indeed of all the 84 stories related

62 Excerpt from “bbimari Sivasankarici kathd”, in Svri Bhimdisankara Mabatmya, Maratht aurtii,
(Pune: Mandar Printrs, 1995), 12-13. In this simplified account of the Sanskrit version we see a
number of other changes as well. For example, all references to Visnu are dropped. Kumbhakarni is
no longer associated with Ravana and the Ramayana but, according to the story, has been killed by the
king himself. The revenge sought by Kumbhakarna’s son Bhima is thus direct; there is no shift
between Siva and Hari.
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in this mahatmya) is that the majority of the /inigas are not installed by human
beings or other creatures. Rather, the stories follow a pattern whereby a
protagonist encounters some kind of trouble and is directed to an existing /iziga
already established in a particular location around Ujjain.* The jyotirlinga
stories, by contrast, are united by their concern to discuss the origins of the sites

in relation to specific devotees.**

Conclusion

So far, we have seen several patterns in the stories. The first six describe a
variety of ways to worship Siva: mytyumjaya rites, vedic rites, and rites with
yantras and martis, as well as parthiva rites. Despite the fact that the stories are
collected together under the rubric of jyotirlinigas, lingas are not prominent in
the stories themselves. In the JS versions of these six stories, /iriga worship is
only mentioned in two of them. Reference to the jyotis or jyotiripa of Siva only
occurs in two of the stories. This suggests that many of the stories may not have
originated as stories about jyotirlirigas. Rather, they may have originated
independently, possibly as local traditions associated with the individual sites.
The parallels to these stories in epic and purdpic materials seem to support this
supposition.

We also saw a significant shift in the language of the jyotirlinga stories
between JS and KS. The JS simply groups a selection of Saivite stories together
and somewhat superficially assigns to them the name of jyotirlingass. The KS,
however, actively promotes /inga worship and inserts lizigas into earlier stories.
Below, I will suggest that this shift in language may point to a process of

stabilization between the tenth and thirteenth centuries, whereby the /inga and

% One example (SkP V, ii, 60.38) mentions in passing that Brahma installed the /ings in
Mahikalavana, but does not focus on the installation itself. It is an event that took place before the
time of the given story. This reminds me of the examples from chapter 29 of the early SkP that we
looked at in chapter one of the dissertation which saw Brahma install several of the /rigs at Varanasi.

% There are a few examples in this group of 84 lingas that describe the J/ings emerging
suddenly from the ground to help diffuse a particular dilemma. These are the exception and parallel
the emergence of the Mahikala jyotirlinigs in the JS and KS.
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linga worship came, finally and decisively, to displace earlier forms of aniconic
Siva worship. In my view, the use of the term parthiva in JS may hold the key to
reconstructing some of these earlier forms of worship.

In the next chapter, I will follow the same lines of inquiry with reference
to the remaining six stories. Rather than assuming that pirthiva must always
mean /inga, I will continue to explore other possibilities. Likewise, my analysis
of these stories will continue to highlight evidence for the diversity in the
worship of Siva and in the conceptions of the god and his relationship to vedic
ritual and Vaispavism. In my view, to see all types of Saivite worship as
homologous and to conflate what may well be divergent strands of Siva worship
without considering several lines of inquiry would put a premature end to what
could potentially lead to some enriching understanding of the development of

the jyotirlinga cult.
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Chapter Three

FJyotirlinga Stories from the Siva Purana: Part Two

This chapter continues the discussion begun in chapter two and features the
stories of Visve$vara, Tryambakesvara, Vaidyanatha, Naganatha, Ramegvara, and
Ghuémesvara — the final six jyotirlingas according to the SP tradition (JS 49-57;
KS 22-31). For the most part, these stories follow the same patterns as the first
six stories. Only two of these six stories (Vi§ve$vara and Ghu$mesvara) include
references to /linga worship in the JS, and even in these two examples, the
worship is not directed to the central jyotirlinga identified with the respective
sites. As in the previous chapter, we will see many examples of pZrthiva worship
in the JS, and we will encounter cases in which /ingas become more prominent
in the KS.

However, the second half of the jyotirliriga story cycle in JS and KS does
exhibit one notable difference from the first half. This group of stories contains
more references to Siva’s light form (jyotiripa). The Vaidyanatha, Naganatha,
Rimesévara, and Ghuémeévara stories all include references to Siva in his light
form. In chapter two, we briefly examined this theme in relation to the
Mallikarjuna and Kedaranitha stories. In this chapter, we will therefore explore

the theme in more depth.

7. Visvesvara [JS 49-51; KS 22-23]

We have already discussed the story of Vi§ve$vara in some detail in chapter one
in the context of early lists of /inngas. Here, I will briefly note some significant
aspects related to the types of worship mentioned in the three chapters
dedicated to this jyotirlinga in the JS (i.e., chapters 49, 50, and 51) as paralleled
in KS 22-23. As we will see, this story is unique in the collection of jyotirlinga
stories because it does not contain any description of worshipping a central lirnga
nor any reference to the establishment of a sacred site through ritual. Moreover,

there are no tales describing the incorporation of parthiva rites.
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The material that is common to both texts (JS 49-50 and KS 22-23)
focuses instead on the creation of the universe and the role that Varanasi plays
in creation. This cosmogony serves to explain, among other things,” the
presence of God in Varanasi.

In contrast to the stories about the other sites, there is little or no
indication of this jyotirlinga’s origins and ritual context. Chapter 49 of the JS
makes indirect mention of a linga’s permanency (49.46) and power to destroy sin
(49.54). In JS 49 and 50, there are two brief references to the establishment of
the central /inga (i.e., 49.42 and 50.50 as paralleled in KS 22.21 and 23.26
respectively). JS 49.42 attributes the establishment of the Jiniga to Siva himself,
whereas JS 50.50 attributes it to Brahmi. Aside from these brief references,
however, the chapters focus on Viaranasi itself.

JS 50 contributes a significant discourse about the twelve-linga yatra in
Varanasi. As we have seen in chapter one, this material has its own interesting
history. JS 50 is clearly derived from the early SkP, and it employs the name
Avimukta for the central /inigs. For example, as in the earlier text, Avimukta is so

named because Siva does not abandon the place. Compare JS 50.27-28:

atah priyam idam ksetram yasmac ceha gatih $ubha/
avimuktam na maya yasman moksye ‘ham na kadacana//
mahat ksetram idam tasmad avimuktam iti smrtam/

Now this place is precious because result here is auspicious. It is never
abandoned by me and so I will never leave. This great place therefore, is
known as Avimukta.

5 I have chosen not to address the portions of JS 49 that make reference to stories about
Siva’s brabmabatyi (Brahmin murder) and the decapitation of Brahma. This account has no particular
bearing on the rites of worship related to the linga or parthiva rites. It is interesting to note,
nonetheless, that JS 49 presents a unique account of Siva’s brahmabatyi where, rather than fixing itself
to Siva’s hand, the decapitated skull of Brahma follows closely behind Siva in his travel to Avimukta.
Thus, for example, JS 49.71 states:

jagama prsthato lagnam kapalam brahmanas tada/

The skull of Brahma followed closely behind on his heels.
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to early SkP 29.41-42:

na ca muktam maya yasmad avimuktam idam tatah/
ksetram varanasi punya muktidam sambhavisyati//
avimukte$varam mam vai yo ‘tra draksyati manavah/
ganapatyagatis tasya yatra tatra mrtasya ha//

and because I never leave it, it is Avimukta. The auspicious site of
Viranasi will produce the gift of release. Indeed, the man who will
see me here as Avimukte$vara, becomes a (Gana lord wherever he
dies.

As noted in chapter one, JS 50 may preserve evidence of a transitional period of
flux between an earlier, local Viaranasi cult of twelve lirigas, centred around the
Avimukta /iziga, and a newer, pan-Indian cult of twelve jyotirlinigas. In the latter,
I proposed that the Avimukta /inige has been renamed Viévesvara.

A similar local concern is evident in JS 51. Unparalleled in the KS, this
chapter is an extended description of the benefits and results that one obtains
from visiting the pilgrimage site at Kasi (another name for Varanasi). No
reference to a /inga is made.

To an even greater degree than the JS version of the Bhimadankara story
(S 48; see chapter two), the material about Avimukta/Visve§vara in JS 49-51
and KS 22-23 provides an example of a group of stories that is still strongly
associated with a specific locale. This site has been integrated into the pan-
Indian cult of jyotirlingas, and in the JS and KS, its stories are framed by the
rubric of the twelve jyotirlingas. The Viévesvara stories, however, have not been
assimilated to the narrative patterns that are common in the JS and KS, and the
material about this site still bears many marks of its origins in local pilgrimage

traditions.
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8. Tryambakesvara [JS 52-54; KS 24-27]
The account explaining the origins of the Tryambake$vara jyotirliniga is treated
in three chapters in the JS (52, 53, and 54) and four in the KS (24, 25, 26, and
27). Much of this material has its own history outside the cult of jyotirlingas.
Specifically, the story draws themes from the accounts of Gautama’s curse of
Indra and the descent of the Ganges in the Rimayana and Mababhirata (as
shown in Appendix F). The versions of the Tryambakes§vara story in the KS and
JS incorporate elements of these epic accounts but introduce an entirely
different plot structure.®

In JS 52-54; KS 24-27, Gautama seeks to end a drought afflicting the
members of his community and elicits the aid of Varuna, the lord of water.
Envious of his success, Gautama’s fellow ascetics seek to exile him from the
community. They trick him into murdering a sacred cow, who in reality is the
god Ganesa. Thinking himself guilty of this grave sin, Gautama allows himself
to be exiled and performs the austerities and rites (vratas) that his colleagues
impose upon him. Later Siva appears to him and tells him all about the injustice
that the sages have caused him. Gautama is grateful rather than angered by the
sages’ deception, because it has led to his vision of Siva, and Gautama asks that
the Ganges river be brought to that spot. After arriving in the form of a woman,
the Ganges remained there and became famous as the Gautami river.

Among the rites that Gautama performs in his worship is a type of

parthiva worship, similar to the one performed by Ghu$m3 in the Ghu$mes$vara

% Notably, these epic accounts remain entrenched in the iconography and mythology
of the modern pilgrimage site of Tryambakeévara, evincing the continuity of these traditions.
For example, there is an image of Gautama on top of Brahma giri (hill) along with two smaller
images: one of Gautama’s wife Ahalyd and the other as Indra disguised as Gautama. At least
this is how the images were interpreted from me by Tarun Joshi a Brahmin from Nasik on
pilgrimage to the site. Indra’s deception of the Gautama family is found in the Rémdyana 1, 48-
49. In this account Indra, having fallen in love with Ahalya, disguises himself as the sage and
entered their domicile. Angered by the deception, Gautama curses Indra. Indra’s deception is
not part of the JS (52-54) or KS (24-27) Tryambakeévara story and may have been part of a
pre-jyotirlinga tradition recognizing the site. Indeed the mountain Brahmagiri is a kilometer or
more from the Tryambakeévara temple, which could have arisen sometime after the mountain
site had been established.
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story (JS 58; see below). One hundred thousand small clay balls are formed and

then worshipped. For example JS 53 states:

parthivanam tatha kotim krtva devam visesatah/
gamgayam ca tatah sndtva patadcaiva bhavisyasi//56//

Then having formed one hundred thousand clay balls properly for
the god and then having bathed in the Ganges, you will be
purified.

In the Ghu$mesvara story in JS 58, the clay balls are thrown into a lake. Here, in
JS 53.55-60 and KS 25.53-58, the balls are worshipped with water drawn from
the Ganges river and contained in one hundred pot-fulls of water.

Like the Ghuémesévara story, this ritual description speaks to the rich
variety of rites incorporated into the worship of jyotirlingas. As we have seen, the
stories collected in JS and KS demonstrate no single or unified way to worship
Siva. Accordingly, it may be best to see the jyotirlinga cult as merging different
Siva rites and ritual traditions, including practices drawn from vedic and
probably also tantric traditions. The evidence of the other stories in JS suggest
that rites involving a single parthiva form may predominate, but even in the
early period, these seem to have co-existed with rites involving /ingas, clay balls,
images of Siva, and other types of ritual objects.

Furthermore, as we will also observe in the Ghu$mesvara story, there is
no clear connection between this parthiva rite incorporating one hundred
thousand clay balls and the single Jiniga in which Siva remains later in the story.
Indeed, the only instance of the term /iriga is in JS 54 when the narrator once
names Tryambakes$vara as a jyotirlinga (JS 54.20). There are no references to any
lingas in the context of descriptions of worship.

As might be expected, the KS version expands on JS 54.20. The parallel
in KS 26.50-56 speaks to the benefits that worshippers receive if they visit and
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see the jyotirlifiga; however, as in the JS, there is no direct indication that the
67

Jyotirlinga proper relates to the clay balls formed and worshipped by Gautama.
The modern temple at Tryambake$vara is built upon a much older
temple from about the thirteenth century and is situated about a kilometer or so

6 the source (according to popular tradition) of the

apart from Brahmagiri,
Gautami river. It is likely that we are meant to imagine Gautama’s parthiva
worship as taking place on the mountain; according to JS and KS, he is to
circumambulate the mountain during his vrata rather than the temple site. The
geographical separation of temple and mountain could also indicate that the
temple site only later came to be designated as a jyotirlinga.” The story of the
parthiva rite of Gautama may have functioned as an independent story prior to

the site’s association with the cult of the twelve jyotirlingas.

% It is also interesting to note the unusual shape of the /iniga at the modern temple. The shape
points to a division between the jyotirlinga as residence of Siva and the Brahmagiri as ritual playing
field. This Jiziga actually consists of three “thumb-sized” /irigas representing the gods Brahmi, Visnu,
and Mahegvara. These tiny /izigas are located inside of the hole of the pitha (base) from which more
standard /irigas generally protrude. Unfortunately I have not unearthed any textual references to this
unusual configuration. The priest’s explanation was two-fold. One is that they represent the three
gunas; the second is that they represent the three-fold semen of Siva who contains within himself all
three gods. The pitha thus, in this analogy, is the yoni or vagina of the goddess Parvati, Siva’s wife, and
the entire liturgical unit resonates as the creative fulcrum of the world.

% Just behind the walls of the Tryambakeévara temple compound right on the bank of the
Gautami river is a small, currently active temple, dedicated to the goddess Gayatri. This temple is
reputed to be the oldest surviving temple in the town and is dated, according to the priests who run
the Tryambakesvara temple, to the thirteenth century. The existing jyotirlings temple from the
eighteenth century was constructed on top of a similar structure. The surrounding region is also well
known from a group of eleventh to thirteenth century Jain and Hindu ruins in nearby Angenari,
which evince the religious prosperity of the pilgrimage site during the mediaeval period. It is probable
that at this time, between the writing of the JS and KS, the site’s status as a jyotirlings was solidified,
and a monument to celebrate it was built.

% Gautami-mihatmya, which may date to the tenth century recognizes the pilgrimage sites of
both Tryambakesvara and Brahmagiri. It does not, however, call the /i7iga a jyotirlings, nor does it
contain any reference to Gautama’s parthiva worship. On the dating of the Gautami-mahitmya see
Hazra (1985), 155-56. The Sanskrit editions follow the manuscript tradition in presenting this text as
inserted in the middle of the Brahma Puripa (chapters 74-175; or chapters 70-170 depending on
which edition). The English translators, however, have removed the text and appended to the end of
the Brabmai Purina; Shastri, part iv, (1985). Kane (1991) has discussed this work in vol. 4, 707-711.



PhD Thesis: B. Fleming - McMaster, Religious Studies 101

9. Vaidyanatha [JS 55; KS 28]

Vaidyaniatha is the topic of the next story. The story appears in JS 55 and in KS
28 and, in both versions, contains a reference to Siva’s jyotiripa. There are two
modern sites that claim to be this jyotirlinga; one site is located in Parli,
Maharastra, and the other in Deogarh, Jarkhand. Accordingly, in JS and KS
versions of the Vaidyanatha story, we find some hints of past uncertainty about
the site’s precise location. ‘

As in the previous story (i.e., Tryambakesvara), both JS and KS draw on a
theme also found in the Ramdiyana and the Mabibhirata; in this case, it is the
demon Ravana’s sacrifice of his own heads.”® In the epic accounts, Ravana offers
nine of his ten heads in a sacrificial fire to win the favour of Brahma. The god
restores the heads to Ravana’s body and offers him any boon except
immortality.”’ Depictions of this sacrificial scene are widespread in Indian art
and literature. For example, it appears as part of Kalidisa’s Reghuvamsa (fifth
century CE),”” and there is a relief carving of the scene on cave 16 at Ellora
(eighth century CE; see Plate V).

70 Tt appears in the seventh book of the Ramayana (VII, 10.10-15) and is featured as an
episode of the Mabiabhirata’s retelling of the Ramayana (11, 259.15-26). Both epic versions are
probably late additions to the texts.

! In the epic versions the austerities of Ravana’s brothers Vibhisana and Kumbhakarna, are
also described. JS attributes the austerities of the brothers, such as standing in five fires in the summer
and staying in water during the winter, to Ravana himself. It is Kalidasa’s Raghuvamsa that first
focuses on Ravana’s relationship with the god Brahma apart from the demon’s brothers (see the note
below). ~
™ Canto 10.41-44. Reference to this myth in Kalidasa’s Raghuvamsa is found in Charles
Dillard Collins, The Iconography & Ritual of Siva at Elephanta, New York: Suny, 1988), 45. Collins
actually cites 12.89 of the Raghuvamsa, which is a reference to Ravana’s nine headed sacrifice as well as
to the demon’s shaking of Mt. Kailasa. Nonetheless, Collins’s reference points us to one fifth century
source that directly connects the two motifs together as found in the Vaidyanatha story.

The shaking of Siva’s mountain is known in Hindu iconography at the Kaildsa temple in
Ellora as well as at the jyorirlinga temple in Aundanaganatha. Both of these themes (i.¢., the sacrifice of
heads and the shaking of the mountain) are represented in the present story of Vaidyanatha. In the JS
the shaking of Kailasa occurs in chapter 56 and not in 55, but is told in the context of Vaidyanatha; in
the KS it is contained in chapter 28 along with the sacrifice motif.

7 This is the main “cave” at Ellora (Verula) named Kailasanitha, built in the eighth century
and is dedicated to Siva. Included in its numerous relief carvings are two standard depictions of the
lingodbbavamdirti myth that (as noted in the introduction) I also observed at Srisaila, Aundaniganitha,



PhD Thesis: B. Fleming - McMaster, Religious Studies 102

There are clearly several centuries of development between the story’s
origins and its medieval expression in the JS. The major difference between the
epic and the puranic versions of the story is that, in the puranic version, it is Siva
rather than Brahmi who appears before Ravana and grants him a favour as
reward for his austerities.”*

In JS 55, the narrative is told twice. The first account (55.1-9) is told by
the puranic narrator, the Stita. The second account (55.18-38) claims to be told
by the demon himself to the sage Narada, who visits Ravana at the behest of the
gods. Siva’s interaction with Ravana is thus described twice. The first is found in

JS 55.5-6:

arabdham ca tada tena chinnani nava vai yada /
ekasmin avaSiste tu prasannah $ankaras tada //5//
§iva uvaca /

manasa$ cepsitam brihi dadami tava raksasa /
raksasa uvaca /

yadi prasanno devesa dehi me balam uttamam //6//

He had began to cut nine of his heads until one remained. Only
then was Sankara pleased. Siva said: “Tell me your mind’s desire
and I will give it to you, O Demon.” The Demon replied: “If you
are pleased O Lord of gods, then give me ultimate strength.”

and Ramegvara. This cave also depicts another story related to the Vaidyanatha jyoririinga as well as to
epic material: Ravana raising Kailasa mountain. Some secondary literature asserts the possibility that
Kailasanatha was originally dedicated to a jyotirlinga. This claim is made, for example, in the temple
literature of the Ghuémesévara site, which is located about 2 kilometres from Kailasanatha. The
Mabharashtra State Gazetteers also states this possibility; see Ellora District, (Bombay: Directorate of
Govt. Print., 1959): 973-74. The stories of Ghusmegvara in the SP tradition, however, are not at all
related to those of Vaidyanitha, and aside from the statements of these two secondary sources, I have
found no further evidence to support this connection. Rather, because the Vaidyanatha stories are
actually expressed in the relief carvings at Ellora, I suspect that at one time that monument was
dedicated to this form of Siva. While an intriguing connection, more evidence would be needed to
substantiate this assertion.

7 Kalidasa’s Raghuvamsa also presents Brahma as the one to whom Ravana offers his heads in
penance. Brahma is referred to as “srastup” or “the creator.” In this version the poet has Visnu
narrating the account, and he parallels Ravana’s sacrifice to Brahma with the demon’s forthcoming
death on the battlefield. See R. D. Karmarkar (editor), Raghuvamsa (cantos vi-x) of Kalidasa, (Poona: A.
V. Patwardhan, 1936), 77-78.
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In the first account of Siva’s appearance to Ravana in JS 55, there is no mention
of his “form of light,” nor is there any mention of his physical form in any way.
He is simply pleased and then speaks to Ravana.

The second account of the interaction between the two, attributed to the
demon himself, is found at JS 55.30-33:

puna$ caiva Sariram hi tyaksyamy agnau vicarya ca //
siramsi ca viSuddhani krtva tu camdanadibhih //30//
chitvaikaikam §irah sarvany arpitini maya nava//

yavac ca dasamam chettum prarabdham rsisattama //31//
tavac caiva svayam devo jyotirapo harah svayam //
avirasit tada tatra mameti vyaharan §ivah //32//
prasanna$ca varam brithi dadami te samipsitam //

ity ukte ca rsiSresta maya drsto mahesvarah //33//

I will throw my body into the fire again. I purified my heads using
sandalwood at first. One by one, nine of my heads were cut and
offered into the fire, and when I began to cut off my tenth head, O
Great Seer, then God Hara himself appeared in his form of light.
Siva spoke to me: “I am pleased. Ask any favour that you want and
I will give it to you.” Addressed in this way, O excellent sage, I saw
the Great Lord.

In the second telling of Ravana’s encounter with Siva, the god appears in his
“form of light” and speaks to the demon. After being addressed by the god, the
demon then sees him in JS 55.33: “mayai dysto mabesvarah” (literally: “the Great
Lord was seen by me”). It is possible that the voice of Siva emanates from the
light, which is then is seen by Ravana.

The term /iniga is absent from both accounts of Ravana’s worship of and
encounter with Siva in JS 55. In the course of Ravana’s retelling of his sacrifice,
the term parthiva is employed. In JS 55.25-26, the demon recounts how he
entreated Siva by establishing the parthiva in his fire pit and by making offerings

to it:
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tada may3d ca kruddhena bhiimau gartam vidhaya ca //
tatra ‘gnim ca samadhaya parthivam parikalpya ca //25//
gamdhai§ camdanai§ caiva dhupai$ ca vividhais tatha /
naivedyaih pajitah S$ambhur aratrikavidhanatah //26//

Filled with anger, and digging a hole in the ground, I
installed a fire and set a clay form there. I worshipped
Sambhu with food offerings and various incenses,
sandalwood, smells and performed arti.

The term parthiva (translated above as “clay form”) here denotes a single
earthen ritual object which is set into the flame in a hole in the ground and
which is apparently the object of worship through offerings; the passage gives
no hint of the precise size, shape, and nature of this object.

JS 55.25-26 is repeated verbatim in verses 42-43 in KS 28; the KS version
therefore includes the term parthiva.” Elsewhere, however, this version employs
the term /iniga and even the term jyotirliniga. In fact, the later text focuses the
story partly around the /isiga, even though the earlier version makes no
reference to this object at all.

The /iniga is central, for instance, to the twist that KS adds to the story of
Ravana’s sacrifice (see KS 28.12-20). After the first telling of the demon’s
sacrifice and Siva’s appearance in his light form, the KS recounts that the
demon asks the god to be allowed to transport his /izga to Lanka with him. Siva
agrees but stresses that it must not touch the ground before arriving there, since
it will become permanently fixed wherever it falls. On his journey home the
demon has the urge to urinate and leaves the /iniga in the hands of a cowherd
boy. The Jiriga becomes too heavy, and the boy sets it down, whereby it becomes

tixed. Realizing his mistake, Ravana must leave without the /inga.

75 The translators of the KS 28 render parthiva as “earthen idols” (v. 42), as also with other
occurrences of this word. The term sometimes occurs in association with linga, but not in all cases. It
is difficult to determine whether the /g is intended by this passage. See A Board of Scholars (1969),
vol. 3, 1370.
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Interestingly, this twist is missing from the second retelling in KS 28.
The KS follows the JS in including the second description of the sacrifice, as
told from Ravana’s perspective; there, however, no reference is made to his
transport of the lisiga. Ravana, after beholding Siva as the jyotir@pa, simply asks
him to remain at the spot, as per JS 55. This omission further suggests that the
travelling Jinga tale is a secondary addition, inserted by the KS redactors for
reasons that we will explore momentarily.

First, however, it is important to note a significant difference in the KS’s
version of the second retelling: in KS 28 the light form is explicitly called a
jyotirlinga. After Siva’s theophany, he restores the demon’s heads and offers him
divine favours, which include the request to remain in the world. At this point

Riavana states:

dar$anit pujanij jyotirlingaripo mahesévarah/
bhuktimuktiprado loke sarvesam hitakarakah//58//
jyotirlingam aham tadvai pajayitva viSesatah/
pranipatyagatadcatra vijetum bhuvanatrayam//59//

From the vision and worship of the Great Lord in the form
of the jyotirlinga one receives release and joy. He causes
benefits for everyone in the world. I worshipped that
Jyotirlinga excellently. I prostrated myself and came here to
conquer the three worlds.

This passage does not appear in JS 55. In KS 28, it serves to clarify the meaning
of the “form of light” mentioned in Ravana’s account of the theophany in JS
55.32 and KS 28.50. Specifically, the “jyotirlingaripo” of KS 28.58 echoes the
“iyotiripo” of KS 28.50 and suggests a direct connection between the light form
in which Siva appears to Ravana and the form of the Jyotirlinga in which he
remains at Vaidyanatha.

The addition of this passage speaks to KS’s overarching concern to make
clear how the jyotirlinga stories relate to /isigas, an issue often left unexplained in

the JS. Like the KS’s gloss of “parthive” as linga in Kedaranatha story (KS 19;
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see chapter two), this change may hint at a shift in the understanding of Siva
worship, marked by an interest in promoting /iniga-centred worship as well as by
a tendency to re-interpret earlier concepts and practices in terms of /ingas. In
the JS, the association between the light form and the /Jings is not well
established. The redactors responsible for KS, however, here make the
connection explicit.

The JS, by contrast, reflects an earlier stage in the development of this
story, closer to the time that the Ravana tale was initially transferred from a
Vaisnavite to a Saivite context. From the differences between JS and KS, we
might further speculate that the /Jirigg was only slowly introduced into the
mythology of the Vaidyanitha pilgrimage site, which had originally been
dedicated to some other form of Siva associated with light. Whatever the precise
prehistory of this story, our evidence seems to point to an early distinction
between the liriga and the jyotiripa; they are not always identical.

In the case of the KS’s addition of the traveling liniga tale (i.e., KS 28.12-
20), there may be another motivation as well. One of the questions raised by
both versions of the story concerns the geographical location of the site itself.
The version in JS 55 seems to have all the action take place in the Himalayas. As
noted above, however, there are two pilgrimage sites dedicated to this
Jyotirlinga, and neither is located in that region: one is in Maharastra, another is
in Jharkhand. It may be argued that the KS added the story of Ravana’s trip
towards Lankd in order to justify the present location of the jyorirliriga,
explaining how it came to be placed somewhere in between the north and south.

The possibility that the original Vaidyanatha site was in the north is
raised both by the JS and by another version of the tale of Ravana’ sacrifice,
which is found in the SkP. In the SkP version (I, i, 8), there is no mention of the
cowherd boy or the demon’s trip with the /iniga. There, the tale is connected to
a linga (not a jyotirlinga) on the mountain Gokarna. In SkP I, i, 8.47 Ravana

offers his head to the /iriga on Gokarna:
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samvatsarasahasracca svasiro hi mahabhujah/
krttva karena lingasya ptjanartham samarpayat//

After a thousand years that great armed one cut off one of
his own heads with his hand and offered it, for the purpose
of worship, to the /linga.

As noted above, there is also a reference to Gokarna in the story of Omkaresvara
in JS 46.43 and in KS 18.4. This is probably the same pilgrimage site mentioned
in SkP I, i, 8.7 As in the JS version of the Vaidyanatha story, Ravana’s sacrifice
here occurs in the mountains in northern India.

Around the time of the compilation of the KS, it may be that some
confusion existed between the present Vaidyanatha sites and a northern location
sacred to Siva and also associated with Vaidyanitha traditions. This, in turn,
may have prompted the KS’s addition of the traveling /iniga tale to explain the
site’s location outside the mountains.”” This proves especially probable, in my
view, since the earliest version of the Vaidyanatha story, in JS 55, did not refer
to a Jinga at all. The traveling liriga tale, along with the other elements unique to
KS 28, may have been added in order to link one of the present Vaidyanatha
sites with the cult of the /Jings. The fact that, even today, there are two
pilgrimage sites claiming to be the legitimate Vaidyanatha jyotirliniga suggests

that the location of the site had, at some time, been put in question.”

76 "This Gokarna of the north is not to be confused with the famous site in south India of the
same name.

77 The idea of an unfixed /iriga accompanying Ravana on a journey is found in the Rimayana
(7.31.38-40). In this epic account a Jiriga rises out of the Narmada river and follows the demon
wherever he goes. He establishes it on the banks of the river and worships it. This river is located in
Madhya Pradesh which is geographically between the Himalayas and Lanka, like the pilgrimage sites
dedicated to Vaidyanatha. This citation indicates that Ravana has been mentioned in connection with
lingas and their pilgrimage sites from a fairly early date.

78 Anne Feldhaus refers to a Parali-Vaidyanatha in north-east India in her new book Comnected
Places (see map on pp. 130 and 245 fn 3). I think she is mistaken. This J/ings is actually that of
Vaidyanitha near Deoghar in Jharkhand and should not have the prefix “Parali-.” My study of the
Jyotirliniga-stotra shows that the prefix is often dropped in regions outside of Maharastra. The literature
from the Parali site in Maharastra makes reference to the other site in the former Bihar but no third
site is mentioned. See also Roy Choudhury’s Temples and Legends of Bibar, (Bombay: Bharatiya Vidya
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Interestingly, the Vaidyanatha site near Deoghar in Jharkhand has its

own version of the traveling /inga tale:

The gods fear that Ravana’s strength will increase if he is allowed
to establish a jyotirliniga in Lanka and so send Varuna (god of
water) into the demon’s belly to cause his urge to urinate.
Meanwhile Visnu comes to meet the demon in the guise of a
Brahmin and it is he that holds and then drops the jyotirliniga near
Deoghar.”

This version demonstrates the importance of the traveling /lings tale to the
authentication of the modern site. The tale is here employed for verification,
suggesting some link with KS’s version. It is impossible, however, to be certain
which of the two current sites is directly related to KS 28.%

We are left, then, with the question of the jyotirdpa. It is intriguing that
the redactors of KS make such effort to ensure that no one could mistake Siva’s
light-form for anything but a /inga. Their careful efforts might suggest that
there was some doubt around the issue too. It is possible, for example, that the
JS preserves traditions about Siva’s light form that were not originally

connected to a /innga at all.

10. Nagesvara (JS 56 and KS 29-30)
The stories of the jyosirliriga Nage$vara are contained in JS 56 and KS 29-30.

The two versions follow the same basic sequence of events with a few significant

Bhavan, 1988), 158-166, which focuses on this site but makes no mention of Parali; there, Choudhury
only makes reference to a jyotirliniga site at Harlajuri about 4 miles from Deoghar in the former Bihar.

7 See Choudhury (1988), 159-60. No reference to a specific text is made that I am able to
cite.

% Anne Feldhaus recounts a version of the traveling /iriga story told in the context of another
Saivite site in Maharastra, namely Mahibale§vara; see Feldhaus (1995), 37-38 n.29. In this version
Ravana is bringing an Ztmalings south for his mother from Kailasa when two demons come out of the
top of it and begin performing tapas. Feldhaus suggests that this story helps create a connection
between mountains and Jirigas; we might consider that this is also the case with the later version of the
Vaidyanitha story. At the same time, the Mahabale$vara story is a means of explaining the existence of
more than one pilgrimage site. '
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differences regarding terminology. In JS 56, there is only one reference to the
term /innga, and this occurs in the second to last verse of the chapter, which
pertains not to Nagesvara but to the following story, Ramesévara, in the next
chapter (JS 57).% KS 29-30, by contrast, mentions the term /iziga five times: KS
29.1, KS 30.32 and v. 43, and in the colophons of chapters 29 and 30. The
reference to the Ramesvara /iriga that corresponds to JS 56.94 has been removed
and placed in the opening verse of the following chapter (KS 31), which is
dedicated to that jyotirlinga.

The contrast between the JS and KS versions is clear from the opening
verses of KS 29, which parallel JS 56.14.% The JS version reads:

atah param pravaksyami nage$am paramatman//14//
jyotiripam yatha jatam tatha ca vinivedyate/

Now I will tell you about the Great-souled Nagesa, and how that
light-form arose.

The KS version adds a reference to a /inga:

athatah sampravaksyami nage$akhyam paratmanah/
jyotirGpam yatha jatam paramam lingam uttamam//1//

Hereafter I shall explain how the light form of the great-souled
one named Nigesa arose, that most excellent Jinga.®

8 "The reference (JS 56.94) reads as follows:
atah param pravaksyami lingam rime$varasya ca//94//
Now I will tell you about the /ings Ramesvara.

82 The first thirteen verses of JS 56 are a continuation of chapter 55 and are not directly
related to the story of Nagesvara.

% There are two other instances where the KS adds “linga,” aside from the colophons of KS
29 and 30. The first occurs in KS 30.32-33, the parallel to JS 57.84. The ]S version reads “Nageso
nama Samkarah” (“Siva was named Nigesa”™); in the KS, the verse is “jyotirlingasvaripo hi namni
nagesvarassivab” (“In the form of a jyotirlinga Siva was known by Nagesvara”). The second instance is
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As with the Vaidyanitha story discussed above, the KS version identifies Siva’s
light form with the /iniga, adding an explicit connection that is missing in the JS
parallel.

In both the JS and the KS, the basic story concerns a group of demons
(riksasas), who lived in a forest on the west coast of India® and who continually
harassed humanity by destroying their sacrifices. They were headed by a female
named Daruka who was a devotee of Parvati. Aided by the gods, the people went
against the demons and drove them to another part of the forest next to the
ocean. There, the demons would capture boats and imprison their crews in the
demon city. One prisoner, who was of the VaiSya caste, was a great devotee of
Siva and instructed the other prisoners on the rites and worship of the god,
which they performed for a period of six months. Seeing their worship, the
demons attempted to stop them. In their midst Siva appears in a form of light
along with a palace with four doors. He gives the Pasupata weapon to the Vaisya
devotee, who then destroys all the demons there. Daruka calls Parvati to help
protect her people and the goddess herself appears and does battle with Siva.
Finally the two gods resolve their dispute, and with laughter both remain in the

world. Siva is named Nagesvara.”

found in KS 30.43, the parallel to JS 57.33. Where JS reads “jyotisam patih” (“Lord of heavenly
bodies”), KS has “jyotisam patib lingaripas” (“Lord of heavenly bodies with 4 linga form”).

3 The location of the current pilgrimage site is related to this geographical reference. There
are two temple compounds that claim to be the authentic site. The first of these is in Dvarka in the
state of Gujarat. This temple is literally found on the coast of the Arabian sea and perhaps best suits
the description given in the texts (JS 56.17, KS 29.4). The second temple is in the town of Aunda in
Mahirastra. This location is about two hundred kilometres from the Arabian sea. This site dates at
least to the thirteenth century based on its style of architecture. The name of Aundanaganitha is also
part of a fourteenth century inscription, so though it may not be the original site, may have existed
when the KS story was written. See G.B. Deglurkar, Temple Architecture and Sculpture of Mabarashtra,
(Nagpur: Nagpur University, 1974), 42.

% In KS 30.32 Parvati is named Siva Nageévari though she remains unnamed in JS 56. As in
the story of Mallikarjuna Parvati and Siva remain, although it is unclear whether the goddess
transforms into a jyotiripam. There was no separate shrine to the goddess at the Aundanaganitha
temple compound. There is also the story of Virasena attached to both versions of the SP. In the
attachment Virasena also obtains the Pasupata weapon from Siva in order to kill the demons on the
coastal city. This story seems to be an alternative ending and does not contribute anything to our
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The worship and appearance of Siva is described in two sections of the
story. When the Vaisya prisoner, Supriya, leads the others in Siva worship, JS
56.54 (KS 29.45) outlines his actions as follows:

karagrhagatah so ‘pi bahun asiksayat tada/
§ivamamtram ca pajam ca parthivim rsisattamah/

O great-souled seers, he went to the prison house and then
taught the Siva mantra and parthiva worship to many there.

The account of worship continues in JS 56.57¢-59b:

tad adhiSena tatraiva pratyaksam Sivaptjanam//57//
krtam ca parthivasyaiva vidhanena munis$varah/

anye ca ye na jananti vidhanasmaranam param//58//
namah $ivaya mamtrena dhyayamtah $amkaram sthitah/

O Lords of sages, the worship of Siva was performed
immediately by the leader along with the rites of the
parthiva while others, who did not know the rules for that
worship, stayed and meditated on Sankara with the mantra:
“Namah Siviya” (“I bow to Siva”).%

In these two passages, pdrthiva functions as a technical term related to worship.
In the first, the term is used in the context of the specific set of ritual practices
that Supriya teaches his companions and is paired with the mantra. In the
second, the two are contrasted; “rites of the parthiva” are reserved for ritual

experts, while others entreat the god with the mantra. Both passages assume

study of the light theophany. It is interesting, nonetheless, to note that Siva instructs Virasena to
worship Nage$vara in a hole the god has made. The jyotirlinge at Aunda is located in a small
underground chamber and is accessible only through a two foot wide passage in the floor of the
temple, suggesting a possible correlation between this alternate ending and that pilgrimage site.

% In the parallel verse from KS 29 the translators have rendered parthiva as “earthen phallic
image,” which modifies paja, but this may be an interpolation on their part. See Siva Purana, part 3,
(Delhi: Motilal Banarsidass, 1969), 1376.
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knowledge, on the part of the reader, of what pirthiva worship might entail,
without going into further detail. They also imply that this type of worship has
its own specific rules, which are also left unspecified.

As typical in the JS, the parthiva is here discussed without any mention of
a linga of any sort. We have seen other cases in the JS where the term parthiva
appears to denote some kind of vessel for containing a god. For instance, some
texts we have examined, such as the chapter dedicated to Kedaranatha (JS 47;
see chapter two), make specific reference to Siva entering the parthiva. JS 47.17

states:
tabhyam samprarthito devah parthive pajaniya vai//

The god was requested to enter into the piZrthiva by those
two so they could worship (him there).

Here, the text describes Siva arriving at the scene of worship and rites:
“vathoktarapt Sambbusca agatya”, (“Siva arrived in the form mentioned”; JS
56.62). It does not, however, specifically mention him entering the parthiva
form. In JS 56, moreover, the term parthiva does not appear in the locative, as in
JS 47.17; the locative would be used of an object into which the god enters.
Instead, in verse 61 of JS 56 Siva responds to the worship in another way: he is
said to have “accepted all” (“sarvam ddade”) of the rites and the forms of
worship, including those “of the parthiva” (“parthivasya”). And so verse 6lab

may be rendered:
yathoktarapiSambhusca dgatya sarvamadade/

Siva, having come as the form mentioned, accepted everything.

It is unclear what the god’s acceptance of the parthiva means in this passage. It is
also unclear whether or not this usage of the term should be read in terms of

passages like JS 47.17.
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In JS 56.54-62, parthiva worship is evidently one group or type among a
number of rites. These rites are clearly meant to invoke the presence of Siva in
the ritual space. Here, however, the form he assumes is described only by the
ambiguous “yathoktar@pi” (“like the form mentioned”).” The only earlier
reference to a form of Siva in JS 56 occurs in verse 14, where the form is a
Jyotiripa. ’

During that phase of the story, however, the god is entirely inactive. He
secretly receives the worship and rites unbeknownst to the devotees,® and he
only appears when they are physically threatened by the rgksasas. In this way,
the narrative seems to express an understanding of the jyotir@pa of Siva as some
kind of potential force, which is dependent on the worship of devotees but
which can be unleashed when needed.

It is at the behest of Supriya that Siva reveals himself. Siva’s appearance
in JS 56 (almost identical to the version in KS 30.10-13) is described in the
following way. Supriya has just called upon his god to protect him against the

demons:

iti samprarthitah s$ambhur vivaran nirgatas tada/
bhavanena sumdarena caturdvarayutena ca//68//
madhye ca jyotiripam ca §ivarapamahadbhutam/
parivarasamayuktam drstva ca ‘pajayat tada//69//
pijitas ca tada sambhuh prasanno hy abhavat svayam/
pasupatam tad astram ca datva ca raksasottaman//70//

% The commentator of the JS edition explains that “yathokta” refers to the visible form that
Siva, who is without form, takes for the benefit of his devotees:

nanunirgunahs$ivah kathamadada ityata ha/
yathokteti/
bhaktanugrahartham svikrtasagunarapa ityarthah/

88 1S 56.61 reads:
sopi svayam na janati grhyate ca §ivena vai//61//

He himself did not know that everything had been taken by Siva.
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jaghana sopakaranan sarvams ca rak$asams tathi/
sarvims tam$ca tadd hatva varam pradad varasya ca//71//

Thus requested, Siva appeared through an opening with a
beautiful palace having four doors. Having seen, in the midst of it,
the very wonderful and bright form of Siva joined with his
followers, he worshipped him. Siva was pleased with that worship
and gave his own weapon named Pasupata. The one possessed of
that weapon slaughtered the chief of the demons and all his
followers. He killed them all and then (Siva) gave a boon to the
best one (his devotee).

Unlike many of the other examples we have examined, Siva materializes in the
midst of a beautiful palace along with his followers. Here the jyotirdpa, which is
described as the “wonderful form of Siva” (“Sivariapamahadbbutam™), is the god’s
potential unleashed. It is through this form that Supriya is given the Pasupata
weapon of Siva, the weapon that causes the destruction of the demons.* The
text is not clear as to whether and how the weapon was transferred into the
hands of the devotee. For instance, did an anthropomorphic god hand it to him?
Or did the weapon appear in the light, to be grasped by the devotee?

The evidence of JS 56.68-71 reaffirms Phyllis Granoff’s assertion, based
on her readings of early puranas, that “Siva never fights” and that “early versions
of these famous myths do not depict Siva as the main actor in the drama.”® Siva
tends to work vicariously through his ganas or devotees. Granoff examines a
number of myths from the early SkP chapter 5 in which Siva “is predominantly
a ball of light. He is not an anthropomorphic deity.”' In early SkP 5.46, for

instance, Siva is “diptamandalab” (“circle of light”).

% The Pasupata is usually described in the purapas as a kind of missile fired from a bow
with incredible destructive force. See SP2 I, 6.15; Linga Purana 11, 26.18. It occurs often in the
Mahbabbiarata as the weapon that Siva gives to Arjuna. We will examine a number of these
passages in chapter four, for example, in VII, 56-57 and III, 39-41. See Mabidbbarata — Cultural
Index, vol. one, 114-115.

? See Granoff (2006), 12.

! Granoff (2006), 25.



PhD Thesis: B. Fleming - McMaster, Religious Studies 115

Granoff’s insights may also help us to understand the theophany in our
story (JS 56.68-71). Rather than telling of an anthropomorphic deity appearing
to aid his devotee, JS 56 features Siva in his form of light. On the one hand, the
absence of an anthromorphic appearance of Siva might be expected, given that
JS 56 is contextualized as a story about a jyotirlings; indeed, lingas are a well
known representation of the disembodied god. On the other hand, Granoff’s
examples may point us to a wider pattern in early depictions of Siva, a pattern
that is not directly connected to the Jinga.”” The JS may assume a broader
tradition whereby Siva appears primarily as a ball of light, which in this
particular story would be his jyotirdpa. The reference to his light form, in other
words, should not instantly point us to the /inga. The direct association of /riga
and light form, as we have seen, is absent in the JS and is probably a later
development, as suggested by its addition in the KS.

Accordingly, when we consider these and other mediaeval stories about
Siva, we should not automatically assume that jyotiripa and other similar terms
(e.g., diptamandala) refer to a linga. Many of the jyotirlifiga stories in the JS seem
to depict Siva as appearing to his devotees as a disembodied light; in some cases,
it seems further assumed that this light has the ability to remain in some kind of
earthen vessel or altar (parthiva).

The redactors of KS make notable efforts to assimilate both the parthiva
and the jyotirdpa to lingas; they seem to have felt it necessary to make sure that
the reader knows these forms of Siva are actually Jingas by revising the text with
new additions of this term. Although it is impossible to reconstruct the reasons
for these differences with complete certainty, it seems plausible to propose that
the KS redactors sought to downplay certain traditions preserved in the JS
version. The earlier stories in JS clearly reflect a different context. One

possibility is that these stories preserve traces of an independent Saivite light-

% In chapter two, in the section on Mallikirjuna, we made reference to a possible tradition of
stories behind the merging of Parvati and Siva. In particular, I cited the Gautami-mibatmya
(Brahma-Purana 135.1-27). This version of the lingodbbavamurti describes Visnu entering into Siva’s
light (jyoris). There is no mention of a /isige at all in this story either.
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cult, perhaps centering on altars, which was only later absorbed to the cult of

the /iniga — possibly by means of the concept of the jyotirlinigas in particular.

11. Ramesvara [JS 57; KS 31]
In the story of Vaidyanatha, discussed above, we encountered one example of
the retelling of tales from the epic Ramayana in the SP tradition. Similarly, the
story of Rameévara in JS 57 and KS 31 expands upon Rama’s arrival at the ocean
crossing between India and Lanka along with his band of monkeys.” Whereas
the story of Vaidyanatha reworked a tale from the original epic and applied it to
Siva, the Ramesvara story adds a new episode to the tale of Rama as told in the
epic.

The JS and KS here recount Rama’s worship of Siva. During a moment
of rest before undertaking his journey to Lanka, Rama turns down an offering of

water because he has not viewed Siva. The text reads as follows:

taj jalam ca svayam nitva patum arabdhavan yada//
tadad ca smaranam jatam na krtam dar§anam maya//9//
§ivasya vanarasresthih katham ca grhyate jalam//

ity uktva ca jalam muktam rimena paramatmana//10//
padcac ca parthivim pjam cakara raghunamdanah//
avihanadikadims$ ca hy upaciran prakalpya ca//11//
pranipatai stavair divyaih samtosya §amkaram punah//
prarthayamasa devesam $amkaram paraya muda//12//

He had taken the water himself and began to drink it when he
remembered: “I have not performed a darsana of Siva. O excellent
monkeys, how can I take this water?” Having spoken, the Great
Rama set aside the water. Afterwards, Rama joyfully performed
parthiva worship. He focused on the practices that start with
invitation, and pleases Siva with divine praise and with prostrations
while he petitioned the Lord of gods with much joy.

% KS 31 consists of 45 verses, almost twice the length of JS 57 containing 23 verses. Unlike
the earlier text, the later one tries to convey the epic narrative in its entirety while maintaining the
highlight of Siva worship. ‘
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As in most chapters examined above, worship is here characterized using the
term parthiva, and it is not explicitly described as directed towards a /iziga. As in
the previous story, parthiva seems to function as a technical term for a set of
ritual practices. Here, further details are provided. parthiva worship is
characterized as a “darsana of Siva,” and the nature of this worship is explained
in JS 57.11-12 as a process that involves invitation (Zvihana), followed by praise
(stava) and by prostration (pranipata). This series of actions may be intended to
invoke the god into or onto some object, perhaps a clay altar or vessel, and
designate its worship. From the context, the term parthiva seems to denote a
particular kind of worship that involves an earthen object of veneration.

This passage presents us with yet another example in which a simple
equation with the /ings does not suffice to explain a reference to parthiva in the
JS: Together with the examples considered above, it sheds doubt on whether the
term parthiva must always refer, in such contexts, to a /iziga or to worship with a
linga.”* In chapter four, we will consider such questions in detail, exploring the
possibility that early aniconic forms of Siva worship preceded the dominance of
the Jiriga in Saivism.” For now, it suffices to note that the JS uses a description
of parthiva worship to characterize the epic hero Rama as a devotee of Siva.

It is at this point in the story that Siva appears in his jyotir@pa:

* The KS 31.22 adds “vidbivar sodasa” which is a reference to the 16 part method of worship,
not indicated in the JS. In this context it is interesting to note contemporaneous tantric sources which
describe the worship of “parthiva lingas.” The Matrkiabedhid Tantra, for example, is dated around
twelfth century and states that one should worship using “12 earthen liigas and 16 ritual accessories”
(“dvadasam parthivam lingam upacaraisca sodasaib”; 8.15). This passage suggests a dialogue between the
compilers of Matykibedhi Tantra and the SP tradition. The tantric text may even derive the theme of
twelve parthiva lingas from the twelve jyotirfingas. Indeed, earlier in the same chapter (8.4), the
Matykabedha Tantra suggests that Siva’s linga consists of light (“jyotirmayam”) and that the Visvesvara
linga of Ka$i is only one sixteenth of it. See Michael Magee (transl) Shri Matrika Bheda Tantra,
(Delhi: Indological Book House, 1989), i-iv, 28-29; see also Bhadrasila Sharma (ed.), Matrkabheda
Tantra, (Prayag: Kalyanamandir, 1960), 36-37.

% For our present purposes, it is notable that parthiva worship is elsewhere linked both
to the lirign and to Siva’s eight-formed aspect. The latter has a strong connection to the vedic
altar, and the clay-form aspect, particular among these eight, is considered the best.
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punah pajam tada krtva gallanadam yada ‘karot//
tada ca Samkaro devo jyotirupo mahesvarah//17//
samgah saparivara$ ca yathoktam rapam uttamam//
dhrtva ca prakatibhaya §ivam astu tada ‘bravit//18//
tad rapam ca tada drstva sarvapijam punah svayam//
krtavan raghavo devah Sivadharmaparayanah//19//

Continuing the worship, he made throat sounds and then the
Auspicious and Great God appeared as a form of light. Along with
his subordinates he appeared bearing the excellent shape as
mentioned”® along with his followers, said: “Blessings!” Having
seen that form, Rama worshipped it again devoted to the worship
of Siva.

After Siva appears in this way and is worshipped further, Rama requests the
ability to defeat the powerful demon Ravana; as in the Vaidyaniatha story (JS 55;
see above), the demon is also depicted as Siva’s devotee. Additionally, Rama asks

Siva to stay. Granting both desires Siva remains in his /inga form:

ity uktas tu Sivas tatra lingarapo ‘bhavat tada/
rames$vara$ ca namna vai prasiddho jagatitale/
iti te ca samakhydtam $rnvatam papahirakam//23//

Thus addressed, Siva took on his linga form. It was celebrated
across the world as Ramegvara. Hearing about it destroys sin.

Since the /inga only appears at this point in the text, I do not think from
this reference alone that it can be linked back to the parthiva in JS 57.11 with
certainty. It appears to be distinct from that object. For instance, the use of the
verb “abbavat” in 57.23b implies that Siva became something that he was not

before.

% Here we see the phrase “yathoktam ripam” (“as the form mentioned”). This is similar to the
usage of “yathoktarap” in JS 56.62, which I argued referred back to the light form in JS 56.14. Here,
however, the association to “jyotir@pam” is even clearer, as the verse with “yathoktam ripam”
immediately succeeds a reference to the Siva’s appearance in his light form.
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Possibly because the JS already mentions a /iziga in its account of this Siva
theophany, there are no significant differences in the parallel in the KS.
However, KS 31 relates a more complete account of the Rimayana than found in
JS 57. The KS version focuses on the arrival at the coast. As in other jyotirliniga
stories we have examined, this version adds more references to /iriga, presumably
to avoid confusion about what Ramesvara is. The term occurs in the parallel to
JS 57.23 (quoted above) in KS 31.40. The first and last verses of this chapter of
KS (vv. 1, 45) also include this word.‘

Lingas are also prominent in another tale about Rama’s Siva worship
attested in the SkP, Liriga Purina, and a variety of other sources (see below for
citations). Like the Rame$vara story in JS and KS, this tale is a Siva-related
episode which finds no counterpart in the RZmayana of Valmiki but which is fit
into the general framework of its plot. This tale is set after the battle; Rama
establishes a liniga after his triumph over Ravana, and he does so in order to rid
himself of the sin of brabmabatyi (killing a Brahmin), which he incurred by
defeating Ravana.

The ultimate source of the tale may be the southern vernacular versions
of the Ramayana. The tale occurs in the adaptation of Valmiki’s original epic by
the Tamil poet Kamba, although there is some uncertainty about his authorship
of the /inga worship episode. Another possibility is that it originated with the
Telugu poet Ranganitha.”” Kamba is dated to at least the eleventh century and
possibly earlier, whereas Ranganitha wrote in the thirteenth century.”® It is
probable, therefore, that the tale about Rama’s brabmabatyi and linga worship

originated after the tenth century formation of the JS.

%7 According to C. R. Sarma, Tamil scholars believe that the /inga episode is not part of the
original Kamba text, but consider it to be a late addition. There is no question about its inclusion in
Ranganatha’s thirteenth century poem, however. See, C. R. Sarma, The Rimayana in Telugu and
Tamil, a Comparative Study, (Madras: Lashminarayana Granthamala, 1973), 120, 136.

% W. L. Smith, Ramayana Traditions in Eastern India, (Stockholm: Department of Indology,
University of Stockholm, 1988), 17.
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The most extensive purinic version of this tale is found in the SkP,
Brabhmakhanda in a section called the Setumahatmya and especially in chapters
44-46 of that part of the text. The Liriga Purina is another purinic text that
alludes to this tale, albeit only briefly (I, 11.38).” Modern popular literature
produced from the temple also mentions the tale in the SkP version, and indeed
it seems to be more widespread than the stories about Rama’s Siva worship in
the SP tradition.

Unlike the Rameévara story in the JS and KS, the tale in the SkP actually
focuses on the /isiga and its installation. In the SkP version Rama seeks the
advice of the sage Agastya who tells him that if he creates and worships a Siva
linga his sin of brabhmahatyi will be removed. Rama sends Hanuman to Kailasa to
get a Jinga, but in the meantime Sita playfully constructs a /iniga of sand. As time
is running out for the worship of the /irngs to be completed, Rama, Sita, and
Laksmana decide not to wait until Hanuman’s return and to worship this sand
linga instead. When the monkey finally does return, /inga in hand, he is
distraught at the course of the events. He tries unsuccessfully to remove the
sand linga with his tail.'” The linga of Hanuman is duly installed and
worshipped, and Rima decrees that it is to be worshipped prior to the worship
of Sita’s /inga. The focus on liriga worship in the SkP version is also found in the
southern vernacular (Tamil and Telugu) versions of the tale and in the modern
accounts.'”! As we have seen, however, this theme is notably less prominent in

the Ramesvara story in the SP tradition.

% The Kirma Purana (11, 30.23) also states that the Rameévara site will destroy the sin of
brabmahatyi and is perhaps making reference to this second version of the Rimesvara tirtha; see Kane,
History of Dbaramasastra, vol.4, 795.

1% There appears to be something of a tradition of different monkeys attempting to remove
sand /ingas with their tails in Tamil Nadu. Vilin, another monkey from the Ramdyana, tries
unsuccessfully to remove a sand /7iga (called “Vayulinga™) at Kaficipuram with his tail; see Shulman,
Tamil Temple Myths, 50-52. Both of these Jirigas today have rings around the bases that are said to have
been caused by the two monkeys’ tails.

! Interestingly, the modern pilgrimage site has accommodated the sectarian version with the
addition of two Jingas apart from the main jyorirliniga. Unlike the earlier sectarian version in the SkP,
which concerns a single /7iga brought by Hanuman, the tradition surrounding the modern site relates
how the monkey brought two /irigas back with him from Kailasa. The first of these is Visvanatha /iziga,
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The ultimate sources for both sets of stories, Yuddha-khanda of the
Ramayana, contains no references to liniga worship or to Siva per se. Rather, in
the well-known chapters 21-22 (Bombay ed.) of the epic, Rama attempts to
subdue the ocean with his arrows and succeeds in winning the favour of Varuna
the god of oceans, who appears and grants safe passage by supporting a bridge
atop the water over which Rama and his army cross. The present site claims to
be situated at the spot where this bridge (popularly called “Setubandha”) was
built; even apart from its identification as a jyotirlinga, the Ramesvara site is
linked to the glorification of this mythic event.

In the Ramayana, after the battle against Ravana, there is no mention of
Rama’s return to that spot, and certainly there is no mention of Rama
worshipping a /iriga to rid himself of brabmabatyi. As noted above, these events
and the description of Rama’s piji are patently part of a later interpretation of
the story.'®

Despite the lack of reference in the Ramayana to any kind of Siva worship
before or after the events surrounding the epic battle between Rama and
Ravana, there is one curious chapter placed in the midst of the combat narrative

that needs our consideration. This chapter has been excluded from the critical

which is supposed to be worshipped before the main jyorirliriga. The second linga is placed near a
statue of Hanuman at the eastern entrance of the temple.

19 Tt is important to note that the SkP specifies that the J/iniga was installed on the peak of
Gandhamiadana mountain and not at its present location. Today there is a temple on the summit of a
small hill that is identified with this place and is located about three kilometres from the main temple.
The SkP makes numerous references to this “mountain” as the site of the main Rames$vara linga.
Evidently, there are some discrepancies between the various textual sources and the modern site. I
believe that the current site originally coincided with the story in the SP tradition but has been
superseded by the later adaptations in order to accommodate the popularity of the sectarian stories. I
think this may point to the amalgamation of two separate sites, both of which may have vied for the
main jyotirlinga status. Whether or not the current site was originally dedicated to a lings is not
discernible from the physical evidence alone. Fergusson, in his study of the Rimesévara site, refers to
another small temple named Gandhamadanesvara that is situated next to the western gopuram. He
dates it to about the eleventh century and says that it is the oldest part of the current structure; see
History of Indian & Eastern Architecture, vol. 1 (Delhi: LPP, 1997), 382. However, this temple is neither
on 4 hill nor is recognized as the official Gandhamadana; this makes it difficult to speculate about its
original function and whether or not it was built to indicate the original spot where the sand /irigs was
constructed.
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edition of the Ramayana,'” but it is found in the Bombay edition as chapter 105;
it occurs just before the final encounter of the two adversaries.'” In this
chapter, the sage Agastya approaches Rama and instructs him on how to recite
the “adityabrdaya” — a prayer to the sun — in order to gain an advantage in the
battle. Within the pronouncement of the sun’s praise are found numerous
references to his qualities of light, such as “jyotirgananim pataye” (“lord of the
multitude of lights”; v. 16) and “jyotisam patye” (“lord of the lights” ; v. 20). The
sun is also praised as the one who contains all the gods (sarvadevatmaka; v. 7)

1% The sun is equated

and is described as an all encompassing god (vv. 8-15).
with, and considered lord over, numerous gods including Brahma, Siva, and
Visnu. In verse 15 he is identified with twelve bodies “dvidasatman,” and in

verse 19 he is considered an embodiment of Rudra:

brahmesanicyutesaya sarayadityavarcase/
bhasvate sarvabhaksaya rzu;tdrﬁya106 vapuse namah//19//

I bow to the god Sira, the ruler of Brahm3, I§ana and Acyuta, who
possesses the splendour of the sun, who is possessed of brilliance,
the resplendent one, to the devourer of all who has a terrifying
form (raudra).

1% This chapter would appear between chapters 93 and 94 of the critical edition.

1% 1 have used a reprinted version of this edition: Srimad Vilmiki Ramayana, part 111,
(Gorakhpur: Gita Press, 1973), 1806-09; the original Bombay ed. was printed in 1880.

'% In chapter five, we will consider the application of similar imagery to Prajapati,
Krsna, and Siva in epic materials and explore possible connections with the prehistory and
origins of the jyotirlinga cult.

1% Notably, “raudriya” here functions as an adjective describing the sun (Sira) and may not
specifically be a reference to the god Rudra. It is clear, however, that the tradition itself has nurtured
an association between the sun and Siva (i.e., the later form of the vedic god Rudra). Though this
verse is not a definitive proof of an early association, it does point us to that possibility. It may well be
that the later tradition interpreted the adjective “raudriya” as “related to Rudra,” another possible
interpretation. Given the clear connection between the sun and Siva in other contexts, I am favouring
this interpretation while recognizing its uncertainty.

One text specifically links Rameévara with the sun. The Brahmi Purana part one has a
number of chapters devoted to the sun (S@ryamabitmya, chapters 28-32). Chapter 28 gives a
description of the temple Konarak (possibly the temple in Orrisa) and specifically names the temple
Ramesvara and the relationship between Siva and the sun in verses 56-65.
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In my view, this chapter may prove relevant to our examination of
Jjyotirlirigas in general and to our analysis of the Rameg$vara story in particular. In
the SkP tale discussed above, Agastya is the advisor of Rdma who instructs him
on how to rid himself of the sin of brabmahatyi through linga worship. In the
stories in the SP tradition, Rama performs rites that summon the jyotir@pa of
Siva, who will give him powers to defeat Ravana. This chapter of the Ramayana
includes both of these themes: [1] Agastya gives Rima advice (though different
in specifics), and [2] in order to gain military advantage Rama praises a god
associated with light and with Siva (i.e., Rudra in the epic example).

Both themes may well have their ultimate source in this chapter of the
Ramayana. If so, we may have a case in which epic traditions about the praise of
the sun as the lord of the lights have been carried into a tradition of stories
associated with Siva and his light form. In my exploration of the prehistory and
origins of the jyotirlinga cult in chapter five, I will explore possible connections
between traditions about Siva, the sun, and the number twelve. In such
connections, we might find traces of a process whereby different strands of
Saivism, some associated with light and some associated with the liriga, were
interwoven into the cult of the jyotirlingas.

In that regard, it is tempting to speculate about a possible connection
between the reference to the worship of the sun in his “dvidasatman” (12
bodies)'? in this chapter of the Rimayana and the SP tradition’s promotion of
the worship of Siva as twelve jyotirlinigas; one wonders, for instance, whether the
former could have served as one of the models or points of inspiration for this

108

new cult.”” This and other possible connections will be explored in detail in

197 This compound is also found as a name of the sun in the Mahabhirata (111, 3.27). In this
passage the sage Saunaka tells Yudhisthira how to address the sun with 108 names. Dvadasatman is
one of these. The sun appears to him and, as a boon, provides enough food for the Pandava’s during
their forest exile.

'% The Bombay ed. that includes the #ditya-brdaya episode is produced from a number of
South Indian manuscripts (S recension) and is in fact the basis of the critical edition. The S recension
was considered superior to manuscripts derived from other regions of India (N recension). Chapter
105, however, is excluded from the critical text probably because it is not corroborated by these
Northern manuscripts. See L. A. Van Daalen, Vilmiki’s Sanskrit, (Leiden: E. J. Brill, 1980), 13-17, 20-
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chapter five. For our present purposes, it suffices to note that a surprising
number of the jyotirlinga stories in SP traditions (e.g., Someévara, Mahikala,
Bhimasankara, Tryambakesvara, Vaidyanﬁtha, Ramesvara) have some direct or
indirect association with the Raémdayana; indeed, the Ramdadyana is more
prominent than is the Mahibbirata as a source of background to the various
stories. At the very least, these parallels may bespeak a persistent concern in the
SP tradition to integrate Siva into the traditions of epic literature and to justify

Siva worship with appeal to the Rimayana in particular.

12. Gbhusmesvara (JS 58; KS 32-33)

The story of GhuSmesvara is the final myth in the sequence of twelve (JS 58, KS
32-33) and, to my knowledge, is unique to the SP tradition. The name
Ghudmes$vara is, on many occasions, absent from lists of the twelve
jyotirlingas.'” The more popular and widespread name for this jyotirliniga is
Ghrsmegvara, which is linked to a completely different myth (see chapter one
note 15). Another name, which S. K. Dikshit has linked to this site, is that of
“Guhesvara.”''’ This name derives from a copper plate inscription dated to 742

CE. The inscription is a donation plate attributed to Prince Dantidurga of the

22. If this is the case, then we can assume that the chapter is most likely of South Indian derivation.
Hopkins is of the opinion that the chapter is a later edition, but he gives no specific date; see Epic
Mythology, (Delhi: Modlal Banarsidass, 1986), 88. This chapter is found in the earliest complete
Telugu recension attributed to Ranganatha which dates to about the thirteenth century; it is not part
of the Tamil recension. See Sarma, 33, 135. I do not think, however, that the Bombay ed.’s inclusion
of 105 could have occurred this late. For example, Ranganatha’s work includes the linga-worship
episode and probably borrowed this, as well as the adityabrdaya-episode from earlier, perhaps
competing traditions. Though I am unable to confirm that the #dityshrdaya-episode was written prior
to the compilation of JS in the tenth century, I will work from this assumption. I base this on the fact
that neither the JS or the Bombay ed. focuses on /irige worship in the present context (Rama’s final
encounter with the demon lord) and so both occur prior to Ranganatha’s work. Further the JS
emphasizes Siva adulation in the epic passage whereas the Bombay ed. identifies the sun with Rudra. I
have theorized that chapter 105 has bearing upon the choice of Rimesvara as one of the twelve
Jyotirlingas and that is because it eulogizes the sun in relation to Rudra.

'% The list given in Viévesvara and Ramesvara temple literature does not include this name.
Many lists cite the alternative name of Ghrsne§vara. For more details, see discussion in chapter one.

105 K. Dikshit, “Ellora Plates of Dantidurga: Saka 663,” Epigraphia Indica, Vol. XXV, part
1, no. 4, (Jan. 1939) 29.
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Rastrakiita dynasty. It is from “Elapura” (Ellora) and states that the prince
bathed at the Guhegvara tirtha.""! The current location of the Ghusmesvara site
is about two kilometres from Ellora, making the identification plausible.
Though not an entirely certain identification, the inscription points to the
possible existence of this site prior to the tenth century date assigned to the JS
and thus helps to further support this general dating for the compilation of the
JS.

The Ghu$mesvara story that is presented in JS 58 and KS 32-33 follows
the general pattern that we outlined at the beginning of chapter two. As we will
see, however, it also inverts this pattern in interesting ways.'? This story is also
unusual in that it represents the only case in which JS directly connects the term
parthiva with the term /Jinga (58.39). The KS version, furthermore, is contrary to
the usual pattern, as the parallel to this verse in KS 32.46 contains no reference
to lingas at all.

The story, as it occurs in JS 58, recounts how a righteous Brahmin named
Sudharmi and his wife Sudeha are unable to have a child. Sudehi is reviled by
her neighbours. Sudharma takes a second wife, the younger sister of Sudeha
named Ghusmia. Ghuéma is very devoted to Siva. Every day she creates 101 clay
forms in honour of the god and deposits them in the nearby lake Sivalaya. She
repeats this rite until she has accumulated 100,000 (Jzksz) lingas. She then
conceives a son, but her sister Sudeha, who becomes very jealous, murders the
boy shortly after his marriage. She cuts him into small pieces and deposits them
into the lake, as Ghuéma had the /ingas. Instead of grieving her dead son, the
younger sister performs her rites with the 101 /irigas as usual. Her son appears
completely restored on the opposite side of the lake. Siva also appears before

her in his light form and threatens to kill Sudeha with his trident. At the request

" Dikshit (1939), 30, lines 15-16: “gubesvarativthasnitena.”

"2 In this general pattern a devotee of Siva encounters a dilemma of some kind, and
entreats Siva to come to the world, whereby Siva appears to the devotee in his light form,
grants a wish to him/her, and remains in the world in a specific location.
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of Ghudma, the god resists killing Sudeha and remains at the spot as a /iriga. He
takes the name of his devotee and is called Ghu$mesvara.

The passage that describes the worship and defines the parthiva with linga
occurs in JS §8.37-39. Ghusma has newly arrived to the home of her sister and
wants to commence a daily service to Siva. The description of this service reads

as follows:

kanista caiva ya patnisvamyanujiiam avapya ca/
parthivan sa cakarasu nityam ekottaram$atam//37//
vidhanaparvakam tacca hy upacarasamanvitam/
krtva sa praksipat tatra tadage nikate sthite//38//
visarjya punar eva ‘Sup@jam krtva vidhanatah/
evam jate tada kale lingam laksam abhat tada//39//

And the youngest wife, having been permitted to do so by her
husband made 101 clay forms and then, according to the proper
rites, she worshipped them and then threw them and the objects
with which she had worshipped them into a nearby pond. Having
thrown them into the pond, she quickly (made another 101 clay
forms) worshipped them properly (and threw them into the pond).
In this way in time she made 100,000 /ingas.

Here the “parthivin” (in the plural accusative) of verse 37 is clearly linked to the
“lingam laksam” (“1000 lingas”) of verse 39. In this context a parthiva linga is
likely a small ball of clay formed in the hand.'”

In the SP tradition, the type of worship described in this story is
paralleled only in the Tryambake§vara story. There, as we have seen, Gautama
forms one hundred thousand small clay balls and worships them with water from
the Ganges (JS 53.55-60; KS 25.53-58). In that story, the balls are described

13 In chapter one note 15 I refer to ghrsna: to rub or grind, the verb from which the
alternative name for the jyotirliriga derives its name. It defines Parvati’s action of grinding red earth
from the region and forming it into a linga, an event that is outlined in the local mahatmya. It is also
possible that this action is related to Ghu§mi’s parthiva worship in 58.37-39 — a reiteration of the
same theme in a different myth.
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with the term parthiva, but they are not called /ingas in either the JS or KS
versions.

I observed a rite resembling the one attributed to Ghusma (as well as to
Gautama) while visiting the town of Omkaresvara, which is home to another
jyotirlinga (see chapter two). A group of seven priests at the Amares$vara
temple''* formed hundreds of small clay balls and placed them in rows across
seven wooden pallets, in which were carved many small grooves to support each
form. These balls were venerated as /irigas by the priests and then deposited
daily in the nearby river.'” It is possible that the JS’s description of Ghu$ma’s
parthiva worship denotes a similar practice.

In JS 58.37-39, these clay balls are described with the term /inge as well
as the term parthiva. This is a striking departure from the pattern that we have
seen in the JS versions of all of the other stories. The other stories in JS rarely
employ the term /Jings at all, and when the term does appear, it is not obviously
linked with parthiva. In JS 58, however, the term /inga occurs a total of nine

times. Does this story, then, shed doubt on the pattern of difference that we

"1* The temple of Amareévara (popularly called Mamareévara) is considered the second and
older jyotirlinga of the town of Omkaresvara. As noted in the investigation of that story in chapter two,
the existence of two linigas is supported already by the SP tradition. See also figure 1 in chapter one
which gives Amare$vara as one of the names of Omkare§vara.

"5 A single grain of rice is placed on the top of each clay ball before it is set on the pallet.
Then a garland of flowers is placed over each of the seven supports and mantras are recited over them.
The clay balls are then thrown from the pallets into the Narmada river and the process repeated. This
rite is preformed three times a day and a total of 125,000 clay Jingas are processed in this way. A
pamphlet from the town of Omkaresvara describing the rite from this temple, though written in
Hindi, employs vocabulary that parallels the Sanskrit of the Ghuémeévara passage:

FET ST AT W & HFT &1 qriore
fert =it frfaes qom gaT )

In this place 125,000 parthiva lingas comprised of sand and ash are worshiped
everyday.

It is possible that the /inigas in the Ghu$megvara story are, likewise, comprised of sand and
ash. “Mamale§varamahadev”, in Omkaresvar Darsan, (Badvaha: Sajahamsa, n.d.).
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have observed between the versions of the jyotirlinga stories in the earlier JS and
the later KS?

Notably, there are other elements to this story that are unusual in
comparison to the rest of the jyotirlinga stories in both JS and KS versions. As
noted above, this story appears to be unique to the SP tradition. Aside from JS,
KS, and the Fyotirlingastotra, 1 have found no parallel or divergent references to
Ghusmesvara.''* To my knowledge, this is the only jyotirliniga story that cannot
be traced to any other literary sources.'”’ Together with the uncertainty
surrounding the name, this raises the possibility that this story is a later addition
to the SP tradition. In my view, then, the connection between the linga and
parthiva in JS 58 should not lead us to dismiss the patterns shared by all of the
other stories in the JS.

Furthermore, in one of the SP manuscripts that I consulted, the above
quoted passage is written differently (MS Bori 345 of Visrama (i) fol. 156A line
2 v. 39). This manuscript replaces “laksam lingam” with “pimmgalatvam.” 1 am
uncertain of the specific meaning of the term in this context, and this

118

manuscript may simply be an anomaly. ° However, it is interesting that this

"6 The jyotirlinga-stotra circulated as an independent text and generally names Ghusmesvara
or Ghrsne$vara as the last. The stotra is closely aligned with the SP tradition. It may have even been
derived from the SP1 38, although it does appear in a MS version of the Vamana Purana, as is
discussed in chapter one.

"7 The temple literature from Ghu$mesvara by B. B. Vitekar, points to the SkP Kisi Khanda
as a source for the story surrounding the alternative name of Ghrsne§vara. I have not been able to
locate this reference and believe that this is another case where a local mahatmya is identified with the
SkP to give it more importance. B. B. Vitekar, The Ghrushneshwar Temple, Ellora, (Ellora: Umesh
Jahagirdar, 1991). See also Feldhaus (1995), 7; and Rocher (1986), 228-229. The more recently
published Hindi pamphlet in particular cites more references to Sanskrit purinic sources than the
English one does. For example, in addition to the SkP citation, it makes reference to the Padma
Purina, Sahyidri Khanda 6. 1 have been unable to locate this passage, or even the khanda, both of
which may belong to a less well known manuscripts such as those from which the Deshpande
translation is based. As presented in the pamphlet, this passage refers to Ghrsnesvara and Sivilaya, but
not to the story found in the SP or to that name. Indeed, when the pamphlet presents the SP story it
employs the name Ghrsne§vara and names the protagonist “Ghrsna,” an apparent conflation of the
two stories and a way of maintaining consistency between them. B. B. Vitekar, Sri Ghysnesvara
Fyotirlinga, Elord, (Verul: Visvasta Mamdal, 2002).

'8 “Pjjigala” can refer to something that is of reddish colour and so possibly denotes the earth
that forms the clay balls themselves.
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variant reading removes the crucial link between /inga and parthiva. Although
much further investigation would be needed to establish the textual history of
the passage, this variant reading should caution us against depending too heavily
on this one passage for our understanding of parthiva as it relates to Jinga.

As noted above, the KS version is also unusual in its lack of reference to
lingas. In the KS, the GhuSmesévara story is divided into two chapters, namely
KS 32 and 33. The passage that deals with parthiva worship occurs in KS 32 and

reads as follows:

kanista caiva ya patni svasranujlam avapya ca/
parthivan sa cakarasu nityam ekottaramsatam//44//
vidhanaparvakam ghu$ma so ‘pacarasamanvitam/
krtva tan praksipat tatra tadage nikatasthite//45//
evam nityam sa cakara $ivapjam svakimadam/
visrjya punar avahya tat saparyya vidhanatah//46//
kurvantya nityam evam hi tasyaséamkaraptjanam/
laksasamkhyabhavatparna sarvakamaphalaprada//47//

The younger wife having the permission of her sister, made 101
clay forms daily. According to the sacred rules Ghu$ma performed
worship to them and then threw them and all the apparatus with
them into the nearby pond. In this way she performed the wish
yielding worship of Siva every day. Having thrown them she again
invoked (Siva) and worshipped (those 101 clay forms) properly
(and threw them in the pond). She performed Siva worship every
day until she had completed a hundred thousand of them. This
would produce the fruit of all her desires.'"’

19 The language of this passage is of some interest. It employs “visrjya” and “4vibya,” two
terms commonly used in Zgamic texts for sending the god away (visyjys) and then inviting him back
(@vihya) in a more permanent and durable receptacle. We will see, for example in chapter four,
“avibya” in JS 68.22-23 — a section of the text that draws heavily from Zgamic sources - used for
inviting the god into the parrhiva linga. In this passage from the KS we might understand the lake
itself to be a receptacle and the place where Siva resides permanently. In this way the clay balls
function as impermanent and intermediary residences of the god, not unlike the balls of rice (pinds)
deployed in srdddha rites — reconstituting the body of the deceased as it travels into the next life.
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There are several differences between this passage and the version in JS.
Perhaps most surprising is the absence of the term /inigs. As we have seen, the
term appears frequently elsewhere in KS. Its absence from this passage serves to
shed further doubt on the use of JS 58.37-39 to support, in the absence of other
evidence, an early identification of parthiva with linga. In light of the Bori
manuscript cited above, the evidence from KS may point to some fluidity in the
textual history of this key passage. This proves significant, in my view, since this
passage is the only one of the jyotirlinga stories in JS that overtly connects the
words parthiva and linga. The reading in JS 58, then, may be better explained in
terms of a later attempt to assimilate different kinds of Siva worship.

Now I want to turn our attention to Siva’s theophany in the form of light
in the Ghu$mes§vara story. The theophany occurs in JS 58.69-75, after Ghudma’s
son has been dismembered and his pieces have been deposited in the lake, just as

her clay balls had been thrown. The passage reads:

na cakara tadi duhkham $ive dhairyam upagata/
parthivaims ca grhitva vai jagama sarasas tate//69//
ksiptva ca parthivams tatra paravarteta sa tada/

tada putras tadagastho dréyate sma tate taya//70//
matare hi milisyami mrta$ ca jivito hy aham/

tam drstva harsita naiva duhkhiti na pura yatha//71//
tada $iva$ ca samtusto jyotirapo maheévarah/

prasanno ‘smi varam bruhi dustaya marito hy ayam//72//
etam ca marayisyami tri$tlena varanane/

ghu$ma cainam varam vavre raksaniya svasa mama//73//
apakarah krtas tubhyam upakarah katham tvaya/

kriyate hananiya ca papistha dustakarini//74//

tava dar§ana miatrena patakam naiva tisthati/

idanim caiva tam drstva tat pipam bhasmasad vrajet//75//

She did not grieve and took courage in Siva. She took the clay
images and went to the edge of the lake. Having thrown the clay
forms there, as she turned back, she saw her son standing by her
on the shore. “O Mother I will meet you. I died and now I live!”
Seeing him, however, she was neither pleased nor was she
unhappy. Then Siva, the Great Lord in his light form was pleased.
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The Great Lord said: “I am pleased. Ask any favour of me. The
death was on account of that villain. I will kill her with my trident
O beautiful faced one.” Ghusmia asked a favour: “Protect my
sister!” (Siva spoke): “She tried to harm you. Why do you want to
help her? This evil one of wicked deeds should be killed.”
(Ghusma replied): “Merely by seeing you sin vanishes. Now if you
see her, her sin is turned into ashes.”'?

120 The parallel passage from KS 33 reads:

parthivimsca grhitva sa purvavat svasthamanasa/

$ambhor nimany uccaramti jagima sarasas tate//30//

ksiptva ca parthivims tatra paravarttata s yadd/

tada putras tadagastho drsyate sma tate taya//31//

putra uvdca/ matare hi milisyami mrto ‘ham jivito ‘dhuna/
tava punya prabhavaddhi krpaya $amkarasya vai//32//

siita uvaca/ jivitam tam sutam drstvi ghuéma sa tatprasar dvijah/
prahrstva nabhavat tatra duhkhita na yatha pura//33//
etasmin samaye tatra svavirasic chivo drutam/

jyotiriipo mahe$aSca samtustah pratyuvica ha//34//

§iva uvica prasanno ‘smi varam brithi dustya marito hy ayam/
endm ca marayisyami tri§alena varanane//35//

stita uvica/ ghudma tada varam vavre supranamya §ivam nata/
raksaniya tvaya nitha sudeheyam svasd mama//36//

§iva uvaca/ apakirah krtas tasyaim upakarah kartha tvaya/
kriyate hananiya ca sudeha dustakarini//37//

ghusmovica/ tava dar§anamitrena patakam naiva tisthati/
idanim tvam ca vai drstva tat papam bhasmatam vrajet//38//

Grabbing the clay forms, her mind as calm as it had been before, while reciting the
names of Siva she went towards the edge of the lake. When she turned around, after
throwing the clay forms (into the lake), she saw her son standing on the bank of the
lake. Her son said: “I will go to my mother. I died and now I live on account of the
power of your virtue and the compassion of Siva. The Sitta said: O twice born ones,
after seeing her son alive Ghu$ma his mother was not happy as she had not been
upset previously. At that time Siva, the Great Lord himself appeared immediately as
the form of light. He said delightedly: Siva said: O Lovely faced one, I am pleased
ask for a favour. Your boy was killed by that evil one. I will annihilate her with my
trident. The Siita said: Ghuémia bent down before Siva and asked for a favour: “O
Lord, you must protect my sister Sudeha.” Siva said: “She has done wrong. Why do
you help her? Sudeh3 has done many bad things and must be killed!” Ghu$ma said:
“Just by seeing you, no sin remains. Now that she has seen you, her sin will be turned
into ashes.
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This appearance of Siva’s light form seems to be the result of both Ghuéma’s
continued devotion to Siva and the tragedy of her son’s murder.

In most of the cases of the Siva-theophany in the jyotirlinga stories, some
terrible circumstance surrounds the god’s appearance. The appearance is not the
result of regular devotion by itself. Instead, Siva appears as a protective agent.
We saw this, for instance, in the Nages$vara story (JS 56.68-71); Siva’s Pasupata
weapon is there handed to the VaiSya Supriya, apparently out of the light form.
In KS 58, Siva’s “protection” is inverted into the proposed vengeance on
Sudeha, but it follows the same pattern. Here too he offers a weapon, giving his
trident as a means to destroy the “evil one” (“dusta”) and to restore order.'”!
The offer is refused by Ghu$m3, however, and the vision of Siva is considered
sufficient.'? By her own account, seeing Siva as the jyotiripa transforms sin and
the sinful. This contrasts with other jyotizliniga stories, such as Bhimasankara or
Mahakila, in which Siva destroys the antagonist.

The Ghu$mesvara story also seems to draw on a tradition of Indian tales
of infanticide, where children are first killed (in murder or sacrifice) and then
restored to life. David Shulman, in his book The Hungry God, investigates one
cycle of such stories in South Indian Saivite sources.'? This cycle of medieval
stories appears in Tamil and Telugu poetic works and focuses on child sacrifice:
a son is offered as food to a Saivite visitor (often an embodiment of Siva
himself). Of particular note is the emotional content embedded in the South

Indian tales. These stories go to great lengths to highlight the psychological

1 As in the Nageévara story (see above), it is not specified whether or not an
anthropomorphic form of the god appears from the light with weapon in hand.

"2 The refusal to accept Siva’s help is mirrored by Gautama in the Tryambakeévara story.
"This story is already linked to the Ghusmesvara story through its particular p@rthiva rite (with small
clay balls). Gautama dismisses Siva’s reprisal of the sages who tricked him into killing the cow and
states that because of their deception he has had a vision of Siva.

' David Schulman, The Hungry God, Hindu Tuales of Filicide and Devotion, (Chicago:
University of Chicago, 1993). See especially chapters 2 and 3, pages 18-86. Anne Feldhaus has
examined the HariScandra cycle as it appears in various mahatmeyas in Marathi. This cycle is concerned
with child sacrifice and demonstrates that the theme arises in other stories from the Deccan. Feldhaus
(1995), 119-20.
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state of the parents. By contrast, the Ghu$ma story emphasizes the emotional
detachment of Ghuéma and Sudharmd. When the two learn of the brutal

murder of their son, for instance, the text (JS) states:

mana$ caivotsukam naiva jatam tasya muniévarah/
bhartta ‘pi ca tatha iva ‘sid yavad vratavidhir bhavet//65//

Her mind did not become restless, O Lords among sages. Her
husband was also calm while he performed his rites.

Indeed Siva himself tries to provoke emotion out of Ghuéma after appearing in
his light form. He questions why she does not seek revenge and offers his
trident in support of this desire. This emotional detachment is uncharacteristic
of the Southern tales. It is also uncharacteristic of many of the jyotirlinga stories,
which tend to invest their protagonists with emotion.'**

In this story it is the elder sister, the wicked one (dustz), who feels
stressed by a society that gives her no personal value: she is a barren woman, is
scorned by neighbours, and feels jealousy towards Ghu$ma for her pregnancy.
At every part of the story Sudehd’s emotions are considered inappropriate,
however, and her jealousy leads to murder.

Although the murder is only unintentionally performed as a religious rite,
it parallels the sacrifices in the Southern stories. The dismembered parts of the
boy’s body also become like the clay balls that Ghusma daily throws into the
pond. In effect, in this story, there are two rites performed: one is emotionally

charged with murder and dismemberment, the other emotionally detached.'”

This recalls the trope of the undeserving devotees of Siva in the SkP, as recently

124 The protagonists of the Someévara, Vaidyanitha, Omkara, and Bhimas$ankara stories (i.e.,
Soma, Ravana, Vindya, and Supriya respectively) arguably do not display Ghuéma’s emotional
detachment in their worship of Siva.

125 It may be significant to point to David Schulman’s article on the sthapu myths of Siva. He
points to the emotionally charged nature of the pillar of flame when considered as the detached
phallus of the god. See Schulman (1986), 101-124; and Schulman (2004), 33-38.
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examined by Wendy Doniger.126 The Kedira Khanda of the SkP (I, 1), for
instance, contains many accounts of inauspicious individuals accidentally
honouring Siva and receiving benefits. It may be argued that something similar
occurs here. That is, despite Sudeha’s worst intentions, the emotionally charged
rite produces the same results for Sudeha as it does for Ghu$ma: a vision of the
jyotiripa and the dissolution of all sins. The appearance of the jyotiripa
neutralizes and transforms the emotional content of the story that leads to the
murderous sacrifice, the “sin.”

The story ends, as do many of the jyotirliniga stories, with the request that

Siva remain in the world.'?’ Siva also takes the devotee’s name at this time:

so vica vacanam $rutvi yadi deyo varas tvaya/

lokanam caiva raksartham tvaya stheyam sadasiva//79//
tadovica §ivas tatra tava naimnd sumadhyame/
ghu$me$am suprasiddham vai ndma me jayatam
subham//80//'%

Hearing his words she (Ghu$mi) said: “If you are to give me
something then stay, O Sadasiva, and protect the world.” Siva said:
“Known by your name as the Lord of Ghudma, let my name
become auspicious.

In response to Ghusma’s request, Siva provides her family with various benefits.

Then his linga appears:

ity uktva ca $ivas tatra lingaripo ‘bhavat tada//84//

126 Wendy Donider, “The Scrapbook of Undeserved Salvation: The Kedara Khanda of the
Skanda Purana,” in Pur@na Purennis (ed. by Doniger), (Albany: State University of New York Press,

1993), 59-81.
"7 With the exception of three stories (Mallikarjuna, Visvesvara, and Vaidyanatha), all the

rest follow this pattern, entreating Siva to remain in the world.
1% Here the parallel verse KS 33.45 adds the word /iriga:

ghuémesakhyam suprasiddham lingam me jayatam $ubham/
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Having spoken, the liriga form of Siva appeared there.

It is clear from the verb “abhavat” that this “linga form” (“lingaripo”) is distinct
from the jyotirdpa that appeared back in verse 72.'% This /inga is also unrelated
to the clay balls that Ghu$ma previously made and so is not connected to the
parthiva term. While the worship of Siva with the clay balls does manifest the
god in a moment of crisis they ultimately are linked to the pond named

“Sivalaya” or “the abode of Siva.”"* The JS states:

idam saras tu linggnamalayam samajayata/
tasmac chivalayam nama prasiddham
bhuvanatraye//81//

That pond became an abode gf lingas and, therefore, is known in
the three worlds by the name Sivilaya.

Above, we saw in KS 32.46 that “Zvihya” was employed to invite Siva into the
clay balls; we can interpret this to mean that the lake itself is the permanent
abode of Siva once they are thrown there.””! The clay balls are identified with
Siva and the pond, which is openly called the “abode of Jingas.” There is thus a
connection between parthiva and liniga. Yet there is also a distinction between
the Jisiga, in which Siva remains at the end of the story, and the pond, into
which the parthiva forms are thrown. Furthermore, as noted above, there is at
least one variant to this text that partly calls into question the connection
between the parthiva balls and Jingas."*? Given the distinction between the pond

and the residual /ings at the end of the story, it does not seem warranted to

"2 This same usage was discussed with regard to Ramesvara in verse 23 of that chapter: the
linga is distinguished from the parthiva.

130 Sivalaya is important because it is the one consistent element between the divergent story
traditions associated with this temple and with the two names: Ghu$mesvara and Ghrsneévara. It is
also the focus of the alternate puripic references made in the Hindi publication from the temple,
which I have been unable to track down to common published sources. See note 53 above. For the
connection between Sivilaya and the Godavari river see Feldhaus (1995), 39 fn. 44 and 45.

B! See foonote 55

132 Bori MS 345 of Viérama (i), folio 156A line 2 verse 39.
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discard the distinction between the parthiva and linga found elsewhere in the JS

stories.

Conclusion

Having now considered all of the individual jyotir/inga stories, it remains briefly
to comment about their final arfangeinent and about their relationship to the
cult of the jyotirlingas. As we have seen, the stories share a basic narrative
structure and often draw on the same themes. For the most part, however, they
seem to be united mainly by the compilers’ attempts to assert the common
identity of these twelve sites as “jyotirlingas.” In JS and KS, we see efforts to
qualify the stories as “jyotirlingas,” but this status is generally not evident from
the individual stories themselves.

The JS and KS seem to be products of a process of collecting, combining,
and unifying diverse material about Saivite pilgrimage sites, stories, and rituals.
In the compilation and redaction of this material in the JS and KS, we may see
something of how the cult of the jyotirlinigas may have asserted itself on a pan-
Indian scale, by gathering a network of mostly pre-existing sacred sites from all
around India under the rubric of Siva’s twelve jyotirlingas.

The jyotirlinga stories impel us to understand the early medieval cult of
Siva as a site of convergence. From the JS and the KS, it is clear that the SP
tradition absorbed elements from a number of different rituals and stories; these
include myths and practices from vedic, epic, puranic, and tantric sources as well
as local traditions tied to specific sites. The compilers, in turn, transformed
these traditions through redeployment and adaptation to /i7ige worship, under
the umbrella of the jyotirlinga cult.

This is perhaps most evident in the depictions of worship in the stories.
In this chapter, we have encountered further evidence for the rich diversity of
Saivite worship in the period of the JS and the KS (i.e., tenth to thirteenth

centuries). The ritual practices in the SP jyotirliniga stories include parthiva rites
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with a single clay object, parthiva worship with thousands of small clay balls,
vedic rites, /iiga worship, worship in a pit, and worship with just a mantra.
When we consider these rituals together with the variety of ways to worship
Siva presented in the first six stories it is clear that the JS is far from unified in
its depiction of Siva worship. The god is invoked into multiple forms, both
anthropomorphic and aniconic, and the rites for his worship involve lingas,
altars, holes dug into the ground, and various earthen (p@rthiva) objects.
Although the JS is a text about a‘pan—Indian cult dedicated to Jirigas, many of its
composite traditions reflect different ways of worshipping Siva. As such, the JS
may preserve important clues about different streams of early Saivism that, it
seems, flourished prior to the rise of the liriga as the dominant form for Siva
worship.

The diversity of types of Siva worship presented in the JS is particularly
emphasized because the same stories are retold in the KS with additions and
emendations that highlight /ings worship alone. One striking example is the
addition of the traveling l/iniga tale to the Vaidyanatha story of KS 28.12-20.
Moreover, in the account of Nagesvara, additions of /izgas are found in KS 29.1,
30.33 and 30.43, as well as in the colophon of KS 29 and 30; in the story of
Tryambakes§vara references to lirigas are added in KS 26.50, 54-56 and KS 27.50
and the colophon. These examples are consistent with the pattern that we have
seen across the jyotirlinga stories as a whole: the KS consistently adds references
to /ingas and, in particular, reworks the JS’s references to parthiva worship and
Siva’s light-form to assert their connection to Jirigas.

The only two exceptions that we encountered occur in the Vi§vesvara and
Ghusmesvara stories. In the Visvesvara story the JS includes the local yatra of
twelve lingas as part of its Varanasi-mahatmya, which the KS removes. Above, I
proposed this omission was motivated by the redactors’ focus on the pan-Indian
cult and their interest in promoting the jyotirlingas Visvesvara beyond its
localized context. In the last story, GhuSmesvara, the JS version includes a

reference to linigas associated with parthiva balls, whereas the KS describes these
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objects without making any connection to /izigas. This story, however, is also
unusual in other ways. Not only is the name of the twelfth jyotirlinga unstable in
the broader tradition, but the Ghu$mesvara story seems to be unparalleled
outside of the SP tradition. This story may have been a later addition to the
group.

For the most part, comparison of JS and KS versions points to a
trajectory of development from earlier diversity to later efforts to homogenize
Siva worship. As such, the evidence of the JS and the KS raises a number of
questions about the varieties of Siva worship, besides /inga worship, which may
have existed prior to the tenth century. We have seen some traces of aniconic
forms of Siva worship as well as rituals drawn from vedic worship and centred
around the altar. Perhaps most striking are the references to pZrthiva worship in
the JS, as assimilated to /inige worship in the KS. Our analysis in this and the
previous chapter has pointed to the significance of parthiva worship in the JS,
but further investigation is needed to determine its nature, meaning, and
origins. It is, therefore, to an examination of early forms of Siva worship that I
will turn in chapter four.

It is also notable that about half of the twelve jyotirlinga stories engage
epic themes, stories, and myths. The Somes$vara and Kedaranatha stories both
draw from the Mahabhirata while traditions from the Rimdyana are reworked in
the Somesvara,'*’ Mahakala, Bhimasankara, Vaidyanatha, and Ramesvara stories.
None of these traditions were, in their epic forms, originally related to Siva.
Rather, the SP tradition reflects the medieval appropriation and reinterpretation
of epic traditions in Saivite terms. A number of the stories seem to insert Siva
into the epic traditions. For instance, Siva replaces the figure of Brahma as the
god appearing before Ravana in Vaidyanitha; likewise, he replaces Prajapati in
Somesvara and Varuna in Rame$vara. We even find hints that epic traditions
(e.g., ch. 105 in the Bombay ed. of the R@mayana) may have provided a positive

model for the cult of the jyotirlingas as a pan-Indian cult with a sacred geography

' The theme of the Moon and Rohin is taken up by both epics; see Appendix F.
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that transcends local and regional concerns."** From the stories examined above,
it is clear that the relationship between Saivite and Vaisnava traditions is
particularly complex. In light of the striking engagement with these and other
epic materials, it may even be suggested that one of the cult’s purposes was to
reconcile Saivite worship with Vaisnavism.

In the combination of these streams of tradition in the SP, we may get a
glimpse of how the cult of the jyotirlingas developed by means a dynamic
interaction between local and pan-Indian traditions. Through literature like the
JS and KS, the cult seems to have succeeded in bringing together a body of local
traditions, as connected with specific sites and their practices, with reference to
larger themes, as connected to the pan-Indian tradition already established by
the epics. These larger themes are expressed openly and inadvertently in the
Jyotirlinga stories themselves. Some of these themes, such as the themes of

twelve adityas (suns), will be taken up and explored in chapter five.

134 . . . Lo .
Indeed, we saw in chapter one, in the section on the Fyotirlinigastotra and the section

on the chapters of introduction (JS 38, Satarudra-Samhbitz 42, KS 1) that the Jyotirlingas are
openly called gvataras.
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Chapter Four

Evidence for Aniconic Forms of Early Siva Worship

This chapter will explore early material related to the worship of Siva,'’ with
the aim of addressing the diversity of rituals and ritual objects in the jyotirlinga
stories that we examined in chapters two and three. By investigating examples of
aniconic modes of worshipping Siva and' Rudra in vedic, epic, and other early
Sanskrit sources, I will attempt to explain and to contextualize the descriptions
of Siva worship in the SP tradition, in general, and the JS, in particular.

In chapters two and three, we observed that most of the jyotirlinga stories
contain the term parthiva, which is often used to characterize the central object
of worship in the stories.””® The precise meaning of the term is not entirely
clear from the descriptions of Siva worship in the JS version of the stories. In
the KS version, created three or four centuries later, we found consistent
attempts to identify parthiva worship with linga worship. As noted above,
however, the explicit and forced equation of parthiva and liniga seems to reflect a
careful effort on the part of the KS redactors. By contrast, the JS contains cases
in which the term pdrthiva denotes other types of ritual objects, which are
distinct from the /linga.

In the course of my analyses of the individual jyotiriinga stories, I suggested
that the JS may preserve traces of early Siva worship that was not centred on the
linga. In this chapter, I will build on these insights by surveying early evidence
for types of Siva and Rudra worship that do not involve a Jiziga. In the process, I
will bring additional evidence to bear on the question of the precise nature of

parthiva worship. I will argue that some of the references to parthiva worship in

15 Medieval depictions of Siva absorb many of the attributes and mythology of the vedic
Rudra. My consideration of “early material related to the worship of Siva” in this chapter therefore
includes the worship of Rudra. It must be remembered, however, that Rudra as presented in vedic
texts is distinct from the later medieval god.

3% As we have seen, there are only two out of the more than twelve jyotirlinga stories in the
SP that do not make any reference to this term: Viévesvara and Mallikarjuna. All the other stories
contain this term — usually in association with the main object of worship.
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the JS refer to types of worship (which I term “aniconic”) that were centred on
altar structures.

Three ritual elements are common in early references to the worship of
Rudra and Siva: a structure called a sthandila, the vedic fire altar (i.e. vedi), and
the Satarudriya hymn. This chapter will examine the textual evidence for
Saivaite altar-worship by means of a focus on these three elements.

The first section will consider references to the sthandila in Siva worship,
while the second will explore material related to the vedi and the Swzarudriya
hymn. In the previous chapters, discussion of rituals and ritual objects has
focused primarily on passages from epic and pwramic sources which make
reference to rituals and which describe them in a narrative context. Here, we
will also look at a different kind of text, namely, the vedic ritual manual,
including brabmanas, srautasitras, and grhyasiatras. The date of these texts span
the period from around the ninth century BCE to the second century CE; this
evidence is thus a good deal earlier than the puripic material examined in
chapters two and three. As in the other chapters, we will therefore draw on epic
material (Mahabharata and Ramdiyana), portions of which date between the
fourth century BCE to fourth century CE and thus overlap historically with the
vedic ritual manuals. The third section of this chapter will focus on the question
of the nature of parthiva worship as described in the JS. In this section, we will
discuss further purimic references to rites involving the parthiva as well as
references in Zgamic materials.

The primary purpose of this chapter is to shed light on early forms of
Siva worship, as they inform our understanding of the prehistory and formation
of the JS and the cult of the jyotirlingas. Above, I suggested the JS reflects the
starting-point of a process whereby the jyotirliriga cult and its literature emerged
from the combination of a variety of traditions, including regional traditions
associated with the individual sites, pan-Indian traditions related to epic
literature, and different strands of early Saivism. I also speculated that the KS

represents a later stage, marked by the increased homogenization of these
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diverse strands of Siva worship. In this chapter, I hope to develop this argument
further and to fill in our picture of the specific kinds of worship that may have
been displaced by the medieval rise of /iriga worship.

Although references to parthiva Wofship are largely limited to puranic and
agamic/tantric material, I hope that my analysis in this chapter can also help us
to solve the puzzle of parthiva worship in the JS. No certain answer is possible at
this stage of research. We can, however, chart some plausible options.
Specifically, my analysis will point to a possible relationship between parthiva
worship and the aniconic modes of Rudra and Siva worship described in earlier
sources. As we shall see, connections with the sthandila and the vedi may be

particularly telling.

1. The sthandila and early Siva worship

Before surveying references to the sthandila, it is necessary to explain its
relevance for our inquiry; after all, the term is widespread and is often translated
with terms such as “surface” or “ground” (see below), which do not seem at first
sight to bear any specific ritual meaning. Yet the term’s relevance for our
inquiry is suggested by references such as Vana Parvan 39.65 and Drona Parvan
56.1-4 in the Mahabhdrata. There are a number of passages in the Mahibharata
that describe Siva worship but make no explicit reference to Jingas. In these two,
the ritual descriptions involve a sthandila.

The first, Vana Parvan 39.65, is found only in Nilakantha Caturdhara’s
edition and commentary of the Mahabhirata (ca. seventeenth c.; sometimes
referred to as “the vulgate edition”); it does not occur in the critical edition.'”
It is a part of the section where Arjuna encounters Kirata, the mountain

dwelling hunter, on his way to the top of Mt. Himilaya."”® During his

7 By vulgate edition I mean the text complied by Nilakantha in the seventeenth century, as
opposed to the critical edition. I am using the Pune edition of the wvulgate edited by P. K.
Kinjawadekar in 1931 by Chitrashala Press.

3% Reference in R. K. Siddhantashastree, Szivism Through the Ages, (Delhi: Munshiram:
1975), 66. See also Jaques Scheuer, Siva dans le Mahabbarata, (Paris: Presses Universitaires de France,
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veneration of Siva, Arjuna constructs an earthen sthandila: “mrnmayam
sthandilam krtva.” Below, I will suggest that this may be a kind of altar structure,
or a drawing on the ground, within which an object of worship would be placed.
In this case the Lord himself stands on the sthandila. As in JS, we here find an
example of Siva worship without a lings. Further to the relevance of the
sthapdila for our understanding of early Siva worship, it is significant that this
passage is later taken up by the SP tradition. In JS 68 and deaw‘ya-Sambitzi 18
(see below), it is re-interpreted as an example of parthiva worship.

As with the parthiva, there is some confusion surrounding the nature of this
structure. Some modern interpreters of the vulgate Vana Parvan passage read
the “sthandila” as the object of worship. In his English translation of the vulgate,
for instance, P. C. Roy renders “mrumayam sthandilam” as “a clay image of that
deity.””” Another interpretation is given in the commentary of a Bengali-
Sanskrit edition of the passage, which defines “sthandila” as an image (pratima)

of Siva: “sthandilo parisivapratimim.”*™® Although P. K. Siddhantashastree

1982), 255-56; as well as J. N. Banerjea, “The Phallic Emblem in Ancient and Medieval India,” in
Fournal of the Indian Society of Oriemtal Art, vol. 3, (1935): 38; also The Development of Hindu
Iconography, Delhi: Munshiram,1973), 152-54 and 462.

B9 P. C. Roy, Mahabbarata, vol. 3, (Calcutta: Oriental Publishing Co., n.d.), 89 (of Vina
Parvan section).

Y Mababharata, Vanaparvava, vol. 6 (ed. by JanmaSatavarsika), (Kalikata: Viévavini
Prakasani, 1976), 380, notes for 35.65. Malamoud defines pratimi as a copy or reflection of a god
when discussing the role of images in Indian religion. See Charles Malamoud, “briques et mots”, in
Cutre le monde, (Paris: Editions la Decouverte, 1989), 255. Acharya, defines pratima as “an image, an
idol, a bust, a statue”; Acharya (1998), 318. In Jain medieval donative inscriptions pratimi is generally
assigned to anthropomorphic images of gods as opposed to other words for anthropomorphic images:
bimba (for Jinas) and muirti (for portraits); see J. C. Laughlin, Aradbakamirti/ Adbisthayakamarti:
Popular Piety, Politics and The Medieval Jain Temple Portrait (dissertation), (Hamilton: McMaster
University, 1999), 35-36.

Kane makes reference to a number of passages on modes of worshipping Visnu — all of which
make a distinction between a sthandila and a pratimi. He relates, “Hari is to be worshipped in water,
in fire, in the heart, in the sun, on the altar, in Brahmanas and in images,” vol. 2 part 2, page 715;
citation in Malamoud (1989), 255. Here we see that Kane, like Hopkins, takes sthapdila to mean altar.
The textual references on which the quotation is based include the Bhégavata-Puranas 11.27.9 and the
Vrddbha-Hirita 6.128-29. Such an obvious distinction between the terms could suggest a problem with
the interpreter of the Bengali Mahibbarata’s assignment of pratima to the sthandila here. This same
passage is found in the V'S (14.23-24) of SP2, but with reference to the general veneration of all gods.
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recognizes that the term generally stands for a dais, he nevertheless concludes

that it is here a /inige. His reasoning runs as follows:

...because, worship of the Lord on an earthen Sivalinga is well
known, and it is prescribed by different authorities; where-as,
worship of the Lord on an earthen dais is neither known anywhere,
nor is it prescribed by the reliable authorities. It may therefore be
reasonable to hold that Arjuna worshipped the Lord on an earthen
Sivalinga. '

Notably, Siddhantashastree gives no identification of these “authorities,” nor
the dates to which they might be assigned; his interpretation is therefore
tenuous. In suggesting that the sthandila is a linga, he seems to reflect the modes
of Siva worship that are now dominant; the textual evidence of the epic itself
does not appear to support this reading.

More apt, in my view, are the views of E. W. Hopkins and Jacques
Scheuer, both of whom also comment on this passage. Hopkins calls the
sthandila an altar, but he offers no particular explanation for this. Scheuer

defines the term as follows:

<<Sthandila>> désigne, semble-t-il, une surface de terrain, le sol
nu, le sol aplani et préparé pour une cérémonie, pour un
sacrifice.'®

Scheuer does not believe, like Hopkins, that it is a raised surface like an altar; he
argues that this is a modern usage of the term. Rather, he believes that a
sthandila is leveled ground upon which ceremonies are performed. I might add,
however, that the adjective mynmaya that characterizes the sthandila in the Vana
Parvan would be somewhat redundant if a sthandila was referring to “le sol nu”
and not to a raised structure of some kind. That is, it is qualified as an earthen

sthandila as opposed to some other kind. In either case it is clear that the

1 Giddhantashastree, 66.
142 Scheuer (1982), 256.
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sthandila had some significance in the epic text for the worship of Siva that did
not centre on the Jinga.

The suggestions of Hopkins and Scheuer point us to the potential
importance of other references to the sthandila for our understanding of early
Saiva ritual. Given that Siva worship in the Kirata episode of Vana Parvan 39.65
features a sthandila and that the JS includes a version of the Kirata episode that
features a parthiva, further examination of the term “sthandila” is warranted.

The term’s relevance for our study is made further clear by the second
reference, Dropa Parvan chapter 56.1-4. This reference to the sthandila structure
occurs when Krsna comes to visit Arjuna in his home, and they both worship

Siva. The passage reads:

tato 'rjunasya bhavanam praviSyapratimam vibhuh
sprstvambhah pundarikaksah sthandile subhalaksane
samtastara Subham $ayyam darbhair vaidtirya samnibhaih//1//
tato milyena vidhival 13jair gandhaih sumangalaih
alamcakara tam Sayyam parivaryayudhottamaih//2//

tatah sprstodakam partham vinitah paricarakah/

darSayam naityakam cakrur naiSam traiyambakam balim//3/
tatah pritamanih partho gandhair malyai$ ca madhavam/
alamkrtyopaharam tam naisam'* asmai nyavedayat//4//

/143

That Great One (Krsna), possessed of eyes like lotuses, having
entered the magnificent house of Arjuna, touched water and spread
out an auspicious bed of darbha grass, (the blades of which) were
like (the colour of) cat’s eyes, on the auspiciously marked sthandila.
Then he surrounded the bed with excellent weapons, and adorned
it, according to the proper rites, with garlands of flowers, rice,
perfumes and other auspicious things. Then the humble attendants
to Arjuna who (had himself) touched the water, showed Arjuna the

' The parallel for this verse in the vulgate reads:
tatah sprstodake parthe vinieah paricarakah//3//
dar§ayanto ‘ntike cakrurnai$am traiyambakam balim/

'* The notes for the critical edition state that “naisam” is replaced with “szivam” in the Ms-5
MS.
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regular night offering sacred to the Tryambaka (Siva). Then
Arjuna, possessed of delight, after decorating Krsna with scents
and garlands of flowers, offered the evening oblation to that one
(Siva).

The importance of this second passage will be discussed more fully in the
analysis of the Satarudriya hymn below, but note here that it establishes the
setting for Arjuna’s subsequent dream-vision of Siva when he receives the
Pasupata weapon. This dream-vision integrates another ritual element that is

important for our inquiry, namely the singing of the Szzarudriya hymn.

1a. The sthandila in early Sanskrit sources
The earliest references to this structure (seventh to second c. BCE) do not
incorporate Siva worship but include the propitiation of vedic gods such as
Rudra as well as Agni, Indra and Prajapati.'® These texts, upanisads, grhyasitras
and others, have more in common with the earlier vedic rites that we see in the
brabmanas, than with the later bhakti rites that we find in the purdpas. They
serve as something of a transition between the ritual material in the Satapatha
Brihmana and the ritual material in the epics. Their treatment of sthandila
structures, therefore, will help to understand the influence of this early material
on purdnic materials. These intermediary texts also give some sense of the form
and arrangement of the sthandila in relationship to other objects, such as the
sacrificial fire. I will survey the relevant references in chronological order.
There is one occurrence of sthandila in the wupanisads: the Chindogya
Upanisad 'V, 2.8. The Chindogya Upanisad is considered one of the earliest

upanisads (along with the Brhadopanisad) dating from around the seventh to sixth

% There is some reference to Rudra as the one who receives the chaff or residual rice
offering in the Gobhilu Grhyasiitra (1.4.31); Srinivasan (1983), 544; but Rudra is not directly connected
to the structure as I argue he is in the Satapatha Brahmana IX, i, 1-2. 1 address this in the section on
the Satarudriya.
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centuries BCE."* The passage from V, 2.8 is the earliest reference to the term

sthandila that I have found:

nirnijya kamsam camasam va pa$cad agneh samvisati
carmani va sthandile vd vicamyamo ‘pramadal/
sa yadi striyam paSyet, samrddham karma iti vidyat/

He then cleans the goblet or cup and lies down behind the fire on
either a skin or the bare ground, remaining silent and unresistant.
If he sees a woman, he should know that his rite has been
successful.'¥

Modern translators such as P. Olivelle and Emil Senart probably render
“sthandile” as “on the bare ground”/“sur la terre” because that is how Sankara
glosses it in his commentary of the passage: “kevalayam bbimau.”'® This
interpretation, however, is only one possibility. As noted above, the term can
also function as a technical term for a ritual space. The passage differentiates
between the sthandila and the fire altar, but does not give us any details other
than its position. The description, however, does leave open the possibility of
understanding sthandila, for instance, as denoting another altar structure.

There are a number of occurrences of sthandila in the grybasitras, a body
of literature that is dedicated to domestic rites; some portions may dated to the
third to second centuries BCE. I have located two relevant references.

Asvalayanagrhyasitram 1, 3.1 reads:

atha khalu yatra kva ca hosyantsyad isumatravaram sarvatah
sthandilam upalipyollikhya sadlekha udagayatam pa$citprigayate
nana ‘ntayostisro madhye tadabhyuksyagnim pratisthapyanvadhaya

146 Patrick Olivelle, Upanisads, (Oxford: Oxford University Press, 1998), xxxvi.

47 Olivelle (1998), 139. Emil Senart translates “pascid agneb” as “a ’ouest du feu” instead
of “behind the fire”; but similar to Olivelle’s “on the bare ground,” translates “sthandile” as “sur
la terre.” Chandogya-upanisad, traduit et annotée par Emile Senart, (Paris: Les Belles lettres, 1930).

'8 Sankaracarya, Lididasopanisadab: Ten Principal Upanishads; with Sankarabbasya. (Delhi:
Motilal Banarsidasa, 1964), 219.
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parisamuhya paristirya purastad daksinatah pascad uttarata ity
udaksamstham tasnim paryuksanam/

Now whenever he intends to perform a sacrifice, let him besmear
(with cow-dung) a surface of the dimension at least of an arrow on
each side; he should draw six lines thereon, one turned to the
north, to the west (of the spot on which the fire is to be placed);
two (lines) turned to the east, at the two different ends (of the line
mentioned first); three (lines) in the middle (of those two); let him
sprinkle that (place with water), establish the (sacred) fire
(thereon), put (two or three pieces of fuel) on it, wipe (the ground)
round (the fire), strew (grass) round (it), to the east, to the south,
to the west, to the north, ending (each time) in the north. Then
(follows) silently the sprinkling (of water) round (the fire).'*

Hermann Oldenberg here translates “sthandilam” as “a surface,” as does N. N.
Sharma in his English translation."”® This “surface” is given a very specific
description, however, such that sthandila may be better interpreted as a technical
term for an altar or ritually-prepared ground. The “surface,” after all, is here an
area prepared for fire sacrifice through a very specific set of practices (i.e.,
smearing cow-dung, drawing, sprinkling water).

A parallel to this passage is found in the Gobbila Grhyasitra 1, 5.13, also
translated by Oldenberg. Again he renders sthandila as “surface.” The relevant

passage reads:

" The Sanskrit text is found in the Afvalzyana Grhyasitram, (edited by) Narendra Nath
Sharma, (Delhi: Eastern Book Linkers, 1976), 6. The translation is from: The Grhya-Sutras: Rules of
Vedic Domestic Ceremonies, part 1, (transl. by) Hermann Oldenberg, and (ed. by) Max Muller, (Oxford:
Clarendon Press, 1886), 161. The measurement of “isu-marra” “the width of an arrow” corresponds
to a description of the making of a clay pan in Setapatha Brabmana 6.5.2.10 or “isumatrim” is the
width of a clay pan made for five sacrificial victims. I do not know if this is a common measurement
type or not. The clay pan is an important implement, which carries the fire and is created prior to the
building of the altar; see Paul-Emile Dumont, “The Special Kinds of Agnicayana,” Proceedings of the
American Philosopbical Society, Vol. 95, No. 6. (Dec. 21, 1951), 629.

P9 N. N. Sharma, (1976), 146. Sharma’s translation of the passage more or less follows
Oldenberg’s above.
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atha  yadaharupavasatho bhavati tadahah parvahna eva
pratarzhitim hutvai tad agneh sthandilam gomayena samantam
paryupalimpati//13//

Now on the day which is the fast-day, on that day, in the forenoon,
having offered his morning oblation, he besmears that surface on
which the fire is placed, on all sides with cow-dung."'

Here too, the “surface” is, more specifically, a ritual space that is delineated in a
specific manner (i.e., smearing with cow-dung) and used for sacrifice. The
meaning of sthandila seems to fall closer to Hopkins and Scheuer’s suggestions
than to Oldenberg’s translation. It seems to denote an altar structure or an area
of the ground delineated and prepared for ritual use.

In other parts of Gobhila Grhyasiatra we find, in association with this
sthandila, descriptions of various ritual actions that are also mentioned in epic
passages relating to this structure. For example, the initiate touches water (“4pa
upasprsya”) before sitting down to perform rites at the fire supported by the
sthandila. This is the action that Krsna and Arjuna take before worshiping Siva
in the Dropa 56.1-4."? There are also extensive rites employing darbba and kusa
grass, both of which are laid on the sthandila in the Ramdiyana and the
Mahdabbarata (see references below). These grhyasitra passages are not directly
associated with Siva worship and are more closely aligned with a vedic
pantheon. However, the description is of a more simplified structure than the
descriptions of the vedi that we find in the Satapatha Brabmana (as produced

from the agnicayana, for example) and is perhaps closer to the sthapdila that
Arjuna builds in Vana 39.65 and Dropa 56.1-4.

B! The Sanskrit text is found in: Gobbilagrhyasitra, (ed. by) Mikinda Jha Baksi, (Benares:
The Chowkhamba Sanskrit Series Office, 1936), 71. The translation is from Oldenberg, part 2,
(1886), 27.

132 The ritual action “upasprsya” can also refer to rinsing the mouth. It is not entirely clear
which of these two is being performed, but the rite is prominent in a number of passages dedicated to
Rudra and Siva worship that we will examine in this chapter. I am taking it to mean “touching water.”
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1b. The sthapdila in epic material
We have already discussed two passages from the Mahiabbarata, namely Vana
Parvan 39.65 and Drona Parvan 56.1-4. Those references spoke to the place of
the sthandila in early Saiva worship. In addition, there are up to a dozen other
references to the term in the Mahabbirata. Its most common usage is within
descriptions of ascetic practices. When Vi§vamitra attempts to attain
Brahminhood through ascetic discipline in the Salya Parvan, for example, he is
said to be “sthandilasayr” or “lying in the sthandila”.">® This is often translated
simply as “lying on the ground.” It is striking, however, that the majority of
instances of the term sthandila occur in the context of ascetic observances. I have
only found one example where there is no ritual meaning for the word."* Uses
related to ascetic ritual practices include Book IX (Salya Parvan), 4.18, 36.46;
and Book XIII (Anusiasana Parvan), 7.8, 57.15, 129.51, 130.8, 130.45-46. All of
these verses refer to persons engaged in the ascetic observance of lying on a
sthandila. In light of the passages examined above, this suggests that “the
ground” has probably been ritually prepared and may well have been a raised
platform.

In the Ramayana (ca. second century BCE to second century CE) there
are no references to sthandila in the context of Saivite worship. There are a few
instances of the term in the critical edition: Book II, 82.12, 93.27, 103.13; Book

1% A similar expression is found illustrating Ravana’s ascetic activities in JS 55.23 from the
story dedicated to the jyotirlinga Vaidyanatha. Here Ravana “sthandile Sayab” or “lay on the sthandila”
for which the commentator of the text states:

sthandile catvare Sete iti sthandile $ayah//

“sthandile sayab” means that he lay on a sthapdila, that is, a carvara (ground prepared
for a sacrifice).

This passage from the Vaidyanitha story is discussed in detail in the section dedicated to this
Jyotirlinga in chapter three, but note here that it occurs prior to Ravana’s construction and worship of
the parthiva ritual object.

5% This example is from the Karna Parvan, 48.3 of the critical edition. Sthandila is here the
word for ground in the context of a battle scene.
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I11, 5.4; and Book V, 18.25. The most interesting among these is found in Book
I, 93. This chapter describes Bharata and Satrughna’s encounter with the
asrama of Rama, Sita and Laksmana. It gives a detailed account of what they see
there. Rama’s hut (parnasali) is compafed to an altar (vedi): “vedim ivadhvare” —
“like an altar in a sacrifice” in verses 17-18. Like the sthandila described in the
Drona Parvan (56.1-4; see above), this hut is surrounded by various weapons
(93.19-22). In the hut (verse 24 — utaje) Rama sits on a sthandila covered with

darbba grass along with Sita and Laksmana (verse 27):

upavistam mahabahum brahmanam iva §a$vatam
sthandile darbhasamstirne sitaya laksmanena ca

(Bharata saw) that mighty armed one (Rama), like the eternal
Brahman seated on a sthandila covered with darbha grass along with
Sita and Laksmana.

So we see that Rama is seated on a sthandila in the hut (utaja) that resembles a
vedi and is surrounded by weapons. While this is not an example of Saivite
worship, it parallels the Drona Parvan example discussed above (56.1-4) and tells
us something about how the structure was conceived.'”” Here, rather than Siva,
it is Rama along with his wife and brother that are seen (dadarsz) by Bharata.
Bharata’s act of looking at these three figures set up on the sthandila might
suggest a type of visual worship of God that is common in purdnic material.
Indeed Bharata has just earlier (93.16) stated that when he sees them he will
prostrate himself at the feet of the three again and again. In this sense, the three
might be considered to be similar to objects of worship placed on the sthandila.

We see with this example, like the examples I presented in the Mahbibhirata, a

'3 There are examples of Buddhist relief carvings featuring huts that date between the second
century BCE and the first century CE and arguably fit within the epic time period. These reliefs
depict ascetic huts in a variety of narrative contexts — one of these is likely an illustratdon of the
Rimayana [Gandhara, BM 1880-53]. In most cases the ascetic sits on some kind of grass mat that one
might assume to be the darbba or kusz grass placed on the sthandila in many of the textual examples I
examine. We might consider that these huts illustrate some kind of standard accommodation of the
ascetic in his forest environment. See the appropriate section of Appendix C.
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development from earlier material. Figures on the sthandila are the focus of
worship, just as the fire had been the centre of ritual in the grhyasatras.
Furthermore, this text seems to suggest a kinship between the vedi and the
sthandila. With this relationship in mind, we now move to an analysis of Rudra

and Siva worship employing the vedi structure and the Satarudriya hymn.

2. The Satarudriya hymn, the vedi, and the worship of Rudra and Siva

A consideration of the Satarudriya hymn, dedicated to Rudra, may help further
to illumine the complex relationship between Rudra and vedic sacrifice,
contributing to our exploration of early evidence for altar-centred worship of
Siva. The full hymn occurs in the Taittiriya-Sambita (Black) IV, v, 1-11 (ca.
tenth c¢. BCE)."® Already in the Satapatha Brabmana (ca. ninth c. BCE), the
hymn is directly connected to the construction of a vedi."”’ Books VI-VIII give
details of the altar’s construction, while book IX relates a number of rites
associated with the structure. The first of these (IX, i, 1) introduces the

gatarudriya offering and connects Rudra with the altar (agn?):

om/ athatah Satarudriyam juhoti/ atraisa sarvo ‘gnih samskrtah sa
eso ‘tra rudro devata

156 There are different versions of the Tuittiriya-Sambitd in “Black” and “White” traditions of
the Yajur Veda. Likewise there are two different versions of the Satarudriya hymn. Though similar in
tone and content, the hymns are not identical. To my knowledge, no comparison of the two vedic

hymns has been done.
57 The structure named in Satapatha Brabmana IX, i is particular to the teacher named
Sandilya (for example, bricks are placed “in the §andila fire altar” — “SZndile ‘gnau”; Sampatba

Brabmana 1X, i, 1.43). Books 6-9 of the Satapatha Brihmana are attributed to this teacher, and
it is these books that are our main source in the text for information about the construction of
the bird-form fire altar discussed in Staal’s book Agni. In his introduction to the Satapatha
Brahmana, Eggeling discusses the two main teachers that inform the text: Yajhavalkya and Sandilya.
Yajiavalkya is referred to as an authority in Books I-V, while Sandilya is the authority in books VI-IX.
Sandilya is the main authority named in book X, but the book is also aligned with authorities in
Yajfiavalkya’s lineage suggesting some connection between the two schools represented by both
teachers at a later time (book X being later than the others). Nonetheless, it is clear that Sandila is the
authority deferred to for the construction of the vedi in books VI-X — the section of the text that
primarily concerns our analysis of the pirthiva. See J. Eggeling, vol. 1, xxxi-xxxv.
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He then performs the Satarudriya offering! This whole Agni has
now been completed: he now is the deity Rudra.”®

The opening brahmana (IX i, 1.6-7) also relates a story of Prajapati’s dissolution
(and so the dissolution of the fire altar itself). Because of this dissolution the
terrible form of Rudra appears from Prajapati’s tears.””” In order to appease this
terrible form (hundred headed, thousand eyed'®’), and so restore the altar,'® the
gods offer him food by means of the Satarudriya.

The text then goes on (IX, i, 8-42) to relay the various rites that comprise
the offerings to appease Rudra, many of which correspond directly to the
Satarudriya hymn.'® Verses 43-44 discuss how this entire hymn, consisting of
425 verses (360 plus 30 plus 35), relates to the altar (sZndila-agni). The bricks
that construct it are linked to the Saterudriya through the oblations
(abbibutd),'s presumably those that have been offered in verses 8-42. The
Sﬂtarudrzya is also identified with the “Great Litany” (mabaduktha), a seven-
part-formula version of the bird-type altar structure:'®* “basyaitachatarudriyam
mabaduktham Gpnoti” (“and in this way this Satarudriya of his attains to

(conformity with) the Great Litany”).1 6

138 Eggeling part 4, 156.

9 Gonda, “The gatarudriya,” in Sanskrit and Indian Studies, (London: D. Reidel Publishing
Co., 1980), 76.

1% This image corresponds to the bhita encountered by Asvatthiman in the opening of
chapter seven of the Sauptika Parvan and discussed in chapter two of this dissertation.

'! The theme of Prajapati’s dissolution and reconstruction is repeated elsewhere in the
Sampatba Brdbmana, such as in X, i, 3.1-10.

12 Egoeling, part iv, 150.

' The Sanskrit portion of this verse (fr. Eggeling, part iv, 167) reads:

vai §andile ‘gnau madhyato yajusmatya istaka upadhiyante ‘gnayo haite prthagyadeta

istakd evamu hayaite ‘gnayah prthak$atarudriyenabhihuti bhavant/

And, indeed, in the Sandila fire-altar as many bricks with formulas attached to them

are placed in the middle, for these bricks are indeed the same as these different Agnis

(invoked in the Swwarudriya); and thus these Agnis of his come to have oblations

offered to them separately by means of the Satarudriya.

1% See Fggeling, part iv, 112 note 1 for a description of the Great Litany.
1% Eggeling, part iv, 168-69.
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The first brahmana of book IX serves the purpose of integrating a Rudra
text, the Satarudriya, into the vedic altar structure and thereby integrating the
god himself into vedic ritual and cosmology. This integration, it can be argued,
in part runs contrary to common assumptions about Rudra’s “outsider” status.
The notion of Rudra-as-outsider represents a well-known and common
interpretation of the god’s place in vedic literature. For example, in the
Satarudriya itself, a vedic hymn, Rudra is associated with figures generally
considered outside of society. He is praised with the phrase “Salutation to the
lord of armed thieves and of cruel murderous robbers” (“ramo namab srkavibhyo
jighamsadbbyo musnatam pataye”) in Taittiriya-Sambiti (Black) IV, v, 3,166

We also see something similar in the Sampatba Brabmana 1, vii, 4, and in
the Aittireya Brabmana 111, 33-34 (or 217-21), which tell the story of Rudra’s
hunt of the incestuous Prajapati.’” In it Rudra seems to be treated as an
outsider in that his share of the sacrifice is considered both dangerous and
tainted.'® His share inflicts violence on a number of the gods assembled for the
sacrifice and who attempt to eat it. Bhaga is blinded and Pasana has his teeth
knocked out. Through the combined efforts of Brhaspati and Savitr, the gods
are able to pacify the renegade piece of flesh. In the ritual parallel to the myth,

in Satapatha Brabmana 1, vii, 4.9, the priest “touches water” (“Zpa upasprsye”) to

166 For Sanskrit text and translation see C. Sivaramamurti (trans.), .S‘ammdrz'ya: Vibbiti of
Siva’s Iconography (New Delhi: Abhinav Publications, 1976), 17-18. Keith translates the passage (verse
f) as “Homage to the bolt-armed destructive ones, to the lord of pilferers homage!” Keith, part 2,
(1967), 356. Rudra’s ultimate status in the Satarudriya, however, is ambiguous as he is attributed
with both positive and negative aspects throughout. It may be that this hymn represents an
early stage in the vedic assimilation and contemplation of Rudra and that the Satapatha
Brabmana passages (IX, i, 1-2) are a further development of this trend.

17 These passages are about Rudra’s well known hunt of the sacrifice (Prajapati), and I do not
want to address this theme here. See Kramrisch, (1981), 98-110; Granoff, (2006).

168 Tn this myth (Aittireya Brahmana III, 33-34; Sampatbﬂ Brabmana 1, vii, 4) Rudra hunts
Prajapati the god of creation, who has transformed into a deer after having incestuous relations
with his daughter. Prajapati, who is also identified with the sacrificial altar and the sacrifice
itself (see chapter five), runs away when he transforms into a deer. Rudra, at the behest of the
other gods, shoots him with an arrow to bring him down. The gods restore Prajapati and the
arrow which pierced the deer’s skin is ripped out of his hide. The piece of flesh that is attached
to it becomes identified with Rudra’s power and becomes his share of the sacrifice.
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purify himself after cutting out Rudra’s share. Upon performing other rites over
the tainted piece, he places it in the fire, because Agni cannot be injured
(Satapatha Bribmana 1, vii, 4.16). Clearly the portion dedicated to Rudra is
treated with caution, as a potential threat to the sacrifice.

Scholarship has long interpreted such passages as an indication that
Rudra stands outside of the vedic sacrificial tradition and has pre-Aryan origins
within India.’® In response to such traditional views, Doris Srinivasan has
argued that Rudra’s outsider status needs to be reconsidered. She shows that
there are traits attributed to Rudra that he shares with other vedic gods such as
Mitra and Varuna.'”® She then goes on to suggest that the “ancients” within the
sacrificial tradition itself viewed the “remainder” of the vedic sacrificial offering,
like that which was given to Rudra, to be “imbued with great potency and
importance.””’! The main thrust of her proposition is to secure Rudra’s status
solely within the vedic sacrificial tradition and propose that the god was not an
“outsider” at all.

Srinivasan’s general proposition is intriguing, and it should be added that
the traditional view does not consider that the act of pacification itself may be a
way of integrating Rudra into a vedic rite. However, in my view, Srinivasan’s
argument does not entirely explain away all of the evidence suggesting that
Rudra was originally an “outsider.” For example, she has overlooked at least one
reference where Rudra is wholly denied any share of the sacrifice, namely

Aitareya Brahmana 3.34."7

1% For a summary of traditional studies on Rudra see J. Gonda, Die Religionen Indiens 1
(Stuttgart, 1960), 88 fn 17; cited in Srinivasan, (1983), 544.

17 Both are referred to as “rudra” (dual vocative form in vedic material) in Rg Veda 5.70.22
and verse 31, for example. Gonda (1983), 546.

I Gonda (1983), 553-54. See also Srinivasan (1997), 52-57. Srinivasan draws her theory
about the potency of the sacrificial share from Jan Gonda, “Atharvaveda 11.17,” Mélanges d’Indianism &
la mémoire de Louis Renmou (Paris, 1968), 313, and C. Malamoud, “Observations sur la notion de
<<reste>> dans le brahmanisme,” (reprinted in) Cuire le monde (1989), 13-33.

172 To be sure, the author does cite this passage in her book published after the article in
question (1997), 53, but then maintains more or less the same argument in what follows, a
contradiction in my mind.
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I would like to argue that the integration of Rudra in Satapatha Bribmana
I, vii, 4.16, and later in IX, i, 1, may have been performed precisely because he is
considered an outsider to vedic religion. In my view, these texts serve as early
examples of the process of Rudra’s acceptance. This is to suggest that Rudra
probably was a pre-Aryan deity who slowly became integrated into the vedic
sacrificial system. In particular Satapatba‘ Brabmana 1X, i, 1-2, presents an image
of Rudra as absorbed into the altar. In my view, this is tantamount to his
acceptance into this system. In IX, i, 2 we see that, after Rudra is absorbed into
the altar, the priest removes the negative aspects that had previously given him

an outsider status. Thus, in IX, i, 2.10:

etad va enam devah/ $atarudriyena cadbhisca Samayitvayasyaitena
$ucam papmianam apaghnam tathaivainamayameta $atarudriyena
cidbhi$ca $amayitvathasyaitena Sucam papmanam apahanti//10//

For at that time, the gods, having appeased him by the Satarudriya
and the water, thereby drove out his pain, his evil; and in like
manner does this (Sacrificer) now, after appeasing him by the
Satarudriya and the water, cast away his pain, his evil.'”

The undesirable part of Rudra, his pain and evil (Suca and papman), arguably
convey the god’s outsider status that is seen in other sections of the Satapatha
Brabmana.'’* For example, in I, vii, 4.9, 16, the priest purifies himself before
handling Rudra’s share, which he must not eat. In IX, i, 2.11, the verse
immediately following the above passage, the undesirable part is put outside of

the vedi, the equivalent of the world (IX, i, 2.11):

bahyenagnim harati/ ime vai loka e$o ‘gnirebhyas tat lokebhyo
bahirdha sucam dadhai bahirvediyam

13 Eggeling, part iv, 171.

'7 The Satarudriya hymn itself presents Rudra as a terrible and frightening god and arguably
represents his outsider status. This may be precisely why the hymn was employed — to transform and
neutralize the god’s power. The later dating of the Sandilya portion of the Satapatha Brahmana,
containing this rite of transformation may indicate a trend within the mainstream Brahmanical
tradition to integrate Rudra.
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Outside the fire-altar he throws it; for this fire-altar indeed is the
same as these (three) worlds: he thus puts pain outside these
worlds; - outside the sacrificial ground (veds).!”

Here Rudra’s undesirable parts have been removed - put outside the sacrificial
ground (bahirvediyam). Yet the god himself remains within that area. Along with
the integration of the Satarudriya, this imagery expresses an impulse to make
Rudra more acceptable to the vedic ritual environment.'”®

I believe that this dynamic in Rudra worship continues in Siva worship; in
my view, Siva-the-outsider and Siva-the-acceptable-god are themes that
permeate into Sanskrit literature for some time. The integration of Rudra into
the altar, for instance, recalls the depiction of Siva and the vedic priests in the
SkP 1V (Avanti-khanda), ii, 8. There, as we discussed in chapter two, vedic
priests attempt to throw the skulls that appear on their altar outside of the
sacrificial arena where they worship Siva.

In addition, the theme of Daksa’s sacrifice represents the continuation of
Siva’s outsider status. Likewise, the early SkP 11 states that Brahmins “apab
spraksyanti” (v. 31) or “apab sprsanti” (v. 34) before or after handling Siva’s share
of the sacrifice. This is the same rite mentioned in the two contexts presented in
the Satapatha Brabmana (books I and IX respectively) and is also the same rite
performed in the Mahibhiarata V11 (Drona Parvan), 57, and 173 (see below). It is
clearly an act of purification (the early SkP states — “Suddhyartham” — “for the
purpose of purification” in verse 34). Nonetheless, what is crucial is whether or
not Siva becomes absorbed into the sacred space of the sacrifice or remains
outside of it in perpetual tension. The early SkP plainly keeps Siva on the
outside. I suggest that other texts take a different position — one of absorption

and acceptance.

175 Eggeling, part iv, 171.

'7¢ The account of the renegade piece of flesh attacking the gods and then being pacified by
them (Satapatha Brihmana 1, vii, 4), may be considered a parallel, and perhaps earlier account
trying to integrate the outsider Rudra into the vedic system.
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2a. Satarudriya in the Mahabharata

There are two instances in the Mahabbirata involving Siva worship that
incorporate the Satarudriya hymn: Dropa Parvan chapter 57 and chapter 173.'
The first of these, chapter 57, is another account of Arjuna’s acquisition of
Siva’s Pasupata weapon (the other being the Kirata episode in the Vana Parvan).
The second, chapter 173, is presented in the context of /ifiga worship.

Chapter 57 finds Arjuna sleeping. In a dream, through the
encouragement of Krsna, he learns how to obtain Siva’s Pasupata weapon so
that he might honour his vow to defeat Jayadratha the next day in battle."’® The
setting is the same as it was in chapter 56 where Arjuna built a sthandila and
surrounds it with weapons. Though it is not entirely clear where he sleeps, it is
quite likely that he sleeps on that structure in chapter 57. As noted above,
sleeping on a sthapdila is a common rite among those engaged in ascetic
practices in the Mahabharata.

In Arjuna’s dream, he has a vision of Siva because of Krsna’s

encouragement. In 57.19 it states:

tatah krsnavacah $rutva samsprSyambho dhanamjayah/
bhimav asina ekagro jagama manasa bhavam//19//

Then hearing the words of Krsna, Arjuna touched water, sat on the
ground and, with his attention fixed, meditated on Siva.

7 There is a third, in the Anuszsana Parvan, but I will not address this example here. See
Gonda, (1980), 80-81.
178 Drona Parvan 57.1-2 reads:

kuntiputras tu tam mantram smarann eva dhanamjayah/
pratijfiam dtmano raksan mumohicintyavikramah//1//
tam tu §okena samtaptam svapne kapivaradhvajam/
asasida mahateja dhyayantam garudadhvajah//2//

Dhanamjaya (Arjuna), Kunti’s son, remembering the mantra, keeping his promise, of
unassailable strength, fell into a stupor. (Krsna) possessed of great energy who had
Garuda as his banner, came into the dream of (Arjuna) the Ape bannered one, who
was immersed in thought and burning with grief.
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This is the ritual context in which Arjuna’s meditation and subsequent vision of
Siva takes place. The act of touching water (samsprsy@mbha) is also found in
Arjuna’s earlier construction of the sthandila (Drona 56.1-4). It is performed by
Arjuna again before obtaining the Pa$upata weapon in 57.70. As noted above,
the sacrificer also touches water before handling Rudra’s portion in Satapatha
Brabmana 1, vii, 4.9. This appears to be some kind of rite performed before
engaging in Rudra and Siva worship in a variety of contexts.

At this point in Arjuna’s meditation (occurring in 57.19-81), Arjuna sees
himself flying with Krsna to Mt. Himavat where Siva dwells. The text describes
the beauty of the site and how the king along with Krsna encounters and praises
Siva. Important for our purposes is the obtainment of the weapon in verses 68-

73:

tatas tu tat saro gatva siiryamandalasamnibham/

nagam antarjale ghoram dadréate 'rjunicyutau//68//
dvitiyam caparam nagam sahasradirasam varam/
vamantam vipulam jvalam dadréate 'gnivarcasam//69//
tatah krsna$ ca partha$ ca samspréyapah krtafjali/

tau nagav upatasthite namasyantau vrsadhvajam//70//
grnantau vedavidusau tad brahma $atarudriyam/
aprameyam pranamantau gatva sarvatmani bhavam//71//
tatas tau rudramahatmyaddhitva raipam mahoragau/
dhanur banasca $atrughnam tad dvamdvam samapadyata//72//
tato jagrhatuh pritau dhanur banam ca suprabham/
dgjahratur mahatmanau dadatu$ ca mahatmane//73//

Arjuna and Krsna went to that lake which resembles the orb of the
sun, and there saw a terrible snake under the water. The two saw a
second great snake possessed of a thousand heads and brilliant fire;
it belched out broad flames. Then Krsna and Arjuna touched
water, put their hands together, went towards the two snakes and
praised the Bull emblemed one. Those two were possessed of the
knowledge of the vedas and recited the sacred Sazarudriya. Those
two praised the unfathomable Siva having given themselves over to
him entierly. Then those two great serpents abandoned their
forms because of the greatness of the Rudra (hymn) and the two
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turned into a foe-destroying bow and arrow. Then those two great
souls (Arjuna and Krsna), happily grabbed up the glorious bow and
arrow, took them away and gave them to the Great Soul (Siva).

Significantly, the temporal and spatial framework of Arjuna and Krsna’s
actions parallel those established in the Satapatha Brabmana. The snakes are like
Rudra’s portion of the sacrifice — they are dangerous and arguably represent that
characteristic drawn from Rudra-the-outsider.'” Arjuna and Krsna must touch
water prior to handling them, much as the priest must do in Sazapatha Brabmana
I, vii, 4.9 before handling the portion and before feeding it to the fire. The
transformation of the snakes by the Satarudriya hymn is something of an
inversion of Satapatha Brabmana IX, i, 1-2. There we saw the hymn, and by
extension Rudra himself, absorbed into the vedic altar structure; the hymn was
transformed, pacified through the removal of pain and evil (Sucz and papman),
those aspects of Rudra which were unacceptable. Here it is the Sazarudriya itself
that is the pacifying force.'®

Drona 173 is another passage in the Mahibhirata referring to the
Satarudriya. This section is considered a late addition by some scholars, due to
its inclusion of liriga worship.'®' The Satarudriya hymn here occurs (verse 101),
but there is no specific structure or rite described in relation to it. I concur that
a late date should be assigned to this chapter because the focus of Siva

veneration is placed on the /inige rather than on altar structures and finds more

parallels in puranic material than epic literature. If so, the passage may attest the

7 Gonda notes that these snakes are referred to in the Saterudriya hymn itself in 16.13;
Gonda, (1980), 80.

180 This is not to say that the weapons are passive; clearly they are meant to wield the
wrathful power of the snakes, but they need to be handled and so are transformed into useful
implements to serve in the fulfillment of Arjuna’s vow. This function of the Satarudriya here
suggests it may have, in part, adopted something of the transformative power of the vedic altar
(vedi). This assertion can be strengthened somewhat by remembering that the events
comprising Arjuna’s capturing of the Pa§upata weapon are part of a meditative dream — Arjuna
himself was probably sleeping upon the sthandila he constructed in 56.1-4 inside his home.

181 Hopkins (1915), 222. Banerjea also confirms the late addition of lingas in the epic, (1936),
37.
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integration of different kinds of Siva worship during the different stages in the
redaction of the Mahabbirata, in a manner akin to what we have seen in the SP

tradition.

2b. Vedi in early Siva worship

In our exploration of the sthapdila and the Satarudriya hymn in Rudra and Siva
worship, we have seen numerous references to the vedi, a common term for a
sacrificial fire altar found in vedic literature. Before we turn to consider
materials related to the parthiva, I want to examine material related to this altar
structure in a bit more detail.

Relevant for our inquiry is a passage from the Mahabbirata X (Sauptika
Parvan), 7.13-14, which focuses on the vedi. In this passage Asvatthaman, one of
the primary antagonists of the story, offers himself in a sacrifice to Siva in the
hopes of gaining power over his enemies, the Pandavas. At this point in the
account of his sacrifice, a golden altar (“ka7icani vedip”) appears before him. It is
a “blazing fire” (“rijams citrabhinur”) and not a /inga that appears on the altar

structure: a significant point in the present study. The passage reads:

iti tasya vyavasitam jiiatva tyagatmakam manah/
purastit kdiicani vedih pradurasin mahatmanah//13//
tasyam vedyam tada rajams citrabbdnur ajiyata/

dyam diSo vidi$ah kham ca jvalabhir abhiparayan//14//

And because his will to offer up himself

Was clear, « golden sacrificial altar

Sprang up before great-souled Asvatthaman —
An altar upon which a blazing fire was lit

That spread across the sky and every point in space.'®

The golden form of Prajapati is considered, in the vedic tradition, as a

completed version of the vedi structure with a surface of gold chips serving as

182 Translation by Johnson, (1998), 29; italics mine.
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the final layer of the structure (e.g., Sampatba Brabmana X, i, 4.9).'"® It is
arguable that the “golden sacrificial altar” mentioned above in Mahbabhiarata X,
7.13 represents such a completed structure. Furthermore, we have already seen
how the god Rudra was integrated into the vedi in Satapatha Brabmana 1X, i, 1-
2."% If the above passage indeed represents the completed completed vedic altar
(with its final gold layer), then it may be argued that the Mahabbirata passage
points to a continuation of the Rudra altar worship here taken over by Siva.
This is to say that the passage is evidence of a development and a continuity

between the vedic worship of Rudra and that of the epic Siva.

3. Parthiva and aniconic Siva worship

Having surveyed textual evidence related to aniconic forms of Siva worship, we
return to consider the question of parthiva worship. The term itself is an
adjective derived from the noun prehivi (“earth”). Typically then, when the
adjective parthiva qualifies a noun, it means “made of clay” or “earthen.” We
have seen many examples of its usage in the JS. Although one might be tempted
to assume that parthiva refers to the substance (clay or earth) of the central
object of worship (in this case, a jyotirliniga), our analysis of the JS showed that
the correlation between parthiva and linga is not always clear. In the Omkara
story (JS 46.54-58), for instance, a /inga was placed onto a parthiva, suggesting a
clear distinction between the two ritual objects.'®® Furthermore, in a number of

cases (Mahakala, Omkare$vara, and Bhimasankara), there is a distinction

'8 The text describes the piling up of six layers of bricks and six layers of earth (purisa) as the
complete structure, the number twelve representing the twelve months of the year. On top of these
layers the priest scatters gold chips (biranyasakala) and in this way, creates the final form of his body:
“antyamatmano rigpam.” This is called the “Golden Prajapat.” Eggeling cites the Aitareyaranyaka 2.1.3
as parallel to this description. See Eggeling vol. 43, part IV, (1995), 295, fn.1. This passage could well
describe the altar that appears before Asvatthaman.

'* In chapter five, we will also examine some myths from the Satapatha Brihmana
related to the construction of the vedi (VI, i, 2.5-9; 1.5; VIII, ii, 5-6 and 9). In these passages
Prajapati is identified with the altar, which is considered a microcosm of the entire universe.

1% J.e., with the term parthiva in the masc. or neut. loc. sing. As noted in chapter two,
this observation about the distinction between pdrthiva and linga in the Omkira passage (JS
46.54-58) was confirmed by the commentator of the JS.
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between an “image of clay” (“parthivim mirtim”; i.e. fem. acc. sing. of parthiva
used adjectivally) and “a clay object” (“parthiva”; masc. or neut. acc. sing.,
substantive usage). This distinction may indicate that the technical usage of the
term may have been applied to more than one kind of clay or earthen ritual
object, including an image for worship (possibly anthropomorphic) and some
kind of earthen altar or ritually prepared ground akin to the sthandila and vedi
structures used in earlier Saivite ritual.

In the cases where parthiva stands alone as a substantive in the masculine or
neuter singular (e.g. Somanatha, Kedaranatha, Vaidyanatha, Naganatha, and
Rameévara), its antecedent is not entirely clear. The many additions of the term
“linga” to the KS, which we noted in chapters two and three, suggest that
“linga” (neut.) is consistently interpreted to be the referent object by the later
KS redactors. '*

In the JS, as we have seen, there is a direct connection of the two terms
only in the Ghu$mes$vara story, and this connection was shown to be unstable.
In the following, I attempt to shed some light on the question: what does the
term parthiva mean in the jyotirlinga stories of the JS? This will be accomplished
through an analysis of the early sources mentioned above and a consideration of

their relationship to pZrthiva worship in the jyotirliniga stories.

3a. The meaning of pythivi in ritual manuals

For our understanding of the parthiva, it may be significant that the vedi is
connected to the related term przhivi (“earth”) in a number of places in the
Sampﬂtlm Brabmana. For instance 1, ii, 5.7 states that: “sarvam prthivim
samavindanta . . . tasmad vedir ngma” (“they obtained the entire earth . . .

therefore it is named ved:”) as well as “tasmad Ghur yavati vedis tavati prthivity”

186 The clearest case of this occurs in the Kedara stories. In KS 19.2, the parallel to JS 47.17,
the term “/inge” is directly inserted into the verse to augment “parthive.” This is a clear indication of
the redactional developments of the KS.
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(“For this reason they say, ‘As great as the altar is, so great is the earth’”).'¥ In
0T, vii, 2.1 it states: “yavati vai vedistavati prthivi” (“as large as the altar is, so
large is the earth”).'® In these and other examples,189 we see that there is a
strong association between vedi and prthivi established in this ritual manual.

The connection is made even stronger through the individual bricks of the
vedi, which are made of clay and connected to the four directions of the earth.
The vedi in Satapatha Brakmana VI, i, 2.29, is constructed of clay bricks
(mrnmayistakah) and is identified with the earth (prthivi) in a number of
instances. The bricks themselves are compared individually with the four
directions of the earth in VI, i, 2.29 because they all have four corners

(catubsrakti). Eggeling translates the passage as follows:

87 The full translation of verse 7 by Julius Eggeling [in The Satapatha-Brahmana, part 1,
books I and II, from Sacred Books of the East, vol. 12 (ed. F. M. Miiller), (Delhi: Motilal Banarsidass,
2001), 60] reads:

Having thus enclosed him on all (three) sides, and having placed Agni (the fire) on
the east side, they went on worshipping and toiling with it (or him, i.e., Vishnu, the
sacrifice). By it they obtained (sam-vid) this entire earth; and because they obtained
by it, this entire (earth), therefore it (the sacrificial ground) is called vedi (the altar).
For this reason they say, ‘As great as the altar is, so great is the earth;’ for by it (the
altar) they obtained this entire (earth). And, verily, he who so understands this,
wrests likewise this entire (earth) from his rivals, excludes his rivals from sharing in
it.

The Sanskrit text reads:

tam chandobhirbhitah  parigrhya/ agnim purastitsamadhaya tendrcantah
Sramyanta$cerustenemam sarvam prthivim samavindanta tadyadenenemﬁm sarvam
samavindanta tasmadvedirnima tasmadiharyavatd vedistavati prthivityetayd himam
sarvim  samavindantaivam ha vd im3dm sarvim sapatndnim  samvrnkte
nirbhajfiatyasyai saptnanya evametadveda//7//

From The Catapatha-Bribmana (ed. by A. Weber), (Varanasi: Chowkhamba Sanskrit Series Office,
1964), 19.

188 J, Eggeling (transl), The Satapatha-Brabmana, part 11, books III and IV, from Sacred Books
of the East, vol. 26 (ed. F. M. Miiller), (Delhi: Motilal Banarsidass, 2001), 175.

'8 Stella Kramrisch also makes reference to the equation between prthivi and vedi in the
tollowing: Rg Vedn 1.164.35, X.110.4; Aitareya Brabmana 1.5.28; Taittiriya Brabmana 1.2.2; Sampatba
Brabmana 1X 4.2.3, X11.8.2.36. See her book: The Hindu Temple, vol. 1, 17.
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Now this earth is four-cornered, for the quarters are her corners:
hence the bricks are four-cornered; for all the bricks are after the
manner of this earth.!”

It is important to note that the material of the bricks is described with the
terms “myd” (“clay”) and “mymmaya” (“consisting of clay”) rather than with
terms related to “parthiva”. Here, the related word prthivi appears to be most
often utilized to express the larger sense of “the world.” When we see parthiva
in the vedic material it appears to maintain the meaning “earthly” or “of the
world” rather than “earthen” or “clay,” as we see in Whitney’s translation of
“parthiva divyab pasavab” (“the earthly, the heavenly cattle”) from the Atharva
Veda X1, 5.21.""' The specific connection between the clay brick and the world
(prthivi), however, is made clear through Satapatha Brabmana V1, i, 2.29, just as
altar and world are paralleled in Satapatba Brabmana 1, 1i, 5.7 and 111, vii, 2.1.

Furthermore, prthivr is the word assigned to the large clay mass that is
collected for the altar bricks and for a ritual implement called the “fire-pan” or
“fire-pot” (ukha), which is employed in the initial stages of the building of the
fire altar (agnicayana). The process of the agnicayana takes approximately one
year; prior to the completion of the altar, the sacrificer carries and maintains the
fire in this fire-pan.'"” This implement both holds the fire, which is later
transferred to the main fire on the altar, and is used to fire the bricks that
construct the altar.

The rituals describing the formation of the wkhi are found in ritual

manuals related to and including the Tuittiriya-Sambiti. The Satapatha

190 Eggeling, vol. 41, part ITI, (1996), 155. The Sanskrit reads:

seyam catuh sraktir di$o hyasyai sraktayas tasmic catuh sraktaya istakd bhavantimam
hyanu sarva istakah/

1 Atharva-veda Sambita (translated with a critical and exegetical commentary by William
Dwight Whitney, 1827-1894 and, Lanman, Charles Rockwell, 1850-1941) Delhi, Motilal Banarsidass,
1962). Other parallel examples are found in Atharva Veda 11.6.8 and Rg Veds 6.22.9.

%2 Paul-Emile Dumont, (1951), 629; Yasuke Ikari, “Ritual Preparation of the Mahavira and
Ukha Pots,” in Staal, (1983), vol. 2, 168.



PhD Thesis: B. Fleming - McMaster, Religious Studies 166

Brabmana is the oldest of these, after the Taittiriya-Sambhita itself, followed by
the srauta-sitras, texts which range in date from the eighth century BCE to the
early second century BCE.'” While elements of the ritual are found in the later
texts, some of the language remains consistent and has resonance with the
jyotirlitigas and the parthiva object as described in the stories of the JS.

For example, the following verses. from the Taittiriya-Samhita (IV, i, 5
verses € and g), describe the mixing of “earth” (“prthivim”) “with light”
(“jyotisa”) by various deities (Mitra, rudras, etc.). These verses are found

repeated in the multiple ritual manuals:'**

mitrah samsrjya prthivim bhamim ca jyotisa saha/
sujitam jatavedasamagnim vai§vanaram vibhum//

Mitra uniting together earth and ground with light; Agni, well
born, all knowing, common to all men, all pervading.lgs

And

rudrah sambhrtya prthivim brhajjyotih samidhire/
tesim bhanurajasna icchukro devepu rocate//

The rudras brought together the earth and kindled a great light.
Their undying ray shines bright among the gods.

Another common verse found in the manuals states that the “light of the fire”

(“agnejyotir”) is raised “from the earth” (“prthivyah”):

' For a list of Srauta-statra texts see B P. Bhattacharya, Studies in the Srautasitras of
Asvalayana and Apastamba, (Calcutta: Sanskrit Pustak Bhandar, 1978), 4-5; Ikari (1983), 168.

19 Cited in Staal, (1983) vol. 1, 296. Staal draws his passages from the Tuittiriya-Samhita of
the Black Yzjurveda. The passages also occur in this introductory ritual in the Taittiriya-Sambita of
the White Yajurveda 11.53-54. Parallel passages in the Sﬂtﬂpﬂtbﬂ Brabmana are VI, v, 1.5, 7 as
well as in the Manava Srautasiitra VI, i, 2.3.

19 Sanskrit passages in Mila-Yajurveda-sambitd, ed. Daivarata, Brahmarshi, (Varanast: Kasi
Hindu Visvavidyalaya, 1973). English translation from A. B. Keith, The veda of the Black Yajus School
Entitled Taittiriya Sanhita, vol. 1, (Delhi, Motilal Barnasidass, 1967), 296.



PhD Thesis: B. Fleming - McMaster, Religious Studies 167

yufijanah prathamam manastattvaya savita dhiyah /
agner jyotirniciyya prthivya adhya ‘bharat/'*

Harnessing, first of all the mind, Savitar having stretched the
thought, With reverent look upon the light of Agni bore them up
from the earth.'”’

In such invocations, we see a strong connection between earth (pythivi) and
light (jyotis) in a ritual context. Here we see that the gods themselves (Mitra,
rudras, Savitr, and Agni) are involved in imbuing the earth with light. The two
are combined by the gods so that the earth employed for the construction of the
bricks of the fire-altar and the pan that bakes them will be imbued with
divine/cosmic energy, which here takes the form of light.'”® It is during this
invocation process that the lump of clay dug from the earth is identified with

Agni and called “agnim purisyam.”'® Thus, we see that the invocations

19 This verse is found in both versions of the Yajurveds, Taittirfya-Sambita (in the Black
Yajurveda, TV, 1.1a, and from the White, 11.1 and 11.11. The Sﬂmpatba Brabmana also quotes
directly from the Taittiriya-Sambiti (of the Black Yajurveda) in verse VI, 3.1 verses 13 and 41, which
contain explanatory phrases for the older text: “agmerjyotirniciyyety agnerjyotirdystvety etatpythivy@
adbyabharaditi prihivyai hyenadadhyibbarary” (“-‘beholding Agni’s light,’-that is, seeing Agni’s light,-
‘lifted it up from the earth,’-for he indeed lifts it up from the earth”); Eggeling vol. 41 part 3 (1996).
The Sanskrit passage is found in Devi Chand (trans.), The Yajurveda: Sanskrit text with English
transiation, (Delhi: Munshiram Manoharlal, 2004), 110. It should be noted that Chand’s translation is
highly interpolatve.

197 Translation by R. Griffith, Taittiriya-Sambita of the White Yajur Veda, (Delhi: Munshiram
Manoharlal, 1987), 95.

%8 In the Faimintya Brabmana 1, 87, it is stated that the catvilz (i.e., the hole in the ground
where the vedi is constructed) is the place on earth where the sun originates. Fearing the sun’s power,
the gods cause it to go heavenward. While I do not have access to the Sanskrit for this passage to
make a detailed analysis, it is clear from H. W. Bodewitz’s analysis of this and the Taittiriya-Samhiti
passages that the relationship between the earth, cosmic bodies (sun or light), and the altar is
established in vedic material; see H. W. Bodewitz, The Fyotistoma Ritual, (Leiden: E.J. Brill, 1990), 10-
11, 50.. It is also worth remembering, in light of Faiminiya Brabmana 1, 87, the examples in the JS
where holes are in evidence, namely, Mahakala and especially Vaidyanitha discussed in chapters two
and three.

1% “Purisya” is a term that specifically denotes fire in the form of earth, but often the term “agn:”
alone is used. See for example, Tuziztiriya-Sambita (White), chapter 11 verses 9, 16, 28, 32, 40, as well
as Satapatba Bribmana Book VI, iii, 1.32; and iv, 1.2.
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metonymically link the earth and light mixed by the gods to the materials that
comprise the altar.

The connection between prthivi and jyotis is very suggestive in the present
context, as most of the jyotirlinga stories in the SP tradition contain narratives
about rites featuring earthen structures and objects, described with the related
adjective parthiva, and six of the stories also include descriptions of Siva
appearing as light, using the term jyotiripa. In fact, in five of the six jyotirlinga
stories that mention the light form (JS 47, 55-58 dedicated to Kedaranatha,
Vaidyanatha, Nageé$vara, Ramesvara, and Ghu$mesvara respectively),200 there is
a direct association with parthiva worship: Siva appears in his light form as a
direct result of parthiva worship.””'

We should be wary of making too direct a link between the przhivi/jyotis
connection in the ritual manuals and the parthiva/jyotiriipa connection in the SP
tradition. There is, after all, a large historical gap of hundreds of years between
the ritual manuals where such examples are maintained and the jyotirliriga stories
in the JS.”” That said, the vedic texts which convey the ritual passages and the
rites of the fire-pan extend perhaps to the second century BCE, and
undoubtedly they were used for centuries beyond their initial composition. In
other words, we may be able to take these manuals as evidence for ritual practice
in the vedic tradition long after their composition. It is thus possible that the
vedic examples show some of the ritual background, in a general sense, to the

narratives about Saivaite rites in the JS.?”

%0 The references to the light form connected to the parthiva rites occur in JS 47.23
(Kedarandtha), 55.32 (Vaidyanitha), 56.69 (Nage$vara), 57.17 (Rameévara), and 58.72 (Ghu$mesvara).
The sixth story, JS 45.55-65 dedicated to Mallikirjuna, while containing a reference to the
light form of Siva and Parvati (JS 45.61-62), makes no reference to Siva worship of any kind,
parthiva or otherwise.

! For instance, in JS 55 dedicated to Vaidyanatha, when Ravana performs the parthiva
worship and is about to cut off his final head as a sacrificial oblation, Siva appears to him in his
light form (JS 55.32).

22 The Srautasiitras for example, which continue the rituals established in the Tuaittiriya-
Sambiti, date up untl around the second c. BCE.

203 The relationship between ritual and narrative is important to note. C. Z. Minkowski and J.
A. B. van Buitenen have argued, for example, that vedic sacrifice underlies the narrative structure of
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This possibility is strengthened, in my view, by the fact that some of the
Jyotirlinga stories, as we have seen in chapters two and three, express
consciousness and concern with vedic ritual practice. Most notable is the case of
the Mahakala story (JS 46) outlined in chapter two. In JS 46.5, for example, the
protagonist, a devotee of Siva, is a Brahmin described as one who “always
delighted in performing vedic rites,” and who “was devoted to kindling the fire”
(i.e., of the vedic altar).

Taken together with the material about early Saivite worship surveyed
above, the vedic material may help us in our investigation of the nature of the
parthiva worship described in the JS. Until further research is done, we can only
speculate. Yet, in my view, elements of p@rthiva worship may make most sense
when seen against the general background of the ritual practices of the vedic
tradition. After all, allusions to the worship of Rudra suggest his integration into
vedic altar-centred worship, and our earliest references to the worship of Siva
seem to pertain to practices that centre on altar structures (sthandila, vedi) rather
than the linga.

In favour of proposing a connection between the vedic and purdnic
material, we can also point to the stories of Mahakala, Omkara, Kedira, and
Bhima$ankara in the JS. In these stories we saw some evidence for the use of the
term parthiva to mean an altar or ground upon which other objects (Vinga, marti)

could be placed. Accordingly, it may be that the term parthiva, as it occurs in

the Mubabharata. Furthermore, it is evident in such ritual texts as the Jaiminiya Bribmana, as
discussed by Witzel and Minkowski, that many early Sanskrit narratives developed in direct
relationship to rituals. See C. Z. Minkowski, “Janamejaya’s Sattra and Ritual Structure,” Fournal of the
American Oriental Society, vol. 109, no. 3, (1989) 401-20; J. A. B. van Buitenen, “On the Structure of
Sabha Parvan of the Mahabharata,” in Studies in Indian literature and philosophy: collected articles of J.A.B.
van Buitenen, ed. by Rocher, (Delhi: Motilal Banarsidass, 1988), 305-21; Michael Witzel, “On the
origin of the literary device of the ‘Frame Story’ in Old Indian literature,” in Festschrift U. Schneider,
ed. H. Falk (Freiburg, 1987), 380-414.

This is not to suggest that the JS stands in the same type of direct structural relationship to
ritual that is evident in the brabmanas and possibly the Mabiabharata. Yet the JS may well bear traces,
as do other purinic texts, of such a relationship, particularly in its depictions of vedic ritual. The
importance of ritual for understanding the JS stories, in general, is clear from the prominence of ritual
descriptions in the tales.
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the jyotirlinga stories, may have been a technical term for rites that were at one
time related to the construction of the vedi (fire-altar made of clay bricks)
and/or to worship involving the sthandila (fire-altar made of cow-dung smeared
on the raised earth). If so, we might also speculate, in light of the prthivi/jyotis
connection in the ritual manuals, about some connection between the parthiva
and Siva’s light form in the context of altar-centred worship, even before the
association of both with the linga.

Such evidence, while not entirely conclusive, certainly is suggestive of a
link between the vedic material and the jyozirliriga stories. Further study on the
relationship between vedic and puranic rituals is needed to bridge the historical
gap between the late vedic material (second c. BCE) and the JS (tenth c. CE).
Our preliminary findings here, however, may point to a general framework for
comparison, as enriched by the above mentioned materials about the sthandila

and Satarudriya.

3b. Puranic sources and the astamirti aspect of Siva
Epic materials may also help to shed light on the patterns of continuity and
change in Saiva worship in the period between the compilation of vedic ritual
manuals such as the Satapatha Brabmana and the compilation of puranic texts
such as the JS. Most relevant in this regard is our evidence for the purdnic
reception and re-interpretation of epic traditions about Saivite ritual. As noted
above, the episode from the Mababhirata in Vana Parvan 39.65 relating Arjuna’s
encounter with the hunter or Kirata, is retold in the JS of SP1 and in the
Satarudra-Samhbita of SP2. In the epic version, as discussed above, Arjuna builds
an earthen altar (“mrumayam sthandilam krtva”) to venerate Siva. In the puranic
versions of this story, however, Arjuna instead builds a parthiva: “parthivam
krtva” (Satarudra-Sambiti 38.32; S 64.52).

During his parthiva worship, fire is said to come out of his head: “Sirasas
tejo nissytan” (Satarudra-Samhiti 38.34; JS 64.54). It is important to note that, as

in Vana Parvan 39.65, there is no direct mention of the /inga in the puranic
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description of Arjuna’s pdjz. As was observed in the Jyotirlinga material of the JS,
the lack of references to lirigas is a standard pattern.

This particular case may be especially telling. Above, I have argued that
Jyotirlinga stories, by and large, focus on pdrthiva worship; they may not have
initially focused on the Ziriga, even though they came to be characterized in this
way over time, eventually to emerge in their present form.”” In the absence of
any reference to the /inga, Satarudra-sambiti 38 and JS 64 seem to understand
the sthandila in the epic in terms of the parthiva. Accordingly, these texts seem
to be informed by an understanding of the parthiva as an altar or raised surface
of ground. In light of this evidence taken together with the other JS references
(esp. Ombkara story in JS 46.54-58), parthiva worship may be best understood as
a type of altar-centred worship, which may have included an earthen altar
and/or earthen ritual objects.

Following the story of Arjuna’s encounter with Siva, the JS adds a chapter
(68) specifically describing the hero’s parthiva worship. The first verse states:

rsaya aculy/ sita sata mahabhaga sadhiktam hi tvaya ‘nagha/
vidhanam parthivasya eva yatha uktam rsina tada/
arjunaya sukhartham ca tat tvam brithi visesatah//1//

The Seers said: Sata, Illustrious Stta, O Sinless one, you have
spoken well. You must tell us in detail about the prescriptions for
the parthiva which were proclaimed by the Rsi to Arjuna for his
happiness.

This verse serves to introduce the chapter and in so doing raises the question
about the nature of Arjuna’s worship. The chapter goes on to extrapolate from
an existing tradition, redefining the epic material, and presenting its particular
interpretation of that material. In this v&ay, parthiva worship partly maintains a

connection to the epic material and is linked with other forms of worship.

*%* The Kiratarjuniya, a sixth century CE k@vya work from which the puranpic story also draws
its inspiration, makes no reference to /iniga worship either; see note 75.
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Some of these forms of worship may be drawn from Zgamic sources. This
body of texts, as noted in the introduction, is historically parallel to puranic
material and often focuses on Siva. JS chapter 68, in this regard, includes rites
and mantras that parallel to some extent the initiation rites and mantras
presented in various dgamic works, a significant portion of which developed
around the ninth century CE, just prior to the formation of the JS in the tenth
century.”” In one rite the initiate’s hands are transformed by imposing (nydsa)
mantras on it.””® Two sets of mantras are employed that closely parallel the five-
brabmamantras and the six-angamantras set out in the Kamikigama (4.43-45;
4.362-63) and other texts. While clearly relating to the Zgamic initiation rite in
structure, the ritual in the chapter differs significantly by using names of Siva
drawn from the Sazapatha Brahmana (V1, i, 3.7). These different names include
Siva, Bhava, Sarva, Pasupati, and Mahadeva and Isana.””

The body of dgamas presented by Davis’® centre around /iga worship. It
is possible to read JS 68 as focused on /irige worship as well, even though the
word is employed only once. A list of steps to be performed by the priest is laid

out in verses 22 and 23 and states that a linga is “molded” (“samghattana™) from

25 See Davis (1991), 14-15.

2% See Davis’s study on the preparation rites of the initiate in various Zgamas in his section on
“Metamorphosis of the Hands” in Davis 1991, 47-51. See also Gonda (1976), 72-73.

%7 According to JS 68 and various Zgamas, the number five correspond to the fingers while
the number six corresponds to what are called limbs (#rigas); these are Astra, Kavaca, Sikha, Siras, Hrd
and Netra (Weapon, Armour, Top-knot, Head, Heart, and Eye respectively). JS 68 assigns different
names of Siva to each corresponding finger. So instead of I§ana, Tatpurusa, Aghora, Vama, and
Sadyojata, mentioned in the Kamikigama, JS 68 has Siva, Bhava, Sarva, PaSupati, and Mahadeva. It
also adds Isana for the front and back of the hand not mentioned in the other text. The six names of
JS 68 are drawn from a list of names attributed to Agni (the altar) given in Sutapatha Brabmana VI, i,
3.7-18.

*% Davis (1991) 14-15. Here Davis discusses the emergence of four separate Saiva sects as
observed by ninth century CE commentators such as Sankara: Saiva Siddhinta, Pasupata, Kalamukha,
and Kapalika. According to these commentators the four groups are thought to have emerged from “a
single and undifferentiated religious community.” I would augment this assertion, however, and
suggest that Saivism was also absorbing and transforming different strands and then repackaging them
in these newer medieval forms. The cult of the jyotirlinigas was one such form. As I have argued
elsewhere, Saivism was not a homologous tradition from an early date. I believe that there was a trend
of absorption as much as there may have been one of fragmentation as Davis observes.
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clay. JS 68.22 first introduces and names these various steps: collecting the clay,
assembling, installing and invitation (mydabarana, samghatta, pratisthi and
avhanam, respectively). Verse 23 then goes on to give mantras that are to be

recited as each of these activities is performed:

haraya nama iti mrdaharanam/
mahe§varaya nama iti /inga samghattanam/
$ulapanaye nama iti pratisthapanam/
pinikapanaye nama ity avahanam/

“Praise to Hara,” is said for the collection of the clay. “Praise to

the Great Lord,” is spoken during the molding of the Jings. “Praise
to the One with the Lance in his Hand,” is recited for the
consecration (of the deity). “Praise to the One with the Bow in his
hand,” for the invitation (of Him).

In this passage, the parthiva is understood as a linga. However, we have
seen in our exploration of the individual jyotirlinga stories that the use of the
term parthiva in relation to linga is anything but clear in the JS. I am not
convinced that the reference in JS 68.22 sheds doubt on the pattern that we
established in chapters two and three with regard to the parthiva; in fact, we
may here see a case of transition towards the pattern in the KS, where earlier
understandings of the parthiva are being reinterpreted in terms of the /inga.
This example is the first and only appearance of “/iriga” in the portions of the JS
that are associated with the Kirata theme (chapters 62-68). Moreover, chapter

68 actually stands outside of the main story itself.””

2% A number of elements of the Kirata story that are presented in the SP are derived from
Bharavi’s sixth century CE kavya work the Kirgtarjuniya and not from the epic tale. For example, in
the poem and in the SP, Arjuna grasps Siva by the feet and throws him (the JS and KS version are very
close in their telling of the story). Then Siva reveals himself to the hero. Bharavi’s work is also
noticeably different from the vulgate because it leaves out Arjuna’s pijz to Siva on the sthandila;
indeed it omits reference to Siva veneration through a liturgical object or structure of any kind by the
hero. The closest parallel that can be drawn is in chapter 18 verse 19 (verse 20 in some editions) when
a canopy of flower garlands is constructed (“vitanikriah srajab”) by the wind (marut) at the conclusion
of the battle sequence when the god reveals himself. The SP places the parthiva worship prior to the
battle sequence and so departs from both the epic and the kavys in this respect. This placement
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Let us consider a parallel chapter from another book of the SP, this time
from the Vidyesvara-Sambiti,”® chapter 19, which also deals with parthiva
worship. Like the JS, this text is thought to have been written around the tenth
century CE; however, Hazra considers chapters 19-25 to be a late addition.”"'
That it is late, perhaps the thirteenth or fourteenth century, would support my
assertion that the earlier medieval tradition represented by the JS was in the
process of amalgamating Jiniga worship with other kinds of Siva worship. It is
probable that the JS preserves evidence of more than one form of Siva worship,
reflecting the diversity in worship at the time of its compilation. The JS itself
appears to contribute to the combination of these traditions, but we need not
assume that there was a single homogeneous tradition prior to the JS.

Vidyesvara-Samhita 19 is full of references to lingas that JS 68 lacks. This is
a pattern familiar from our comparison of the JS and KS in chapters two and
three above: here too a thirteenth/fourteenth century source adds /inigas where
they are missing in a tenth century parallel. For example, Vidyesvara-Sambita 19

identifies the parthiva liniga as being superior to all else:

stita siita ciramjivadhanyas tvam $ivabhaktiman/
samyaguktas tvaya lingamahima satphalapradah//1//
yatra parthivamahesalingasya mahimadhuna/
sarvotkrsta$ca kathito vyasato brihi tam punah//2//

suggests some kind of rite of invocation, common to the jyotirliriga stories, although the text is not
explicit here. Some late southern recastings of the poem in Kannada between the fifteenth and
seventeenth century CE include the veneration of a /iga. I do not have access to these texts and so
cannot say if /iriga worship occurs before or after Siva’s theophany. The word /isiga does not appear as
part of the story in the SP. See Indira V. Peterson, Design and Rhbetoric in a Sanskrit Court Epic: The
Kiratarjuniya of Bhiravi, (Albany: State University of New York Press, 2003), 77-79; also Hazra (1985)
260-61. M. Biardeau critiques the Mahabhirata critical edition compilers for omitting the devotional
passage of the vulgate (3.39.65) in her book Etudes de mythologie hindoue, (Paris : Ecole frangaise
d'Extréme Orient, 1981), 178, n. 1.

219 This sambiti is found in both SP1 and SP2.

*!! Hazra says that the VS was “written later than 950 A.D.” He states that chapters 19-25 are
found in only the Venkatesvara edition and are probably a late addition. See Hazra (1985), 265.
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Suta, Sata, be rich and long-lived. You are a devotee of Siva. You
have spoken about the greatness of the /Jings, which bestows
benefits. Now tells us in detail about the greatness of the earthen
(parthiva) linga of the Great Lord and how it is superior to all
(others), as was explained by Vyasa.

or also:

uktesvetesu lingesu parthivam lingam uttamam/

tasya pljanato vipra bahavah siddhimagatah//4//

Among all of the (kinds of) /inigas that are proclaimed, the earthen
linga is the best. O Brahmins, many who worshiped it attain
perfection.

This kind of language is absent from JS 68; there is no sense in the earlier
version of a tradition of earthen /inige worship conscious of itself in relationship
to other kinds of /inigs worship. Instead, in the JS version, we have a text that is
in transition, whereby Siva veneration is not clearly defined through a well-
established tradition of /inga worship. Together with the jyotirliniga stories in the
KS, by contrast, Vidyesvara-Sambitd 19 may attest an active promotion of /inga
worship over other forms of venerating Siva.

Traces of other kinds of worship are still found in Vidyesvara-Sambita 19.
Parallels to the Zgamas were explored above. Furthermore, one passage (verses
7-8) states that the parthiva image (mirti) is now the best among Siva’s eight

forms:

krte ratnamayam limgam tretayam hemasambhavam/
dvapareparadam $restham parthivam tu kalau yuge//7//
astamirtisu sarvasau martir vai parthivi vara/
ananyapujita vipras tapas tasman mahatphalam//8//

A linga consisting of gems is best in the Krta, gold is best in Treta,
silver is best in the Dvapara and clay is best in the Kali age. Out of
all of the eight forms the earthen one is the best, and are
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worshiped exclusively, O Brahmins, in that way, austerity yields
great fruit.

A similar reference to the astamirti (“eight-formed aspect”) is also found in
JS 68. Verses 13 and 14 of that chapter propose a different set of instructions for
the collection of clay than is listed in verses 22-23 that we referred to above; and
while JS 68. 22-23 alluded to /linga worship, the mantra related in 68.14 is

connected to the eight-formed aspect (astamiirti) of Siva:

pascic ca parthivasyaiva vidhanam vidhavac caret/
$uddhade$asamudbhatam mrdamaharayet tatah//13//

om §rim astamirtaye namah/

ity anenaimantrena mrdamadayayatnatah/

sam$odhya mrttikdm tatra sthapayed vidhivat puman//14//

Thereafter the prescriptions of the parthiva are done according to
the regulations. Clay must be collected which is produced in an
auspicious region, and then (one recites): “Om Sri, praise to the
one possessed of eight forms.” And by means of this mantra, one
diligently gathers the clay. Having purified the clay, a man places
it there according to the rules.

Given these passages and the mantra (“om srim astamiriaye namah”) it is possible

to suggest that parthiva worship points us towards other forms of Siva, in this

case the astamiirti aspect of Siva.>"?

212 Eight-faced anthropomorphic images attributed to Siva have been unearthed in various
parts of India (Maharastra, Madhya Pradesh and West Bengal). According to N.P. Joshi, these images
date between the fourth and sixth centuries CE; see, N. P. Joshi, “Early Forms of Siva,” in Discourses
on Siva: Proceedings of a Symposium on the Nature of Religious Imagery, ed. by M. Meister, (Philadelphia:
University of Pennsylvania Press, 1984), 53-54. One of these is an eight-faced male figure from
Mandal, Maharashtra that Joshi dates between the fourth and fifth centuries; see plates 38 and 39 in
Meister (1984). The two-armed figure has a four-faced head with additional faces on each arm and
leg. Joshi’s identification of the image as Siva seems to be based on the figure’s head dressings, which
correspond to those found on various mukba-liniges such as turban, yogin, and brahmin types. Joshi
makes no reference to an inscription clearly identifying this work as Siva, however. A similar eight-
faced figure attributed to Siva is depicted on the dust cover of N. Chitgopekar’s Encountering Sivaism
(Delhi: Munshiram, 1998); notes about the image are on the back dust cover flap. It is said to be from
Madhya Pradesh and is dated, according to this work, to the sixth century CE. Such examples as
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The astamarti form of Siva is a well established in the purdnas and epics
and has its source in the Satapatha Brabhmana (V1, i, 3.7-18).”" Both JS 68 and
Vidyesvara-Sambita 19 make reference to it. Satapﬂtba Brabmana V1, 1, 3.7-18 is
part of the sixth book (khanda) dedicated to building the fire altar in the ritual of
the agniciyana. Each section (brdbmana) in the book contains descriptions of
how the fire altar is constructed and its direct association with the god Prajapati.

I have already addressed the construction of the fire altar in some detail but
will add other pertinent passages here. Passage VI, i, 3.7-18 describes an
evolutionary process of eight base material elements: water, foam, clay, sand,
pebble, stone, metal ore, and gold, from which the universe unfolds. Each of
these elements is considered part of the foundation of the earth, which itself is
equated with the altar. The fire altar, equated here with fire (Agni) is the centre
of the vedic sacrificial rite. Agni is given eight names: Rudra, Sarva, Pasupati,
Ugra, Asani, Bhava, Mahadeva, and I$ana. A quick comparison to the names of

214 shows that they

the JS 68’s brabmamantras and angamantras, discussed above,
are in fact drawn from the vedic material. Further, JS 68 supplies mantras
representing the eight forms, the exceptions being that Siva is equated with
Rudra and Bhima represents Adani. These names are to be chanted in worship of
the astamirti.*?

In the Szzmpatlm Brabmana, each miirti is assigned a specific element. These
are partly restated in JS 68.32: Sarva is associated with earth (ksiti), Bhava with
water (jala), Rudra with fire (¢¢jas), Ugra with the wind (vayx), Bhima with the
air (akasa), Padupati with the sacrificer (yajamana), Mahadeva with the moon

(soma), and Isana with the sun (s@irya). In this we see five of the base elements

these, while limited, suggest the realization of the astamiirti aspect of Siva in a liturgical object that is
not a liniga.
2B Kreisel (1986), 17.
1% See also note 73.
5 This passage reads:
astamitrtiSca pitjyeta samgapijaphalayaca//31//

and the Eight-formed-one should be worshiped for the fruits of complete
worship.
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named along with the sun, moon, and the sacrificer. There is a sense that the
eight forms represent the whole earth, the heavens as well as the sacrificer. In
the Sﬂmpﬂtlm Brabmana, Pasupati is represented by herbs (ausadhbi) and Sarva by
water (dpas), but the connection of these eight forms with the sacrifice and the
altar structure is evident. This is because the eight forms are produced from
Prajapati who, as we have already seen, is the equivalent of the sacrifice and the
altar structure.

Furthermore, immediately following the passage in question (VI, i, 3.7-
18,), Satapatha Brabmana V1, i, 3.18y, states: “These then are the eight forms of
Agni” (“tanyetiny astdvagniripani”); and 3.19 states: “And because there are
eight forms of Agni — the Gayatri consisting of eight syllables — therefore they
say, ‘Agni is Gayatri.’””  (“yadvevastivagniripani/  astaksard  gayatri
tasmadaburgdyatro 'gniriti”). So from these additional passages, it is clear that
the text makes a connection between the sacrifice, the eight forms, and the fire
altar.

The eight forms are later taken up in the SP tradition (Vidyesvara-Sambiti)
and thus, suggest the importance of absorbing vedic traditions connected to the
fire altar directly into Saivism. Interestingly, the presentation of the eight forms
in Vidyesvara-Sambité 19.8 employs “parthivi” (qualifying mdirti) where the
Satapatha Brahmana reads “ksiti” (“earth”). Presumably it draws from other lists
of the astamarti with this word.”'® Above, I tried to flesh out the connection
between the earthly elements and the word prthivi (“earth”), which is important
in the Satapatha Brihmana. It may be that the Vidyesvara-Sambiti has derived

this word for earth from such a vedic connection.

216 VS 20.47 gives a different list of eight forms of Siva and links it to the preliminary rites:
gathering the clay, kneading the clay, consecration and invitation. Yet it does not link these with
particular elements. The Linga Purana 1, 41.29-35 associates the names with the elements. In this text
Sarva is identified with siti as the earth element. The Linga Purana 11, 13.19 relates parthiva to Sarva
in its presentation of the eight-formed aspect. This chapter makes no mention of /rge worship,
however, only mentioning the veneration of the Great Lord as the Eight-formed-one (v. 31:
“astamiirtermabesasya kytamaradhanam”). See also the Karma Purina, 1, 10.26-30, 36. In these texts the
word for earth is mab7; see N. P. Joshi, in Meister (1984), 53-54.
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Indeed, Vidyesvara-Sambita 19 is rife with references to the vedi and its
construction. Verse 19 for example states:

yah krtva parthivam lingam pajayecchubhavedikam/
ihaiva dhanaviafic chriman amte rudro ‘bhijayate//19//

Who constructs the earthen /liiga with a fine altar (vedi), he
(becoming) prosperous and wealthy, is born as a Rudra at death.

It is possible that the purinic texts related to the astamirti aspect that we have
examined here (JS 68, Vidyesvara-Samhitd 19) praise the earthen form above all
the other forms because it has resonance with one of the earliest types of Siva

worship, that is, in an earthen altar.

3c. Parthiva, linga, and the Satamdn:ya in the SP, Vidyesvara-sambita 20

Lastly, we will examine chapter 20 of the Vidyesvara-sambita, which is dedicated
to parthiva linga worship in a manner characterized as “vedic.” Like chapter 19
of this sambiti (examined above), this chapter is a later addition to the tenth
century core of the text and probably dates from the thirteenth or fourteenth
century. It draws heavily from the mantras laid out in the Satarudriya and

specifically names that hymn in verse 54. The chapter opens:

atha vaidikabhaktanam parthivarcin nigadyate/
vaidikenaiva margena bhuktimuktipradayini//1//

Now the mode of parthiva-adoration which is derived from the
vedic mode of worship is proclaimed through the method derived
from the Vedas, it produces release and worldly joy.

The first ten verses include this introduction of the topic along with simple
preparatory rites about where to worship the /iriga, what kinds of clay to gather
(which are different for each caste), and how to prepare the clay according to

vedic dictates. Verses 9-10, for example read:

sam$odhyaca jalendpi pimdikrtya §anaih Sanaih/
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vidhiyeta Subham lingam parthivam vedamargatah//9//
tatah samptjayed bhaktya bhuktimuktiphalaptaye/
tatprakdram aham vacmi §rnpudhvam samvidhanatah//10//

Having purified (the clay) with water and also having formed it
into a ball very gently, one should construct that beautiful earthen
(parthiva) linga according to the manner of the veda. Then one
should worship devoutly for the obtainment of the fruit of release
and worldly enjoyment. I (will) tell you about that method. Listen
according to the regulations.

The text then launches into a series of rites to be performed alongside of the
recitation of mantras, the majority of which have been drawn from the
Satarudriya hymn. Out of 53 mantras that are prescribed, 31 are taken from the
Satarudriya.*

This chapter might be read as the incorporation of early vedic sources into
a medieval rite of /inga worship. Given the uncertainty and complexities
associated with the term pagrthiva discussed in chapters two and three, however,
it is possible that the connection of the Satarudriya to parthiva worship emerged
prior to, and possibly independent of, lirige worship. Later rituals, such as is
found in Vidyesvara-Sambiti 20, transform the altar/hymn combination into a
linga/hymn combination. The more notable introduction here, therefore, may
be the Jinga. The parthiva’s connection to the Satarudriya hymn as well as Siva’s
eight-formed aspect may derive from a tradition of aniconic Siva worship, which
was related to the traditions about the sthandila, vedi, and hymn discussed above
and which was developed prior to the introduction of the linge into that
framework. In the SP tradition, we may see the product of a merger between

two stands of Saivaite ritual: aniconic/vedic and lingaldgamic.

217 Gonda, (1980), 81.
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Conclusion

Before we turn to review our findings in this chapter, I want to add a note
regarding J. N. Banerjea’s interpretation of the Vana Parvan 39.65 and Sauptika
Parvan 7.13-14, passages from the epic material discussed in some detail
above.’'® The author makes reference to these passages in two of his works, with
two quite different readings. In an article from 1935 called “The Phallic
Emblem in Ancient and Medieval India,” he proposes a reading of the passages
that is similar to the one I offered above. He does not believe that either of the
passages refers to liriga worship; he argues that they represent parts of the epic
that are earlier than the references to /inige worship.

His 1935 article is devoted to establishing that Saiva worship was not
always centred around Jiriga worship and that other kinds of Saiva worship
existed from an early date. He also points to archaeological evidence to support
this position. For example, he refers to images of Siva in theriomorphic or
anthropomorphic form on coins issued during Kusan rule as well as coins issued
out of Ujjain in the third and second centuries BCE.?

In his well-known book on Hindu iconography, however, Banerjea revises
this position and attempts to present a more historically homogenized view of
Saiva worship. When presenting Vana 39.65 and Sauptika (Mahabbirata X, 7.13-
14), he calls the altar structures “colummar altars” in order to link both the
sthandila and the vedi to the lingodbhavamirti myth. He says of the Sauptika

passage, for example:

This concept of the sudden appearance of a flaming golden altar or
pillar before Asvatthama leads one to the consideration of the
Lingodbhavamarti of Siva [emphasis mine].

287N Banerjea, (1935), 38; and (1973), 152-54 and 462. The original copyright of the
second revised edition is 1956.

*! There is some recent controversy over the identity of the figure on these coins and
whether it is Siva; some scholarship points to an identity outside the Indian context. See Katsumi
Tanabe, “Oesho: Another Kushan Wind God,” in Journal of the Institute of Silk Road Studies vol. 2
(1992): 51.
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Banerjea slips in the words “columnar” and “pillar” in order to mould these
examples into a coherent, /inga-centred view of Saivism. There is, however, no
indication in the texts themselves that such meanings are intended. Having
examined the definition of the sthandila as well as the vedi above, I find little to
support the author’s additions.

In my view, however, these unwarranted assertions point to the importance
of these Sanskrit passages. That is, the passages are problematic precisely because
they offer an alternate perspective on the early history of Saiva worship. This is
well established by Banerjea’s earlier work, which still stands as an eloquent
articulation of this position, even though he rejected this view twenty years later
without explanation.

In the present chapter, I sought to explore a number of such passages,
which may speak to lost strands of Saivism and which may shed doubt on the
dominance of /innga worship throughout its history. The nature of the evidence
makes any firm conclusions impossible. Nevertheless, from our analysis of
references to the sthandila, Szzmrudriya hymn, and the vedi, we may be able to
map some basic patterns and chart some possibilities. We might speculate, for
instance, that longstanding traditions about Rudra and Siva as vedic “outsiders”
may have been matched with attempts, at various points in time, to integrate
these figures into vedic altar-centred worship. In turn, there may have been
aniconic forms of early Saiva worship that featured altar structures such as the
sthandila and the veds; in some cases, the term pdrthiva may similarly denote an
earthen altar structure or ritual space. This early aniconic stream of Saiva
worship, centering on earthen altars, may account for the prominence of
parthiva worship in the JS. Moreover, the integration of this stream into the
- jyotirlinga cult, in particular, may be explicable with reference to vedic ritual
traditions that connect the earth (prthivi) with light (jyotis), fire, the fire-pan,
and the fire altar. If so, then the JS and KS are also part of a process whereby

the language and imagery of this stream of Saiva worship began to be co-opted
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by those promoting Jiriga-centred worship of Siva. The JS may preserve traces of
a transitional stage in the formulation of Siva worship in the medieval period.
Although such reconstructions must remain hypothetical, they do highlight
the need to allow for the diversity of early Siva worship, rather than reading all
references to Saivite ritual through the lens of Jiriga worship. In this chapter, I
have tried to demonstrate the possibility of a stream of early Saivite worship
connected to earthen altars that has some direct bearing on the cult of
jyotirlingas. In the next chapter, I will turn to consider the prehistory of the JS
and the jyotirlinga cult from another perspective, considering the possible
influence of traditions about the twelve suns on the grouping of the twelve

Jyotirlingas.
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Chapter Five
Fyotis, the Twelve Suns, and the Emergence of Siva as an All-
Encompassing god

In the previous chapters, we have examine much material related to the twelve
Jjyotirlingas, particularly in the SP tradition. In light of the focus on worship in
the cycle of jyotirliniga stories in the JS and KS, chapter four sought to place its
ritual descriptions in the broader context of early and medieval Saivite worship.
Similarly, in the present chapter, we will explore some of the prehistory and
context of the jyotirlinga form, considering the significance of the use of this
fire/light imagery for our understanding of medieval Saivism.

In the SP tradition, the rubric of the jyotirlinga is used to unite the twelve
sites and their stories. The cycle of jyotirlinga stories in the JS and KS, however,
contain surprisingly few details about the jyotirliniga form. During the course of
our analysis of these stories in chapters two and three, we discussed the use of
light (jyotis) imagery in the context of the material about the jyotfripa (“light
forrﬁ”) of Siva in the SP tradition; this material, however, does not tell us that
much about this form. In this chapter we will, thus, focus on relevant references
from outside of the SP tradition, trying to establish the broader context behind
the grouping of the twelve jyotirlingas. The focus on fire/light imagery will also
give us another perspective from which to investigate the integration of vedic
and epic traditions into medieval Saivism.

This chapter will have four parts. The first part will consider a
will see, this theophany tells us something that the SP tradition does not — that
is, what a jyotirlinga is! Although this passage occurs in a version of the
lingodbbavamdirti myth, we will here focus, not on this myth, but rather on this

particular description of the jyotirlinga, which is especially rich in fire/light
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20 As noted above in the Introduction, the lirigodbbavamirti myth has

221

imagery.
already been discussed in much detail by scholars such as Shulman and Doniger.

The use of fire/light imagery in this version of the lirigodbhavamirti myth
will serve as a starting point for us to consider the background and broader
context of the medieval Saivite concept of the jyotirliniga. Of particular interest is
its connection between the jyotirlinga and jyotibstambha and its description of the
Jyotirlinga with reference to the twelve suns.

The second part of this chapter will briefly survey the use of the term
jyotis in purdmic literature, with an eye to possible connections with the
jyotirlinga form in particular. Vedic and epic sources will help to fill out the
background of this form. As we will see, jyotis imagery was widely applied to a
variety of gods. The application to Siva may thus show some of the process
behind Siva’s much-discussed composite nature, whereby he incorporated a
number of features associated with other deities.

The third part of this chapter will examine traditions related to the
twelve suns, as called, variously, ddityas, siryas, or prabbikaras. The motif of
twelve suns is vedic in origin and is associated with a number of different gods
in vedic and epic traditions. In the purdnic material, however, the motif becomes
explicitly associated with Siva. A number of sections from the SP and later SkP,

for instance, describe the destructive strength of the twelve suns as the major

20 Though there is an extensive version of the linigodbbhavamirti story in SP 1, 6-10, its focus
is clearly not on the appearing column, which comprises a mere four verses (7.11-14). Furthermore
the column is “sthambham agnirizpam” (column in the form of fire; 7.14) as perceived by the gods
Brahmi and Visnu and is not a jyotirliriga. Siva is said to step from a /inga of fire (“agnilingatah”;
7.29); however, the focus of these chapters is clearly not on the theophany of the /ingz as it is in SkP

?2! For Doniger reference see note 12. David Shulman discusses the integration and evolution
of the pillar motif in Siva mythology in epic and purapic literature. He has not, however, directly
linked the Atharva Veds X, 7 hymn (see below) with the later jyotirlinga/jyotibstambha material in the
puripas. On the other hand, Doris Srinivasan attempts to draw out the meaning of the Skambha
hymns with regard to the common theme of multiple body parts in medieval Hindu iconography;
however, she makes no attempt to link the hymn to Saivite material directly. See Shulman (1986);
Doris Srinivasan, “The Religious Significance of Divine Multiple Body Parts in the Atharva Veda,”
Numen, Vol. 25, No. 3 (Dec. 1978), 209-215.
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feature of Siva’s power when he destroys the universe. The relevance of this
motif for our understanding of the twelve jyotirlingas is also suggested by lists in
the SkP and Lisiga Purana which group Saivite pilgrimage sites under the rubric
of the twelve suns.

What does Siva’s absorption of this fire/light imagery tell us about the
cult of jyotirlinigas and medieval Saivism? In the final section, I will address the
broader framework for the medieval association of light/fire imagery with Siva.
Specifically, I will consider the medieval consolidation of the image of Siva as an
“all-encompassing god.”

By this phrase I mean to denote the description of Siva, not as one god
among many, but rather as the god who encompasses the entire universe within
himself. As we will see, the application of such terms to Siva seems to draw on
earlier traditions about Prajapati and Krsna. The medieval shift in descriptions
of Siva also resonates with a range of changes that occur in the portraits of gods
in vedic, epic, and purdpic literature, whereby the rise of devotional cults
arguably leads to a greater focus on individual gods. By considering some
materials about “all-encompassing gods” that are relevant to this development
in medieval Saivism, I hope to shed further light on the ongoing dialogue with
vedic and Vaisnavite traditions that is evident in the traditions associated with

the cult of jyotirlingas.

Throughout this dissertation, we have employed the SkP as an important
supplement to our knowledge of medieval Saivism from the SP tradition. The
evidence of the SkP has proven particularly important, because it offers a
different perspective on many of the same jyotirliniga sites that are included in
the JS and KS, but it does not consider them to be jyotirlingas. This difference in
classification may suggest that the relevant sections of the SkP (e.g., Kedira-
khanda, Avanti-khanda, Kisi-khanda, and Setumdihitmya) have more ancient

histories than the SP tradition. Alternately, they may be an expression of
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another medieval group of Saivites from a different region or regions of India,
who did not feel compelled to identify the notion of the jyotirlinga with the
twelve sites identified by the JS and KS. The SkP has also offered other
perspectives on Saivite ritual, for example, without regard to parthiva worship.
The SkP, in other words, has many themes and concerns in common with the
SP, but it often preserves different combinations and interpretations of the same
motifs.

Interestingly, more than one section of the SkP recognizes the jyotirliniga
form in relationship to other sites.””? This demonstrates that the notion of the
Jjyotirlinga as a form of Siva was independent of the cult of twelve. It also
provides us with more sources for understanding the meaning of Siva’s
Jjyotirlinga form in medieval Saivism.

Here, I want to look at one specific example of the SkP’s presentation of
a jyotirlinga. This example, as noted above, appears as part of the well-known
lingodbbavamirti myth. It is very rich in fire/light imagery and may contain hints
as to the prehistory and meaning of Siva’s jyotirliriga form.

The relevant passage appears in the Mahesvara-kbanda, Arunicala-
mahatmya, Uttarardba (part 2) chapters 10-15 (hereafter SkP I, iii, ii), a part of
the first of the seven sections of the large SkP which dates perhaps to before the
thirteenth century CE.*? The Arupacala-mahatmya is generally associated with

the mountain pilgrimage site of Tiruvannamalai located in the state of

222 For example, we have already seen that some of the minor Saiva sites in and around Ujjain
call their lingas “jyotirlingas” (SkP IV, ii, 4.32-33, 12.22-23, and 45.53-54) but that the text does not
identify Mahakala, the central deity of that town, by that title.

2 A general dating of the Mahesvara-Kbanda of the SkP is difficult, as its various subsections
appear to be from different geographical areas (for example, Kedzra-Khanda (subsection 1) from the
north and Arunicala-mabitmya (subsection 3) from the south). Each subsection probably has a
separate redactional history prior to its introduction in the current SkP. Hazra has identified
subsection 2, the Kumakriki-Khanda, along with other portions of the current SkP to before the
thirteenth century CE because of their connection to an earlier version of the SkP that contained six
(rather than the current seven) divisions into major sections. A full discussion of this text is beyond the
scope of this dissertation. See Hazra (1975), 157-163; also see G. V. Tagare (trans.), G. P. Bhatt (ed.),
The Skanda Purapa, part 111, (Delhi: Motilal Banarsidass, 1993), vii-viii (editorial).
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Tamilnadu less than 200 kilometres Southwest of Chennai (formerly Madras).?**

It is, in this way, part of a very localized tradition that has nothing at all to do
with the pan-Indian cult of the twelve jyotirlingas. The lingodbhavamirti myth is
one of the central narratives of the mahiatmya and, as such, speaks to the
development of the notion of a jyotirlinga outside of the SP tradition.

Although the SkP generally does not identify the jyotiriinga sites of the
SP as jyotirlingas, it does identify this southern site with that term,
demonstrating that the concept was known to the SkP writers and in particular
to the composers of the Arupicala-mihatmya. The appearance of the
lingodbbavamirti myth in the Arunicala-mahitmya thus suggests that its
composers were either influenced by the pan-Indian cult of twelve jyotirlinigas
and so adopted the concept for themselves, or that they were part of an earlier
tradition of Saivites who, along with the composers of the JS, participated in the
articulation of the concept of jyotirlingas. In a third possible scenario, this text
may preserve a tradition that predated and influenced the development of the
cult of twelve jyotirlingas. In any case the text provides further evidence about
the period of concretization of the jyotirliniga cult that we identified, namely the

period between the tenth and thirteenth centuries.””” The text, thus, helps to

22% That the Arunicala-mahitmya refers to a south Indian location is clear from the
geographical references in the text. For example, SkP I, iii, ii, 4.10-11 refers to a site sacred to Siva
called Aruna in the region of Dravida. Sashibhusan Chowdhuri believes that the site is in particular
close to the ancient city of Kanci (also in Tamilnadu) and likely linked to the contemporary site of
Tiruvannamalai. See Sashibhusan Chowdhuri, “On the identification of Sonicala and Arunicala in the

Skandapurana,” The Indian Historical Quarterly, Vol. IV (December, 1928): 751-759.

225 . . . . . .
The earliest structures at Tiruvannamalai are, based on inscriptional evidence, dated to

the ninth c. CE. As previously noted, Chowdhuri as well as the editor of the English translation of the
Arundcala-mahatmya have identified the Sanskrit text with this pilgrimage site. Though a definite
link between these structures and the Arupicala-mibatmya is impossible to determine from the text
or the inscriptions alone, the dating of the Tiruvannamalai temple certainly opens the possibility that
the text could be from around this same period (i.e., between the tenth to fourteenth century). Indeed,
as was discussed in chapters two and three, the link between the JS and the current pilgrimage sites of
the twelve jyotirlinigas is at times uncertain (for example, with regard to Nagesvara and Vaidyanatha),
and thus the contemporary identification of the Arundcala-mahatmya with Tiravannamalai, should
not be entirely discounted. See Francois L’Hernault, Tiruvannamalai: un lieu saint Sivaite du sud de
Plnde, vol. 2 Parchéologie du site, (Paris: Publication de IEcole Francaise d’Etréme-Orient, 1991), 60-
63.



PhD Thesis: B. Fleming - McMaster, Religious Studies 189

give us a broader picture of Saivism and the importance of the concept of
~ Jyetirlingas to Saivism in the precise period on which we have been focusing.

The version of the lingodbhavamirti myth in the Arupdcala-miahitmya is
perhaps the most elaborate purinic description of a jyotirliniga theophany. Its
magnificent description of the appearance of a jyotirlinga to Visnu and Brahma

begins as follows:

Then a pillar of light arose in the midst of the two, while they
quarreled, blocking up the space between heaven and earth. While
expanding greatly it split the universal egg and seemed to lift up the
very dark sky. Through the power of this light /iniga everything was
colourless. (Then) the regions lit up at once as if they extended into the
distance. It was like the oceans were dried by great powerful flames.
They were no longer agitated by waves. They returned to their own
natural state. Like sparks burst forth from the pillar of fire, the planets
along with a host of stars glittered in the sky as they had before. All the
mountains were tinted with the red of its fire as though with red chalk.
They attained the beauty of the sun (shining) on the earth. Large aquatic
animals shone due to their closeness to the reflection of that (splendour) and
the oceans shone as if made of broken ruby stones. The trees shone as
though hung with fresh blossoms of coral and the rivers shone as though full
of blossoming water lilies. The earth (shone) as if (it were) smeared with
saffron; the regions like they were (smeared with) red lead. The sky
appeared as though it were completely red. The shell of the universal
egg was filled to the limit with light just as blood completely fills the
skull (attached) to the skin clad one. So, because that pillar of fire grew,
the universe and everything in it took on a red appearance.’*® (SkP 1, iii,
ii, 10.3-13)

?26 The Sanskrit passage reads:
athodasthat tayor madhye tatha vivadamanayoh/
jyotihstambhatvam abhyetya rodorandhranirodhakak//3//
mahatad jambhamianena tasya brahmiandabhedinal/
antariksam atiS§yamam samutksiptam ivibhavat//4//
visvagvivarnati tasya jyotirlingasya tejasa/
diSo virejire sadyodaravistaritaiva//5//
tivrais tasya mah3jvalaih $osita iva sagarah/
vimuktavicisamksobhah svimevaprakrtim yayuh//6//
vyadyotanta divi pragvadagrahas taraganaih saha/
tejahstambhat samudbhinnah sphulinga iva kecana//7//
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This third-person description of the theophany focuses on the jyotirliriga, which
is also called a jyotibstambba (pillar of light). This description, however, is
followed by an account of the interpretation of the sight of the jyotirlinga by
Visnu and Brahma. Bewildered by the sight and apparently not recognizing who
and what stands before them, they try to describe it in other terms. The account

of their efforts at interpretation begins as follows:

Having seen the marvelous /iziga possessed of flames the four-armed and
four-faced lords gave up their anger together and thought to
themselves: “Has a mass of light of rubies which are embedded on the
expanded cobra’s hoods of Sesa and the other snakes having broken
through the earth, come up raising its head? Have the twelve suns,
which appear commonly at the end of a kalpa, risen up all at once
between the earth and sky? Have the (sparks) which converged on one
another from the middle of the sky, and which were dispersed from the
friction of clouds, fallen quickly to the surface of the earth?”??” (SkP 1,

The gods’ attempts to identify the jyotirliriga continue for several chapters and

tejasd tasya Sonena gairikeneva rajitah/
bhaumaravisriyam sarve ‘py avahannavanibhrtah//8//
samudras tat praticchaya nirbharasilastayadasah/
padmaragasilakhande ghatita iva rejire//9//
pravilucchaih pratyagrair lambita iva padapah/
nadyasca nirbharotphullakalhara iva rejire //10//
mahi kunikumalipteva di$ah sindirita iva/
sarviarunam iva vyoma samantit pratyadrSyata//11//
brahmandakarparam abhat tan mahahpuritintaram/
Soniteneva sampiirnam kapalam krttivasasah//12//
evam pravarddhaminena tejahstambhena tena ca/
arunakaratim bheje viévam sthavarajangamam//13//

227 The Sanskrit passage reads:
tejolingam tada$caryam drstva tyaktamithahkrudhaw/
acintayetamekaikam caturmiukhacaturbhujan//14//
kimesa vasudham bhittva $esaidinamphanibhrtam/
phanamanikyamahasim rasirunmukhatam gatah//15//
kim va kalpantasulabhapradurbhavah prabhakarah/
dvadasapi nabho bhumyor madhye yugapadutthitah//16//
aho svin meghasamgharsad vitata vyomamadhyatah/
anyonyam militah ksipa nipatantyavanitale//17//
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makes up much of the content of the narrative, which follows the well known
story-line of the lingodbhavamirti myth. Visnu turns into a boar and seeks out
the root of the column (SkP I, iii, ii, 11), all the while observing everything
below the surface of the earth, including the seven regions below the earth
(patalas).”® He observes that the column goes deeper than all of these elements.

At the same time, Brahmi, in the form of a swan, seeks out the top of the

As in other versions of this myth, Brahma fails to reach the top. In an
attempt to best Visnu, he lies and claims to have seen the top of the column.
Visnu, who is not deceived by the lie, praises Siva (SkP 1, iii, ii, 14). In response

to Visnu’s praise, Siva bursts from the column of light in anthropomorphic

The above quoted deSCI'lptIOIl of the initial appearance of the column of
fire (i.e., SkP 1, iii, ii, 10.3-17) falls into two parts: one associated with the
jyotirlinga and the other of which features a reference to the twelve suns.””' At

first sight these may seem to be separate elements in distinct descriptions of the

purdnic literature mcludmg Bmhmﬂnda II 20.10; Visnu 11, 5.2-3; Kigrma 1, 44.15-25; Brabmai 21.2-3;
Vimana 6.76. See Kane, Vol. 5 part 2 (1977), 1528. We also find a reference to the seven pasilas in the
JS 49.24 dedicated to the jyotirlinga Visvesvara. In the Mababhirata, patila is not divided into seven
regions, but it is still associated with the underworld and often in the context of world devastation. In
Book V, 97-98, it is a city of the underworld. Other examples in the Mahabhirata include, Book I,
16.20, 19.6-17, 204.20; Book 111, 45.24, 103.12, 105.24, 239.18; Book V, 106.12.

22 In this chapter Brahma observes that the column of fire “broke through the sphere of the
(cosmic) egg” (“bz'bbed a‘ndakauiham” SkP 1, iii, ii, 12.9). The cosmic egg (ﬁndﬂ) is often associated
The association of the creator god and the egg also has links to creauon myths in the Rgveda such as
X, 121 and to the Chandogya Upanisad 111, 19.

30 Other versions of this story have Siva cut off Brahma’s fifth head as his punishment. It is
noteworthy, therefore, that in this version Siva is the one with five heads, and Brahma only has four.
For a discussion of the removal of Brahma’s fifth head in the context of Mahakala, see Granoff (2003).

11 would like thank Professor Shinohara for pointing to this division in the text and for
pushing me to construe a more viable interpretation of the discrepancy between the two parts. Much
of the following discussion is the result of his concerns.
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jyotirlinga. When taken together in the context of the story, however, it may be
argued that there is an intentional and meaningful association between the two.

The first part of the description (vv. 3-14) represents the perspective of
the narrator (Nandike§vara) and is presented as an “objective” description of the
column as it manifests and rises up into the cosmos. It is noteworthy that the
theophany is characterized by the narrator in more than one way. For example,
the narrative refers to the form both as a ;‘]yoti_}]stambba” (SkP 1, iii, ii, 10.3) and
as a “jyotirlinga” (SkP 1, iii, ii, 10.5). A link is thus suggested in the text between
the sthambha (column) and /inga through the use of the term jyotis.232

The second part (vv. 15-17) represents the interpretation of the column
by Brahmi and Vispu. They are described as bewildered, not understanding
what they see. Therefore the gods interpret the bright light before them in
terms of what they do know, which in this case includes the twelve suns.

The differences between the two descriptions may point to the
intersection of two different world-views. The motif of twelve suns is a vedic
motif. From vedic ritual texts like the Sazapatha Brahmana, they are well known
as cosmic elements absorbed by the creator Prajapati, the vedic forerunner of
Brahma.”” In these early texts the twelve suns are called “Zdityas” and have
nothing directly to do with Rudra. Rudra’s number is typically eleven, as in the
eleven rudras; like the twelve aZdityas, the eleven rudras are cosmic elements
absorbed by Prajapati.

In light of this background, it is interesting to note the place of the
twelve suns in the description of the observations of the gods Visnu and Brahm3

in SkP 1, iii, ii, 10.15-17. Whereas Prajapati absorbs the twelve suns in vedic

2 The terms stambba and linga are also linked through the word tejas, as in “tejabstambbena”
“light” or “fire,” but because we are concerned with jyozirlisigas 1 will not examine the usage of this
word in detail.
and the Ketaka leaf that accompanies him, makes reference to the god’s incest with his daughter (v.
11). The myth of Brahma’s incest is directly connected with Prajapad. In chapter four we discussed
Prajapati’s incest, which is found in such texts as Satapatha Brahmana 1, vii, 4 and Aittireya
Brgbmana 111, 33-34 (or 217-21).
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tradition, Siva’s Jyotirlinga form is here likened by Visnu and Brahma to all the
twelve suns combined. Whereas Prajapati also absorbs the eleven rudras in vedic
tradition, this puranic myth shows Siva superseding Brahma. Siva, in effect, takes
the place of Prajapati/Brahma; he is the god who encompasses the twelve suns
by means of his jyotirlinga form. The story, moreover, ends with the cessation of
Brahma’s worship. ‘

Within the story, the juxtaposition of the two descriptions of the
Jyotirlinga and the inclusion of the motif of the twelve suns expresses, in
narrative terms, Siva’s absorption of vedic traditions and his supersession of
Prajapati/Brahma in particular. The inclusion of this motif may also point us
towards considering the possible significance of the twelve suns for the
development of the concept of jyotirlirigas. As noted above, the vedic motif of
the twelve suns is widely applied to Siva in purdnic sources. For our
understanding of the jyotirlingas, the material about the twelve suns is
particularly intriguing, due to the association of Siva with the number twelve,
which departs from the association of Rudra with the numbers eight and eleven.

In the theophany examined above, one jyotirlinga is compared to twelve
suns; as we will see, however, other purapic passages also associate Siva with the
twelve suns in ways that recall his association with the twelve jyotirlirigas in the
JS, KS, and Fyotirlingastotra. Although our medieval evidence attests different
approaches to the interpretation of the vedic motif of the twelve suns in Saivism,
the absorption of this motif may help to explain how Siva came to be associated
with the number twelve, a development that is crucial for the grouping of twelve
lingas as jyotirlingas.

To explore these possibilities and connections in more detail, the next
two sections of this chapter will investigate elements from the two different
perspectives in the above theophany of the jyotirliriga. In the next section (no. 2)
we will focus on the term jyotis and consider the broader context of the link
between the jyotihstambha and the jyotirlinga made in SkP I, iii, ii, 10.3-14. Itis

hoped that this consideration will also contribute, more broadly, to our
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understanding of the employment and meaning of jyotis in medieval materials
about the cult of jyorirlinigas. Then, in the following section (no. 3) we will
consider Siva’s association with the number twelve and, in particular, his
connection with the motif of twelve suns. Lastly (no. 4), we will consider
background to Siva’s depiction as an “all encompassing god” who takes the place

of Prajapati/Brahma and Krsna as the god who contains the universe in himself.

2. Consideration of jyotis in Sanskrit sources

In chapters two and three, we have seen how the term jyotis functions within the
context of the jyotirlinga narratives of the JS and KS, where half of the stories contain
references to the light form (jyot#rapa) of Siva. In chapter four, we discussed the
employment of the term jyotis as it relates to fire-pan rites in vedic ritual texts; we
saw that fire/light imagery was an integral element of rituals related to the
construction of the sacrificial altar. Whereas these previous discussions have been
oriented towards particular ritual and narrative elements that have resonance with, or
direct impact on, the cult of the jyotirlinigas, I would like here to expand our
examination of the term jyotis with a view to the broader context in which the cult of
have arisen.

Of course, references to light abound in Indian texts. The fire/light imagery
in medieval purinic literature is plentiful, diverse in meaning, and not specific to the
cult of jyotirlingas or to Siva. Nevertheless, a brief survey may help us to understand
some important elements in the medieval conceptualization of jyotis with regard to
the jyotirlingas.

The use of the term jyotis in vedic material is complex and cannot be treated
wholly here. I will, therefore, limit my consideration of this material to one vedic
hymn of particular relevance to the theophany of the jyotirlinga in SkP I, iii, ii, 10.
The hymn is from the Atharva Veda X, 7, and is dedicated to a god called Skambha. I
will then turn to a brief discussion of jyotis in epic and especially purapic material. By

sketching some basic patterns in the use of the term, I hope to give us a better
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understanding of the place of light imagery in our medieval sources, as it speaks to
the use of this imagery in the jyotirlinga theophany above and in the cycle of
Jyotirliniga stories in the JS and KS.

The hymn to the vedic god Skambha found in the Atharva Veda Sambita™**

that skambhba and stambba are related Sanskrit words for “pole” or “column.”®”’ The
hymn identifies this column with the creator Prajapati. In Atharva Veda X, 7.40, it is
said that “in him [Skambha] are all the three lights that are in Prajapati.”®*® The term
used to describe these lights is “jyotzgmi.” This hymn, thus, provides early evidence of
a column being connected with the term jyotis (occurring in the nominative plural in
X, 7.40).

A connection with later jyotirlinga traditions is also suggested by Atharva Veda
X, 7.28, in which the column is named as the source”’ for the “golden-embryo”
(hirapyagarbba). The motif of the “golden-embryo” is widely known to have clear
connections with the puranic motif of the universal egg (brabmandi), which is cited in

There, when the jyotirlinga first appears, it splits the universal egg (10.4), and “the

2% The Atharva Veda is the fourth book of the four Vedas, but is characterized differently
than the other three (Rg, S#ma, and Yajur) because it deals mostly with domestic rites and healing
spells and does not directly relate to the public rites of $rauta rituals that the other three do. The
Srauta rituals are connected to the building of the fire altar (vedi) that we have discussed in chapter
four. See S. W. Jamison and M. Witzel, "Vedic Hinduism" (1992), 7-8; this article is available online
at hutp:/fwww.people.fus.havvard.edu/~witzel/vedica.pdf, and is an expanded version of the essay of the
same name published in A. Sharma (ed.), The Study of Hinduism (Columbia: University of South
Carolina Press, 2003), 65-113.

55 Edgerton says that the roots stambb and skambh are “so inextricably confused in the
consciousness of the language that no clear or general division in meanings can be made between
them”; Franklin Edgerton, “Studies in the Veda,” The American Fournal of Philology, Vol. 35, no. 4
(1914), 441-42.

28 Translation by W. D. Whitney, Atharva-Veda-Sambita, vol. 11 (Delhi, Motilal Banarsidass,
1962), 594. The text (X, 7.40) reads: “sarvani tasmin jyotismi yani trini prajapatan.”

37 Literally Skambha is said to have “poured” (prasificat) the gold of the embryo into the
world.

% See for example Wendy Doniger’s introduction to hymn 10.121 of the Rg-veda “The
Unknown God, the Golden Embryo”; The Rig Veds (London: Penguin, 1981), 26-28; also (1973),
107-08.



PhD Thesis: B. Fleming - McMaster, Religious Studies 196

shell of the universal egg was filled to the limit with light” (10.12). This motif also
that the column breaks through the top of the universal egg (see note 9 for Sanskrit).

In both the vedic hymn and the purdnic myth, the embryo/egg arguably serves
as an emblem of the creator god (either Prajapati or Brahma). In the Atharva Veda

form of a column of light, supersedes the emblem of the creator (i.e., the universal
egg of Brahma) by splitting it and filling its shell with light. Likewise, in the Atharva
Veda passage, the column containing light is the source of, and thus superior to, the
creator’s emblem (i.e., Prajapati’s golden embryo). It is possible, therefore, that
Atharva Veda X, 7, may preserve an early kernel of some of the motifs that became
important in the jyotirlingaljyotibstambba theophany of SkP I, iii, ii, and in the
lingodbbavamirti myth more generally.

Notably, within its vedic context, the Atharva Veds hymn is generally
connected to both Indra and Prajz‘lpati239 and not to Siva. It seems, nevertheless, that
elements of the hymn were absorbed into Saivite mythology. Space does not allow an
investigation of this process; this would entail a consideration of the other materials
related to these themes, which have a long and rich history of iconographical and
literary development. I have here only sketched out what I see as some obvious
connections, and I have left out much of the material in between, as our present aims
do not permit further development of this particular aspect of jyotirlingss. What is
significant, for our purposes, is that this example speaks to a possible vedic source for

some of the central elements found, centuries later, in the jyotirliniga theophany of

% For interpretations of this hymn see Louis Renou, Etudes védiques et paninéennes, fasc. 2
(Paris: Publications de I'Institut de Civilisation indienne, 1956), 79-85; Srinivasan (1978), 209-215;
John Irwin, “‘ASokan’ Pillars: A Re-Assessment of the Evidence — IV: Symbolism,” The Burlington
Magazine, Vol. 118, No. 884 (Nov., 1976), 740 fn. 24.
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about the ultimate origin of the concept of the jyotirkiriga in earlier traditions about
columns of light, associated with other gods.”*’

If T am correct in seeing a connection between these materials, further
questions are raised. Have the puranic authors/redactors of this material directly
drawn from a more ancient text? Or, do the parallels reflect traditions shaped over
centuries of literary development? Although it is challenging to establish historical
connections between such temporally distant materials as the vedas and the puranas,
it is important, in my view, to leave open this option. In the medieval period, Siva
clearly absorbed a number of other earlier traditions. This process of absorption,
however, is arguably predicated on a continuity with vedic religion that went well
beyond traditions about the figure of Rudra.

Leaving aside such questions for the moment, I wish now to turn to an
inquiry of puranic uses of the term jyotis. There are two main uses of the term jyotis in
purapic literature. One is to denote a heavenly body, either in the singular or in the
plural form (often the genitive plural, “jyotis@m”), referring possibly to a star or stars
or to a planet or the planets.”* The second main use of the word is as a kind of
epithet of a god. We find jyotis in this sense referring to Brahma,?* Visnu,*® Siva,”*
Agni,** and Devi.”* The two usages of the term are closely related; when jyotis is
used as an epithet, it serves to signify a god’s connection to, and possibly control

over, the heavenly bodies (i.e., stars and planets). In this sense the god will often be

2% Gonda has even suggested that, in addition to Indra, that Vispu may be thought to
represent the cosmic pillar in the Rg-Veda (VII, 99.2); Gonda (1976), 6.

M1 A survey of references from major puripic works, though not exhaustive, includes Visnu
Purana 11, 9.4, 111, 1.1; VI, 4.17, 21, 32, V, 1.37; Agni Purana 382.57; Linga Puranal, 2.31; 1, 53.62; 1,
54.1; 1, 62.36; Siva Purana 1, 14.20; VII, 1, 33.50; 7, ii, 2.44; Bbagavata Purana X, 7.36; X, 8.5, 38;
Brabma-Puriana 89.37; 149.7; Karma Purana 1, 37.16; 1, 39.12, 36.

™ Agni Purapa 161.26; 174.20; 216.3, 7; 338.1; 373.32; 376.21; 377.1-22; 380.33; Linga
Purina 1, 17.27.

* Agni Puripa 120.39; 216.10; Bhagavata Purina X, 3.24; 14.23; 59.30; 63.34; Brabma
Purana 24.4; 61.37; 122.41; Kdrma Purina 1, 15.61; 1, 9.10; 46.30; Linga Purdna 1, 36.6; 95.22;
Vamana Purdana 1, 8.54; Visnu Purina V, 7.48.

*# Linga Purana 1, 20.70; 1, 88.77; 11, 15.13; Brabma Purina 40.43; 122.41; 130.18; Kirma
Purinal, 10.56; 1, 10.67; 11, 6.51.

5 Brabma-Purina 126.5, 6 (same as Gautami-mibatmya ch. 56)

2% Kigrma Purana 1, 11.185, 200, 226; Visnu Purdna V, 2.20.
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called the “para” (“highest”) or “mabat” (“great”) Jyotis, or some other superlative
signifying a great, mighty, or high quality of light.

This puranic use follows the employment of the term jyotis in epic material,
which may be divided into the same two categories. The term frequently refers to
heavenly bodies.?*’ The epics also employ jyotis as an epithet for a god, although this
usage is far less frequent. I found no use of jyotis as an epithet in the Rémayana. In the
Mahibbarata, however, jyotis is an epithet for a number of different gods, including
Visnu, Vidhatr (Brahma), Indra, and Siva.?*® As in the puranic sources, the use of the
term as an epithet is related to its use to denote heavenly bodies; the epithets are
used to suggest that the god has dominion over the heavenly bodies.”* From this
very brief overview, it is clear that the term jyotis is not uniquely or even
predominantly connected to Siva. Moreover, when jyotis is applied to Siva, it is by no
means exclusive to lingas.”® This general overview may suggest, then, that the term
Jyotis, as found in the JS and KS stories about jyotirlingas, may be meant to represent
the power of the heavenly bodies.

What is not clear is whether or not the employment of the term jyotis refers to
a “linga of light” and/or to a body of light brought down from the heavens. There is
one example from a tenth-century hymn to Siva by the poet Halabudya that
describes a “jyotirlinga” floating in the heavens above a pilgrimage site called
Sriparvata.”! This image seems to support the connection of the heavenly body and

the term jyotss, in particular, when jyotss is describing a liriga.

M7 In the Mababbarara: 11, 17.14; 1V, 47.3; V, 47.92; VII, 170.47; 173.46. In the Ramayana:
1V, 36.17; V, 2.54; V, 3.5; V, 13.12.

8 In the Mababbirata epithets of the following gods are found: Visnu 1, 1.194; I1I, 187.17;
1T, 187.47; VI, 32.21; X1, 47.35; Vidhatr (Brahma) V, 23.17; Indra I, 21.11; Siva VII, 172.68.

2% For example, Vidhatr (Brahmai) is said to be “the highest light in the world of the living”
(“etaf jyotir uttamam jivaloke”) in Mahibbirata V, 23.17.

* The examples cited from the puranas and epics in the above notes (26 and 27), are not
references to lirigas.

! Phyllis Granoff, “Halayudha's Prism: Temples and Worship in Medieval North India” in
V. Desai and D. Mason (eds.), Gods, Guardians and Lovers: Temple Sculptures from North India (New
York: Asia Society, 1993), 68. Verse 40 of Halayudha’s Hymn to Siva is translated: “There is a linga of
light that is visible in the sky above Sriparvata, of golden radiance, a marvel in all the world.”
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I have found two other passages that also connect /ingas and jyotis to describe a
heavenly body floating in the air. The Liriga Purina (I, 99.7) uses jyotis and linga

imagery to tell of the formation of the universe:

lingastu bhagavan dvabhyam jagatsrstir dvijottamah /
lingamartih $ivo jyotistamasascopari sthitah//

The Jinga is the Lord himself. The creation of the universe is by both
of them (Uma and Siva) O excellent Brahmins. Siva in the image of a
liniga is the light situated above the darkness.””’

The other reference is from the Karma Purana (11, 10.1), which states:

alingam ekam avyaktam lingam brahmeti ni$citam/
svayafijyotih param tattvam pare vyomni vyavasthitam//

It is certain that the brahman is the /iniga, is unmanifest, alone, and has no
mark. It is self-luminous, the highest reality. It is established in the sky.***

Both the Liriga and the Kirma Purinas have been dated to the eighth century, about
two centuries before Halabudya’s hymn and before the composition of the JS. In
other words, these examples predate our literary evidence for jyotirlingas. As such,
they suggest that, even prior to the formation of the cult of jyotirlingas, there may
have been an established concept, among medieval Saivites, of a linga imbued with
the light of the heavens.

We might further speculate that such examples could have contributed, in
some way, to the grouping of twelve lingas as jyotirlinigas. In order to demonstrate the
primacy of some sites among all /izigas in India, for instance, certain Saivites may

have associated these sites with an already familiar notion of supreme heavenly light.

3. The twelve suns and the twelve jyotirlinngas

Like the employment of the term jyotis in purdnic material, the motif of the

252 Adapted from the translation by A Board of Scholars, The Liniga-Purapa part 11, 554.
253 Adapted from the translation by G. V. Tagare, The Kirma Puripa, part 11, 372.
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twelve suns is often attributed to gods who have power over heavenly bodies
(stars, suns, the moon, etc). The possibility of a more specific connection
between this motif and the jyotirlingas is suggested by the theophany discussed
above and, in a general sense, by their common grouping of twelve. Moreover,
as we shall see, the motif of the twelve suns is found regularly in texts devoted to
vedic altar worship as well as in texts related to Saivite /inga worship. Although
we have no direct textual evidence for the equation of the twelve suns with the
twelve jyotirlingas, intriguing evidence for indirect connections is found
scattered throughout the purdnas. This raises the possibility that the twelve suns
were one of the possible inspirations for the grouping of twelve jyotirlingas, at a
time when medieval Saivism was in a process of transformation.

The suns are associated with Siva in the SkP, SP, and Linga Puripa*>*
For example, SkP V (Avanti Khanda), iii (Revi-Khanda), 17, relates the
destruction of the universe by twelve suns (here: dityas) produced out of Siva’s
mouth. This passage describes Siva’s theophany as witnessed by the god
Brahma. The description opens with what is supposed to be a horrific portrait of
the god’s face. He is Rudra, the howler, with thousands of curved fangs,
between which are lodged extraordinary creatures such as gandharvas, asuras,
and yaksas. He is surrounded in flames, and fire belches out of his mouth (vv. 1-
12).

At this point in the story, right after this terrifying description, the motif

of the twelve suns is introduced (vv. 13-16):

25% Siva as the embodiment of the universe is also found in later Vaisnavite material like the
Vimana-Purina. During a battle between Siva’s ganas and the daityas of Andhaka, the sage Sukra (who
advises Andhaka) is brought before Siva and swallowed whole by the god. Within the body of the god
the sage sees the various elements of the universe including the adityas; see Vimana-Purina 43.26-44.
This vision is clearly parallel to Arjuna’s vision of Krsna in the Mahabharata discussed below as well as
that of Markandeya who, in that epic, enters the mouth of baby Krsna and beholds the entire universe;
see 111, 186.1-76 (cited in Laine (1989), 175-190). As mentioned in chapter one, the Vimana-Purana
deliberately combines Vaisnavite and Saivite traditions; some passages, indeed, identify Visnu and Siva
as two halves of a single being (41.27-28, 47-48). Borrowing imagery from an earlier and clearly
Vaisnavite context does not seem out of place here. The inclusion of this imagery in a Vaisnavite text
may also suggest the acceptance, by the followers of Visnu, of Siva’s status as a kind of avatara. 1
consider the dates of the JS and Vamana-Puranas to be roughly contemporary.
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Then twelve suns issued out of Rudra’s mouth. Proceeding to the
southern region they (started to) destroyed the earth. All the
terrestrial creatures who were settled on various grasses and in
trees which had previously dried up because of drought, became

completely confused across the earth. Suddenly burned by those

suns”® who were born from Rudra, everything became agitated by

smoke. Stars and planets were destroyed. The whole surface of the
earth was suddenly illuminated and blazed forth. All the elements
of the world became agitated by a circle of flame.”*

The text goes on to describe, in great and terrible detail, how the twelve suns
destroy “all the elements of the world” including the seven continents, the
mountains Sumeru and Mandara, and all the regions under the earth.

In this passage, the suns take on a much more prominent position than in
either vedic or epic material. In these earlier works, the twelve suns are simply
one of several elements that constitute the entirety of the universe contained
within an all-encompassing god, typically Prajapati in vedic tradition and Krsna
in epic tradition. In the epic material, in particular, the suns tend to signify
Krsna’s power over the universe, because they remain static inside his body.zs 7

In SkP V, iii, 17, the suns similarly signify Siva’s power over the universe.
They do so, however, in a far more dynamic fashion. It is the suns, rather than

Siva, who wield the destructive power, and they are the main instruments of

devastation at the end of time. They function very much like the horde of

255 Here (verse 15) the term “sizrya” is employed for “sun.”

236 The Sanskrit passage reads:

tatas te dvadasaditya rudravakerad vinirgatah/

déritya daksinamasam nirdahanto vasundharam//13//

bhaumam yaj jivanam kincin nanavrksatrnalayam/

$uskam purvamanavrstya sakalakulabhiatalam//14//

tadipyamanam sahasa stryaistai 7udrasambhavaih/

dhamakulam abhit sarvam pranastagrahatarakam//15//

jajvala sahasd diptam bhuimandalam a$estah/

jvalamalakulam sarvam abhiid etac caricaram/16//

%57 As noted above (note 35) there is similar imagery relating to Siva’s body found in Vamana
Purina 11, 43.26-43. In this passage the god Sukra enters Siva’s mouth and, while inside the god’s
body, sees the universe including the #dityas, vasus, and rudras.
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ghouls who appear in front of Asvatthaman in Mahabhirata X, 6, who act in the

universe at the bidding of Siva (see below).”®

We see, then, in this passage (SkP V, iii, 17) influence from vedic and
Vaisnavite traditions, as well as continuity with elements of Saivite theology
already established in the Mahabbarata. The twelve suns are important for
various expressions of all-encompassing gods who contain the universe within
themselves and have the ability to enter into the world in a perceptible form. In
the case of Siva specifically, however, the god remains distant and apart from
the world, sending his minions there in his stead.

Elsewhere in medieval Saivite mythology, in the Dharma Sambita of SP1,
twelve suns are deployed in order to re-destroy the universe. When the relevant
passage opens, we see that the destruction of the universe has already occurred.

The passage begins:

Once in the past, when all the universe moving and still had been
destroyed and had become a single ocean, Brahma, Visnu, and
Rudra arose from the water. Their arrival was unwitnessed, and
even wise men do not know it. The earth, which had been the
domain of former beings, had been destroyed with its creatures
moving and still, for a piercing wind had arisen and dried up the
seven oceans, and when all the waters were dried up everywhere,
all creatures moving and still were destroyed, dried up gradually in
succession.

A single sun appeared, rising in the east, and then a second in the
south, just like the first, drying up the water on all sides with its
rays and burning all that moved and was still. Then in the west a
third sun arose, and in the north there arose a fourth, burning all
that moved or was still; and later on eight more arose, and then

there were twelve.?*’

%8 See chapter three on the tendency for Siva to act vicariously through his Gamas or
devotees.

¥ Cited and translated in Wendy Doniger (O’Flaherty), Hindu Myths: A Sourcebook translated
from the Sanskrit (Middlesex: Penguin, 1980), 138. Doniger does not give any notations about the
Sanskrit text itself (neither chapter nor verses). I do not have the text available to me, but it may be
noted that David Shulman makes reference to this myth in his article on Sthanu and cites SP
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This passage from the Dharma Samhiti of SP1 serves as the introduction to a
larger, more complex myth that incorporates a version of the /ingodbbhavamarti
myth together with a retelling of the sthznu myth (i.e., Siva as cosmic pillar; see
below). As we have seen above in our discussion of the theophany of the
Jyotirlinga in SkP 1, iii, ii, both themes have a direct relationship to Siva in his
Jyotirlinga form.

Given the broader context of Saivite themes into which the motif of
destructive suns from the Dharma Sambiti fits, it is possible to argue that the
suns are here an extension of the destructive power of Siva himself. This is to
say that the suns in this passage are like the suns which emanate from Siva’s
mouth in SkP V, iii, 17. The reference to the twelve suns is here terse; we are
only told that they emerge after the destruction of the world to destroy it again
and the connection to Siva is not made explicit. Given the likelihood that the
Dharma Sambitd story assumes knowledge of more developed forms of the
popular myths that it retells and combines, it seems reasonable to assume that
the suns ultimately derive from Siva or are directly connected to Siva in some
way. Indeed, in the Dbarma Samhiti story, it is to “Rudra”® that Brahma and
Visnu concede supremacy after their hierarchical dispute (i.e., the
lingodbhavamirti theme). In addition, we may surmise that Siva has control over
the twelve suns at the beginning of the story because, as we later learn in the
course of its narrative about Siva as the cosmic pillar (here, sthinu), the god is
shown to have mastery over the creation and destruction of the universe.

A retelling of the sthipu myth of the Mahabhirata X, 17 makes up the

main body of the Dharma Sambita story.*s' Here, Siva submerges himself under

Dbarmasambiti 10.1-23; Shulman (1986), 104. While Doniger has not given any exact citation on the
text, it is presumably this passage that she translates.

%0 Though a puranic text, Siva is here referred to as “Rudra.” The two names are often used
interchangeably in medieval literature attesting to Siva’s absorption of characteristics of the earlier
vedic god.

6 Mababbarata X (Sauptika Parvan) chapter 17 follows the narrative about A$vatthaman’s
destruction of the Pandava camp. In chapter four we examined Asvatthaman’s worship of Siva on at a
golden altar prior to his entry in the Pandava camp. Also noted in chapter four was Banerjea’s attempt
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water for a long time. Brahmi and Visnu become impatient, and Brahma
undertakes the role of creator assigned to Siva. When Siva finally does emerge,
ready to create, he is angry to find the task already complete. In response he
belches fire from his mouth and destroys the universe.

The imagery of the twelve suns is not mentioned in this context. Some
connection with traditions about their devastating force (e.g., SkP V, iii, 17) is
suggested by the fact that Brahmi requests that Siva instill his energy into the

»262) and bring the universe back into

sun (“since you are lord over the sun
existence. Siva agrees but then he rips off his penis and throws it onto the
surface of the earth, saying he has no need for it. The discarded member
becomes an object of worship. It is then that the beginning and end of it are
sought in vain by Brahma and Visnu, as is common in the /lingodbhavamirti
myth.

In this story from the Dharma Samhiti, then, we find the imagery of the
twelve suns associated with Siva’s destructive powers in a manner similar to the
story in SkP V, iii, 17. The sun is also associated with Siva’s creative power, by
means of a statement placed in the mouth of the god Brahmi. Having
established this association, we are told that Siva’s linga is thrown onto the
surface of the earth, where this power will now reside and be worshipped. Here,
in other words, the twelve suns are only indirectly connected with the discarded
linga, as two expressions of Siva’s cosmic power.

A third myth related to the motif of the twelve suns is found in the

to conflate the appearance of the golden altar with the lngodbbavamirti theme. With such later
references as this passage from the Dbarma Sambiti, which indeed conflates this theme with that of
the sthapu myth, it is possible to explain Banerjea’s argument as somewhat anachronistic.

*2 Doniger, Hindu Myths, 140. There is evidence of Siva’s relationship to the sun in other
texts as well. We have already seen for example, in the section on Ramesvara in chapter three, that
various purdnas devoted to the site adopt a eulogy to the sun found in the final battle sequence of the
Ramayana VY, (Yuddha-Kbanda) 105 (of the Bombay edition; see note 40 in chapter three). In these
purinic works sun worship is replaced with /ings worship. For example, a passage from the SkP (V, i,
15.9-12 — some editions V, i, 16.8-11) has Siva in 2 role normally reserved for the devotee. In it Siva
worships the sun after which he receives a boon and requests that the sun remain with a part of
himself at the place (“amsena sthiyatim atra”) and be called Sankaraditya.
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second book of the Liriga Purina, chapter twelve, a text dated before the tenth
century.’” Unlike in the other two myths, however, the twelve suns are not
destructive forces. Like the jyotirlingas in the SP tradition and Fyotirlingastrotra,
they are objects of worship with specific names. Verse seven of chapter twelve

states:

tasya dvadasadha bhinnam rapam saryatmakam prabhoh/
sarvadevatmakam y3jyam yajanti munipungavah//7//

Eminent Seers sacrifice to the form of the Lord comprised of the
sun and divided into twelve parts, which is composed of all the
gods, and receives sacrifice.

Here, the form of Siva, which encompasses all gods, is described in terms of one
sun (here: si@rya) with twelve parts. The twelve named in the text (vv. 8-19) are
Amrta, Candra, Sukla, Karikesa, Visvakarman, Visvavyaca, Samyadvasu,
Arvavasu, Svarat, Susumnd, Soma, and Sukra.?®* While only the name of Soma is
identical with one of the twelve jyotirlinigas, Somanitha, as they appear in the
SP, this passage may attest the concretization of the motif of the twelve suns
and its application to twelve specific objects or sites of sacrificial worship. For
instance, the name Sukra may be connected to the name Sukresvara, which appears
in the list of twelve /inigas in Varanasi in the Varanasi-Mabatmya in early SkP 29, as
discussed in detail in chapter one.

In a fourth myth, SkP IV, ii, 51, we find even more compelling evidence
for the concretization of the mythic motif of the twelve suns (here: adityas)
around specific objects or sites of worship. This passage is particularly
important, for our purposes, since the suns are connected with specific
pilgrimage sites dedicated to Siva, including sites explicitly associated with Jngas

(see esp. vv. 61-73). Moreover, this chapter of SkP introduces each site by

263 See chapter one.
6% For a translation of this entire section see The Linga Purina, part 2, (translated by) A
Board of Scholars, in AI'TM vol. 6, (Delhi: Motilal Banarsidas, 1998), 644-48.
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telling the story of its origins, which are often linked to acts of worship by
specific devotees; in other words, in form as well as content, this chapter recalls
the cycle of the stories about the twelve jyotirlingas in SP tradition.

The chapter appears to be incomplete, as only six sites are discussed.

These sites are:

Aruniditya at Anandakanana (vv. 16-26).
Vrddhaditya at Varanasi (vv. 27-43).2

Kesavaditya at Varanasi (vv. 44-82).

Vimaladitya at Harike§avana in Varanasi (vv. 83-100).
Gangaditya south of Viseda (Visvesvara?) (vv. 101-4).
Yamaiditya east of Visesa (v. 105-115).

AN W N

The conclusion of the chapter (v. 116), however, explicitly connects these sites
with twelve suns. Verse 116 reads:

iti te dvadadadityah kathitah papanasanah/
yatsambhavam samakarnya naro na nirayibhavet//116//

In this way those twelve 4dityas, which dispel sin, are explained.
The man who hears their origin will not be born in hell.

The chapter ends (v. 118) with the assertion that one can avert disaster by hearing
(“Srutva”) about these adityas and explaining them to others (“srgvayitva”; lit. “having
caused to hear”). The emphasis on telling and hearing also recalls traditions about
the jyotirlingas, such as the end of the shorter version of the Fyotirlirigastrotra, which
asserts that one “who recites these twelve names. . . is released from all sins and
obtains the fruit of every accomplishment” (see chapter one). The suggestion that
one can gain benefit, not just from seeing and visiting pilgrimage sites, but also from
reciting their names and hearing stories about them, may be significant for the

emergence of pan-Indian groupings of sites like the cult of the twelve jyotirlingas.

265 This name is possibly connected to the name “Vrddhakile$vara” from the JS list of twelve
lingas at Varanasi, a deviation from the early SkP list. See chapter one.
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It may also be significant that SkP IV, ii, 51, focuses on sites in Varanasi.
This geographical focus raises the possibility of some connection with the list of
twelve lingas in early SkP 29 (see chapter one). It is unclear whether or not we
can read the group of twelve @dityas in SkP IV, ii, 51 as a residual list of twelve
lingas situated in and around Varanasi. From the evidence of early SkP 29 and
SkP 1V, ii, 51, however, it is clear that the idea and concretization of twelve sites
dedicated to Siva is not unique to the cult of the jyotirlingas. Moreover, these
localized lists could be an important clue to the development of the later pan-
Indian cult.

The early SkP list, as we have seen, dates from between the sixth and
eighth centuries CE and is, therefore, somewhat earlier than the purdnic
selections about the twelve suns that we have examined thus far.”® It remains,
however, that one is hard pressed to explain the choice of the number twelve, if
we just consider early SkP 29, the traditions about the jyotir/ingas in the JS and
KS, and the Fyotirlingastotra. One would expect to find a grouping of eleven or
eight, consistent with traditions about Rudra and Siva; from this standpoint, the
medieval emergence of a connection between Siva and the number twelve is
puzzling. Our evidence for the integration of the vedic motif of the twelve suns

into medieval Saivism suggests one possible source for this association.

4. All-encompassing gods in vedic and epic material

Throughout vedic, epic, and purinic literature, divine beings are portrayed
as gods who encompass the entire universe. The theme of a single god who
contains the universe in his/her body is found in a diverse set of both ritual
and narrative texts, including the Satapatha Brabhmana, the Mahibbarata, the
Liviga Purina, and the SkP. In our above consideration of the jyotirliriga

theophany in SkP 1, iii, ii, 10, and various purinpic passages about the twelve

2% In contrast to Rocher’s dating of the Liziga Purana, the English translators of the Linga
Puripa date the text to the fifth century CE. See AITM, vol. 5, xvii-xviii. Cited in Rocher (1986), 187
n. 243. I demonstrate, however, in my analysis of the twelve Azgas of Varanasi - found in both the
early SkP and the Lisiga Purina — that the Linigs Purina is later than the other text (see chapter one).
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suns, we have already seen some examples of the application of this theme to
Siva in the medieval period. We will now turn to consider some of the
prehistory of this theme. Examination of this theme will help further to
elucidate the development of medieval ideas about Siva and his jyorirlinga
form. This theme is important to our consideration of the jyotirlingas,
inasmuch as it may help to clarify the connections that the cult seems to
have to vedic and epic forms of worship. More specifically, an
understanding of Siva’s emergence as an all-encompassing god may aid us in
drawing out further connections between vedic altar worship and medieval
Saivism.

Just as our vedic and epic sources do not directly connect Rudra or Siva
to the motif of the twelve suns, so they do not, on the whole, depict him as an
all-encompassing god. This absence speaks, to some extent, to Siva’s general
lack of prominence in our earliest literary sources. In vedic and epic sources,
this theme is more often associated with other gods, most notably Prajapati and
Krsna.

As far back as the Satapatha Bribmana, a text that can be dated to the
ninth century BCE, the vedic deity Prajapati is described as containing all of the
elements in the universe (e.g., Sﬂtﬂpﬂtbﬂ Brabhmana Book VI, i, 2; Book VIII, ii,
2), including the twelve suns (#dityas). We see similar descriptions of Krsna in
the Mabhabhirata (for example, Book V (Udyoga Parvam), 129.1-11; Book VI
(Bhisma Parvanm), 33.5-8; and possibly Book X (Sauptika Parvan) 6.3-9). While
the theophany of Prajipati occurs in the context of vedic ritual and Krsna’s
theophany in the context of a narrative poem, both describe all-encompassing
gods.

In what follows, I will survey some of these traditions with an eye to the
specific elements that seem to be picked up and applied to Siva in medieval
puranic literature. In chapter four, we saw some of the beginnings of this process
already in the vedic tradition, specifically in the early musings about Rudra/Siva

as an all-encompassing god in the Satapatha Brabmana IX, i-ii, where Rudra is
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connected to the wvedi.’’

Here, we will examine a possible epic precedent,
namely, Mahabharata X, 7, which describes a theophany of Siva’s horde of
demonic followers, who spill out of the vedi that appears before Asvatthaman in
X, 7.13-14. These followers arguably take on some of the qualities embodied by
Krsna. This passage may, thus, preserve an early point in the development of
the idea of the all-encompassing god that we find more fully expressed in
purinic material about Siva. Two creation myths from the Satapatha Brihmana
identify the Lord of Creation, Prajapati, with various parts of the universe and
their production. He is also identified with the sacrificial fire altar. Thus we see

in VI, i, 1.5:

sa eva purusah prajapatir abhavat/ sa yah sa purusah prajapatir
abhavad ayameva sa yo ‘yam agniSciyate//5//

That same Person became Prajapati (lord of generation). And that
Person which became Prajapati is this very Agni (fire-altar), who is
now (to be) built.®

Later in the second Braihmana we see creation unfold through Prajapati, an extension
of the very altar itself, when Prajapati desires various elements of the universe into

existence. Among these elements are thirty-one nature deities. VI, i, 2.5-9 reads thus:

sa imam lokantsrstvakamayata/ tah prajah srjeya ya ma esu lokesu
syuriti//5//

sa manas3 vicam mithunam samabhavat/ so ‘stau
drapsangarbhyabhavatte ‘stau vasavo ‘srjyanta
tanasyamupadadhat//6//

sa manasaiva/ vacam mithunam samabhavatsa ekadasa
drapsangarbhyabhavatta ekada$a rudra asrjyanta tanantariksa
upadadhat//7//

sa manasaiva / vicam mithunam samabhavatsa dvadasa

%67 The relationship between Rudra and the vedi was discussed in some detail in chapter four.

268 The Sanskrit passage is cited from Albrecht Weber (ed.), The Catapatha-Bribmana
(Varanasi: Chowkhamba Sanskrit Series Office, 1964), 499. Translation of passage by Julius Eggeling,
The Sﬂmpatba—memam, part III (Delhi: Motilal Banarsidass Publishers, 1996), 148.



PhD Thesis: B. Fleming - McMaster, Religious Studies 210

drapsangarbhyabhavatte dvadasaditya asrjyanta
tandivyupadadhat//8//

sa manasaiva / vicam mithunam samabhavatsa garbhyabhavatsa
visvandevanasrjata tandiksapadadhat//9//

Having created these worlds, he desired, “May I create such
creatures as shall be mine in these worlds!” By his Mind (manas)
he entered into union with Speech (vik): he became pregnant with
eight drops. They were created as those eight Vasus: he placed
them on this (earth). By his Mind he entered into union with
Speech: he became pregnant with eleven drops. They were created
as those eleven Rudras: he placed them in the air. By his Mind he
entered into union with Speech: he became pregnant with twelve
drops. They were created as the twelve Adityas: he placed them in
the sky. By his Mind he entered into union with Speech: he
became pregnant. He created the All-gods: he placed them in the

2
quarters.”®

Elsewhere in VIII, ii, 2, another creation myth, we find a description of the
building of the fire altar that makes reference back to VI, i, 1-2. Thus VIII, ii,
2.5-6, 9 reads:

And, again, as to why he lays down the All-gods’ (bricks). When
Prajapati had become relaxed, all creatures went forth from the
midst of him, from that birth-place of theirs. When that (central
part) of his body had been restored, they entered him. Now the
Prajapati who became relaxed, is this very Agni (fire-altar) that is
now being built up; and the creatures who went forth from the
midst of him are these same All-gods’ bricks; and when he lays
these down, he causes those creatures, which went forth from the
midst of him, to enter him. [Break at verse 6; verse 9 continues:] “In
union with the Vasus,” he says on the right side: he thereby
produced the Vasus: “in union with the Rudras,” he says at the
back: he thereby produced the Rudras; - “in union with the
Adityas,” he says on the left side: he thereby produced the Adityas;
- “in union with the All-gods” he says upwards: he thereby
produced the All-gods. These (bricks) have the same beginning

26 Sanskrit passage in Weber (1964), 501. Translation from Eggeling (1996), 149-150.
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and end, but are different in the middle: as to their having the
same beginning and end, it is because having become united with
the deities in front and behind, he produced creatures; and as to
their being different in the middle it is that each time he produced
different creatures from within him.*

Here is an example where the creation of a fire altar (“agnisciyate”) is
paralleled by the creation and fabric of the universe (for example: “he causes
those creatures, which went forth from the midst of him, to enter him”; “ya
evasmattab praja madhyata udakramamstd asmin netatprapidayati”). Such a myth
tells us something of the relationship between ritual and the universe at large, a
relationship in which the micro-cosmic has direct bearing upon the macro-
cosmic. Those very bricks (“istakistadyadetah”) of the altar include the various
elements that comprise the universe such as the vasus, the rudras and the @dityas.
All of the elements are parts of the creator Prajapati, who comprises the totality
of the clay altar and, hence, the totality of the universe. He does not simply
produce creation, but he is actually composed of its elements: as the universe is

created, so too is he himself construed.?”!

%70 The passage is translated by Eggeling in The Satapatha-Bribmana, part IV (Delhi: Motilal
Barnasidass, 1995), 31-33. The Sanskrit passage (8.2.2.5-6,9) is found in Weber (1964), 647, and
reads:

yaddeva vaiévadevirupadadhati/ prajapatervistastitsarvah praja madhyata
udakramannetasya adhi yonesta enametasminn dtmanah prathite prapadyanta //5//

sa yah sa prajapatirvyasramsata/ ayameva sa yo ‘yamagniSciyate ‘tha ya
asmattdh praja madhyata udakrimannetasta vai§vadevya istakastadyadeta upadadhati

ya evasmittah prajimadhyata udakramamsti asminnetatprapadayati . . . . //6//

sajurvasubhiriti daksanatah/ tadvastnprijanatsaji rudrair iti pascat tad

rudrin prajanayatsajuradityair ity uttaratas tad adityan prajanayatsajurviScair devair

ity uparistat tad viévan devin prijanayattd vai samanaprabhrtayah samanodarka nana

madhyatasta yatsamanaprabhrtayah samanodarkah samanibhirhi devatabhih purastac

coparisticca sapugbhiitvd prajanayadatha yannani madhyato ‘nya anya hi praja
madhyatah prajanayat //9//

! Tt is important to note that Prajapati was assigned twelve bodies in the Aitreya Brahamana
5.25; cited in Tarapada Bhattacharya, The Cult of Brabmi (Varanasi: Chowkhamba Sanskrit Series
Office, 1969), 9; and Julius Eggling, The Satapatha-Brabamana, part 11, (Delhi: Motilal Banarsidass,
1994), 452-453 n. 4.
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The direct relationship between the altar and the god containing all of its
elements (and hence all the elements of the universe including the twelve
adityas) is explicit in the above passage. This direct metonymic relationship with
the altar is not explicit in the narratives of the Mabibhirata and purinic
materials. In my view, however, these narrative traditions, in their depictions of
divine theophanies, maintain to some degree the relationship between the
universe and the divine being that was evident in the earlier material dealing
with Prajapati. This may help to explain, in part, how and why epic and purinic
material preserves traces of earlier, especially vedic, forms of worship, as we
have seen in our analysis of the jyotirlinga stories in chapters two and three as
well as in our examination of various altar structures in chapter four.

In Muababharata theophanies, the theme of the God as all gods generally
appears in the context of Krsna. Krsna reveals himself in two sections of the
Mubibbirata, once in the Udyoga Parvan (129.1-11) and again in the Bbisma
Parvan (33.5-8).”" The passage from the Udyoga Parvan describes Krsna

speaking to Duryodhana:*”

After Vidura spoke, Krsna, the heroic remover of enemy hordes,
addressed Duryodhana the son of Dhrtaristra. O Suyodhana, in
error you think that I am alone and, O foolish one, you want to
seize and subdue me. However, right here (are) all the Pandavas as
well as the Andhakas, and the Vrsnis. Here (are) all the #dityas, the
rudras, and the vasus along with the great seers. Krsna, the
destroyer of enemy heroes, spoke in this way with a loud laugh and
while he was smiling, from that magnanimous one, thirty gods®’*
the size of thumbs, having the form of lightning, released flames.
Brahma stood on his forehead and Rudra appeared on his chest.

*72 This also a section of the Bbhagavadgita — chapter 11.

273 Duryodhana is 2 member of the Kaurava family and is the eldest son of Dhrtarastra.
He is an enemy of the Pandavas as well as, by the end of the story, an enemy of Krsna. In this
scene, however, Krsna is attempting to defuse the ensuing war before it begins by visiting the
Kaurava palace.

274 According to Laine, the term “tridasz” (in 5.129.4), indicates the thirty-three vedic gods:
the (twelve adityas, eight vasus, eleven rudras and two asvins. James Laine, Visions of God: Narratives of
Theophany in the Mabibbarata (Vienna: E.J. Brill, 1989), 69 n.39.



PhID Thesis: B. Fleming - McMaster, Rcligibus Studies 213

The World-protectors were on his (many) arms and fire came out
from his mouth. The adityas, the sidhyas, the vasus and the asvins
appeared, as did the maruts and the visvedevas along with Indra and
the forms of raksasas, gandharvas and yaksss. Samkarsana and
Dhanamjaya appeared from (his) two arms, then on his right side
(appeared) Arjuna armed with a bow and on the left, Raima who
carries a plow. Bhima, Yudhisthira and the two sons of Madri
(appeared) from behind, Andhaka, and Vrsnis who were headed by
Pradyuma arose in front of Krsna with great weapons held up. A
conch shell, discus, club, lance, bow, plough and Krsna’s sword;
these raised weapons were seen entirely enveloped in flames in the
numerous arms of Krsna. Bright flames, very terrible and
enveloped in smoke, appeared on all sides from his ears, nose, eyes
and from the pores of his skin, like rays of the sun.””

As in the Satapatha Brahmana’s description of Prajapati, Krsna is here

imbued with the unfolding universe, including the twelve suns (here: Zdityas).

275 The Sanskrit (Mabibbarata V, 129.1-11) passage reads:
vidurenaivam ukte tu ke$avah Satrupugaha/
duryodhanam dhartarastram abhyabhasata viryavan//1//
eko "ham it yan mohan manyase mam suyodhana/
paribhitya ca durbuddhe grahitum mam cikirsasi//2//
ihaiva pandavah sarve tathaivandhakavrsnayah/
ihadityas$ ca rudras ca vasava$ ca maharsibhih//3//

evam uktva jahasoccaih ke§avah paravirahid/

tasya samsmayatah $aurer vidyudrapa mahatmanah/
angusthamatras tridasa mumucuh pavakarcisah//4//
tasya brahma lalatastho rudro vaksasi cabhavat/

lokapala bhujesv dsann agnir asyad ajayata//5//

aditya$ caiva sadhyis ca vasavo 'thasvinav api/

maruta$ ca sahendrena vi§vedevas tathaiva ca/

babhivus caiva ripani yaksagandharvaraksasam//6//
pradurastam tathd dorbhyam samkarsanadhanamjayau/
daksine 'tharjuno dhanvi hali ramas ca savyatah//7//
bhimo yudhisthira$ caiva madriputrau ca prsthatah/
andhaka vrsnaya$ caiva pradyumnapramukhas tatah//8//
agre babhtvuh krsnasya samudyatamahayudhah/
$ankhacakragadasakti§arngalangalanandakah//9//
adréyantodyatiny eva sarvapraharanani ca/

nanabahusu krsnasya dipyamanani sarvasah//10//
netribhyam nastata$ caiva §rotrabhyam ca samantatah/
pradurasan maharaudrah sadhiimah pavakarcisah/
romakapesu ca tatha siryasyeva maricayah//11//
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But whereas the earlier texts linked the theophany with the altar, this passage
connects the theophany with a central god placed in a narrative context.””® The
newer, possibly devotional, focus on a central deity is also seen in a second
Krsna theophony. This occurs in chapter 33 of the Bhismaparvan where Arjuna
beholds the true form of the god. Chapter 33.5-8 states:

$ribhagavan uvaca/

padya me partha riipani $ataso 'tha sahasrasah/
nanavidhini divyani nanavarnakrtini ca//5//

paSyadityan vasin rudran a$vinau marutas tatha/
bahtiny adrstapirvani pasyascaryani bharata//6//
ihaikastham jagat krtsnam pasyadya sacaracaram/

mama dehe gudake$a yac canyad drastum icchasi//7//
na tu mam $akyase drastum anenaiva svacaksusa/
divyam dadami te caksuh pasya me yogam ai§varam//8//

The Blessed Lord said: See my hundred and thousand forms, O
Partha, which are of various kinds, divine and possessed of
different shapes and colours. O Arjuna, see the Zdityas, the vasus,
rudras, asvins and the maruts — many wondrous spectacles never
seen before! See now all the parts of the world, the entire universe,
which stand singularly in my body, and whatever else you want to
see, O Arjuna.”’’ You are not able to see me with your own sight so
I give you this divine sight. Behold my powerful yoga!

In this section Krsna makes reference to the existence of the twelve adityas
within himself (v. 6) along with the vasus and the rudras. This is the same
grouping of 31 divine beings that we saw above in the Satapatha Brabmana.

In both examples from the Muahibhirata, the text builds an image of
Krsna as an all encompassing being, one who possesses “all the parts of the

world” (“cardcaram”) and “the entire universe” (“jagat krtsnam”). Such imagery

%76 As noted above, especially in light of Minkowski’s observations, the narrative context is
arguably displaced from a ritual setting. Such theophanies as this passage, then, are both a link to early
ritual and a means to introduce a devotional focus on Krsna.

77 Here the vocative “gudikesa” literally means “the thick-haired one” — an epithet of Arjuna.
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is arguably influenced by the figure of Prajapati, as we see him in the
aforementioned creation stories of the Sﬂtﬂpat/m Brabmana (V1, i, 2 and VIII, ii,
2). Prajapati is also the source of the entire universe. And, just as Prajapati has
two roles in the vedic text, as worldly altar and as cosmos, so too does Krsna: he
is both a mortal king and an all-encompassing divine figure. Of course, the
context of Krsna’s theophany is wholly narrative and, as such, stands in some
contrast to the ritually-based context of the Satapatha Brahmana. The influence
of the former is nevertheless apparent and may speak to redeployment of vedic
ritual traditions in epic narratives.’’®

In the vedic context Prajipati is the creative fulcrum from which the
world is generated and around which it revolves. Within the narrative structure
of the epics and puranas, the theophany of a god can also convey the deity’s
destructive potential. This is an aspect that later becomes important within
puranic theophanies of Siva, and especially to his theophany as a jyotirlinga. In
descriptions of Krsna theophanies in the Mahabhirata, the god’s ultimacy is
indicated, differently from the vedic text, through an emphasis on his
destructive powers. Krsna possesses the creative powers of Prajapati, because he
is the source of the 4dityas, rudras and vasus, and various other elements. But,
because of this, he has also the ability to bring the universe to an end.

For example, once Arjuna is given the gift of divine vision he is able to

see the destructive power of the Lord (Bhisma Parvan 33.25-31):

Having seen your gaping mouths with their fangs which resemble
the fires of time, I do not know where I am nor can I obtain
shelter. Be appeased O Lord of gods and Abode of the universe!
Those sons of Dhrtarastra along with all the companies of kings:
Bhisma Drona, Karna and our warrior leaders, hasten and enter
the open terrible mouths with gaping fangs — some appear stuck
between the teeth with their heads smashed in. As streams of water
from many rivers flow towards the ocean, so do those heroes of the
earth enter your open blazing mouths. As moths who are greatly

278 As has been previously argued, some scholars see vedic sacrifice employed as a structure to
the Mabibbirata narrative, for example, Minkowski (1989); van Buitenen, (1988).
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excited enter a raging fire to destruction, so do the worlds, greatly
excited, enter to destruction in your mouths. You lick the worlds
thoroughly while devouring them all with your flaming mouths. O
Visnu, you have filled the whole universe with your heat and your
terrible lustre burns it. Tell me, O Lord, who are you, terrible in
form? O Best of gods, be appeased! I want to know the beginning
of you. I do not know your origin.

The Blessed Lord said: I am Time, advanced in age, and causing
the destruction of the world. (I am the one who has) started to
destroy the worlds. Except for you, every warrior will perish, all
who are arrayed in opposing armies.””’

This destructive imagery is here used to stress Krsna’s position of ultimacy in
the universe: identified with Time, he controls the fate of the men prepared for
battle and, indeed, the fate of the whole universe. Krsna has absorbed the
generative powers of the Prajapati, along with his status as an all-encompassing
god. He has, however, been further imbued with the power to control and
destroy the cosmos that he contains.

We find no such grand theophanic depictions of Siva in epic literature.

Above, in chapter four, we considered Siva’s relationship to vedic altar

79 The Sanskrit passage (Mahabharata 6.33.25-32) reads:
damstrakaralani ca te mukhini; drstvaiva kalanalasamnibhani/

diSo na jane na labhe ca $arma; prasida devesa jagannivasa//25//

ami ca tvam dhrtarastrasya putrih; sarve sahaivavanipalasamghaih/
bhismo dronah siitaputras tathasau; sahasmadiyair api yodhamukhyaih//26//
vaktrani te tvaramani visanti; damstrakarilani bhayanakani/

ke cid vilagni dasanintaresu; samdréyante cirnitair uttamangaih//27//
yatha nadinam bahavo 'mbuvegih; samudram evabhimukha dravanti/
tath3 tavami naralokavira; vi§ant vaktrany abhivijvalanti//28//

yatha pradiptam jvalanam patamgi; visanti nasaya samrddhavegah/
tathaiva nasaya visantd lokas; tavapi vaktrani samrddhavegah//29//
lelihyase grasamanah samantal; lokdn samagran vadanair jvaladbhih/
tejobhir apirya jagat samagram; bhasas tavograh pratapanti visno//30//
akhyahi me ko bhavan ugraripo; namo 'stu te devavara prasida/

vijiiatum icchdmi bhavantam adyam; na hi prajinami tava pravrttim//31//
$ribhagavan uvaca/

kalo 'smi lokaksayakrt pravrddho; lokian samahartum iha pravretah/

rte 'pi tva na bhavisyanti sarve; ye 'vasthitih pratyanikesu yodhah//32//
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structures (vedi and sthandilz). This relationship is intriguing and may hint at
some early musings towards the status of Siva in this regard. We may also find
some early strands of this tradition in the Mahibbarata, particularly X, 7.

As a point of transition between theophanies of Krsna and Siva, however,
it is helpful first to look at Mahabhirata X (Sauptika Parvan), 6, which occurs
directly prior to the appearance of the vedi before Asvatthaman® in X, 7.
During his approach to the gate of the Pandava camp, A$vatthdman encounters a
mysterious being, a bhata, a figure who could be interpreted either as Siva or as
Krsna (X, 6.3-9). The translation of this passage by James Laine reads as

follows:

There he saw a hair-raising sight: a creature with a huge body,
splendid as the sun and moon, standing there blocking the gate,
dressed in a tiger skin dripping blood, with an upper garment of
black antelope hide and a snake for a sacred thread. He had very
long, massive arms holding up various weapons; for armlets he had
great snakes, and [he had] a mouth filled with streams of fire. His
face was terrible with its teeth, his mouth gaping and fearsome, he
was studded with a thousand multicoloured eyes. His body as well
as his dress were indescribable; upon witnessing him, even
mountains would split apart completely. From his mouth, nostrils
and ears, and all around from those thousand eyes, great flames
appeared. Then from those flames hundreds and thousands of

Hrsikesas (forms of Visnu) appeared, each wearing a conch, discus
and club.?®!

280 A¢vatthaman is the son of Drona, the Brahmin warrior who has previously been killed by
the Pandavas. Asvatthaman, at this point in story, plots to revenge his father’s death by secretly
entering the camp of his enemy at night while they sleep and slaughter them.

*! Laine (1989), 149-150. The passage is also translated by Johnson in The Sauptika Parvan of
the Mababbarata: The Massacre at Night (Oxford: Oxford University Press, 1998), 25. The Sanskrit
passage of the critical edition reads:

tatra bhiitam mahakayam candrarkasadrsadyutim

so 'padyad dvaram avrtya tisthantam lomaharsanam//3//

vasanam carma vaiyaghram maharudhiravisravam/

krsnajinottarasangam nagayajfiopavitinam//4//

bahubhih svayataih pinair nanapraharanodyatail/

baddhangadamahasarpam jvalamalikulananam//5//

damstrakaralavadanam vyaditasyam bhayavaham/
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The identity of the bhata in this passage is never made explicit. Laine
goes so far as to suggest that this is a theophany of Krsna.”® This position is
strengthened, in my view, by the fact that the figure is guarding the Pandava
camp. Furthermore, he is described with “hundreds and thousands of Hrsikesas”
(i.e., forms of Visnu/Krsna).

The association between the bbita and Siva is sometimes made because of
the description of the figure with snake and hide imagery (for example, a “tiger
skin dripping blood”), which is strongly aligned with Saivite iconography in
medieval art and literature.”® From the Muababhiarata itself, however, the
identification with Siva and the bhata in this passage is uncertain.

If understood as Krsna, the theophany serves as a poignant transition
between Krsna and Siva imagery. For, after running away from this being, who
guards the Piandava camp, A$vatthaman (in X, 7) invokes the fiery, golden veds;
this is the very structure from which Siva’s followers and Siva himself then
appear.”®® The appearance of the bbita figure thus serves to introduce one of the
main events of Mahibharata X, namely, ASvatthaman’s possession by Siva.

After the above quoted description of the bbdra, Advatthaman offers
himself up as a sacrifice to Siva, and the golden ved; appears (X, 7.6-14). This is
followed, as noted above, by the manifestation of the army of Siva’s demonic

followers, who appear before the warrior, presumably coming out of the altar

nayananam sahasrai$ ca vicitrair abhibhasitam//6//
naiva tasya vapuh Sakyam pravaktum vesa eva v/
sarvatha tu tad dlaksya sphuteyur api parvatah//7//
tasyasyan nasikabhyam ca §ravanabhyam ca sarvasah/
tebhya$ caksisahasrebhyah pradurasan maharcisah//8//
tatha tejomaricibhyah $ankhacakragadadharah/
pradurasan hrsikesah $ata$o 'tha sahasrasah//9//

%82 For a discussion of the ambiguity of this theophany see Jacques Scheuer, Siva dans le
Mahibhbirata (Paris: Presses Universitaires de France, 1982), 303. See also Laine (1989), 149-50.

?% This is attested too, for example, by al Gardizi’s description of Mahakila in the eleventh
century, as was discussed in chapter two (n. 26).

*8* This structure was discussed at some length in chapter four.
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(X, 7.15). The relevant verse, as translated by Laine, reads:

diptasyanayana$ catra naikapadasirobhujah/
dvipa$ailapratikasah pradurasan mahananah//15//

And there appeared great-faced beings resembling elephants or
mountains, having a multitude of heads and arms and legs, their
eyes and mouths aflame.”®

The descriptions of such animal-faced and other followers of Siva, often called
his ganas (hosts) in later texts, continues until X, 7.49. Along with fantastic and
grotesque physical features they also have war-like and destructive traits; they
are “drinkers of blood, fat, etc., eaters of flesh and guts”286 (7.36), and “they
were able to annihilate the four orders of beings; these frowning warriors of
Hara were free of fear” (7.39).%

Nevertheless, they are also described as great devotees of Siva (verses 42
and 44):

Devoted in thought, word and deed they constantly worship him,
and [he — Siva — looks to his] devotees in thought, word and deed
as a father to his blood-sons. . . . Having worshipped the god of
the trident by their learning of scripture, their celibacy, asceticism
and restraint, they have attained communion with Bhava.?®

It is interesting to note that the phrase “srutena brabmacaryena” (“by their learning of

285 Laine (1989), 153-155. See also Johnson’s translation (1998), 29.
286 “patiaro ‘srguasidyanim mamsintrakrtabhojanah”; translated by Laine (1989), 155; see also
Johnson (1998), 31.

%7 1 aine (1989), 153-55. The Sanskrit reads:

utsaherams$ ca ye hantum bhittagraimam caturvidham ye/
ca vitabhaya nityam harasya bhrukutibhatah//

88 T aine (1989), 153-55. The Sanskrit for verses 42 and 44 of Sauptika Parvan 7 reads:
manovakkarmabhir bhaktair nityam aradhita$ ca yaily/

manovakkarmabhir bhaktan pati putran ivaurasan//42//

$rutena brahmacaryena tapasa ca damena ca/

ye samdradhya §alankam bhavasayujyam agacah//44//
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scripture”; translated by Johnson as “with Vedic recitation”) appears to reaffirm the
notion that Brahmins worshipped Siva within the context of vedic rites during the
epic period. Indeed, it is precisely this kind of language that we saw in evidence in
the jyotirlinga stories (e.g. JS 46 dedicated to Mahikala) during our discussions in
chapters two and three. This is to say that such language could reflect a remnant
within epic literature of the types of vedic Rudra worship that we encountered in
such texts as Satapatha Brahmana TX, i-ii (see chapter four).”®

For our purposes, the appearance of Siva as an all-encompassing god in epic
literature is especially important because this literature is at an historical
intermediary stage between the vedic ritual texts, on the one hand, and the medieval
puranpic materials, on the other. Taken together with the material associated with the
aniconic worship of Siva in the Mahabharata, as examined in chapter four, this
passage arguably adds to our evidence for early devotional Saivism with ties to a
vedic past.

How, then, does this vedic and epic evidence speak to the passages from
puranic literature examined above? Above, we have seen how the theme of the
all-encompassing god was applied to Siva, often with appeal to this god’s
relationship to the twelve suns. Echoes of this and other vedic imagery suggest
some connection with traditions associated with Prajipati; some sources, in fact,
seem self-consciously to integrate such traditions in order to claim Siva’s
supersession of Prajapati/Brahma. However, the Saivite variations on this theme
seem to be most influenced by the theophany of Krsna depicting the
generative/destructive power of the central deity; the theophany of the
Jyotirlingas in SkP, 1, iii, 10, for instance, shows how fully this theme manifested
in medieval purapic literature.

From our survey of vedic and epic traditions concerning the theme of the
all-encompassing god, it is also clear that the ritual and mythological elements
of this theme cannot be separated. In the vedic material, the theophany of

Prajapati is contained within depictions of the altar, which is understood as the

% This passage was discussed in chapter four.
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microcosm of the universe. In later epic and puranic material, we find a shift in
focus; we find similar depictions of gods who encompass the universe in
themselves, but the universe becomes embodied by the theophanies of the gods,
which have displaced the direct connection to ritual activities. While
cosmological descriptions of Prajapati as an all-encompassing god are ultimately
linked to building the altar, the theophanies of such figures as Krsna and Siva
use the theme of the all-encompassing god to stress the ultimacy of a specific
god. Nevertheless, such descriptions arguably bear traces of the earlier ritual

connections, albeit in terms that are often not explicit.””

5. Conclusion

In a general sense the absorption of these vedic and epic traditions about the
stambha, the twelve suns, and all-encompassing gods speaks to the well-known
phenomenon of Siva’s composite character and his integration of features from
other gods.””! Can we say anything more specific about what this material might
tell us about the cult of the jyotirlingas?

Above, I suggested that Siva’s absorption of the motif of the twelve suns
may stand in the background of the grouping of twelve sites as jyotirlinigas in the
JS, KS, and Fyotirlingastrotra. If so, then the integration of this motif may have
directly contributed to the promotion of this pan-Indian Saivite cult. In
particular, the association of twelve sites as twelve suns in SkP IV, ii, 51, may
strengthen our suggestion, in chapter one, that the pan-Indian grouping of
twelve jyotivlingas may be patterned on local yatras such as the one described in
early SkP 29, especially since both traditions are directly linked to Varanasi. In
addition, I would like to suggest that the closely-related theme of Siva as all-

encompassing god may have served as one important mechanism for uniting a

%0 The rise of devotional movements during the epic period brought with it simpler forms of
ritual devotion than those connected to the brazhmanas and the building of elaborate altar structures.
As a result, narratives in Sanskrit literature shifted their focus from descriptions of gods, like Prajapati,
connected with the altar to narratives about gods without this connection.

! See discussion of Rudra as a god that “encompasses everything,” in Srinivasan (1983), 544.
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variety of traditions, including vedic and epic traditions as well as local varieties
of Saivite worship, into the broader framework of this cult.

It appears that in the medieval period the motif of the twelve suns
became a convenient way to connect imagery commonly associated with Visnu
to Siva. The ultimate background of these connections may be the ongoing
development in Indian religion between Saivism and Vaisnavism that has been
in evidence since the epic period, as was demonstrated in the excerpts from the
Dropa and Sauptika Parvans. When the cult of the twelve jyotirlinigas does
crystallize and come to represent full-fledged avararas of Siva in the SP tradition
around the tenth century, it may be, in part, an expression of a stream or
streams of Saivism that have been in dialogue with Vaispavism for many
centuries already. One form of this dialogue may be seen in their common
adoption of the vedic motif of the twelve suns; both Visnu and Siva usurp
Prajapati’s position as the most important being in the vedic universe, the one
who contains everything else. Whether or not this motif directly influenced the
formation of the cult, it may be an important expression of Saivism’s ongoing
dialogue with Vaisnavism.*”?

In addition, the puranic adoption of the vedic motif of the twelve suns in a
Saivite context relates, in my view, to the ongoing relationship between vedic
and Saivite worship that we discussed in chapter four. There I argued that the
early Saivite cult of Rudra also finds an association with the creator god
Prajapati in the ninth book of the Satapatha Brabmana, where both gods are
associated with the fire altar and are considered identical. This connection to
altar worship is evinced in later epic material concerning Siva as well. The
medieval period is clearly crucial for the emergence of full-fledged, pan-Indian
Saivism and its consolidation and integration of a variety of ritual, narrative, and
mythic traditions. Nevertheless, our early evidence for Siva’s connection with

vedic ritual and Vaisnavite mythology may point to an inclination among some

%2 For a more thorough discussion of the relationship between Siva and Visnu and the notion
of the avatara, see Granoff (2003b), esp. 18-24.
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early Saivites to position Siva as a participant in the more traditionally
authoritative or “mainstream” religious trends (e.g., vedic sacrifice and
Vaisnavism), perhaps in an ongoing attempt to undermine the stigma of the
“outsider” that is prominent in the Saivite religious fold from early times. The

cult of the jyotirlingas may represent a full medieval expression of this tendency.
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Conclusion

This dissertation has argued that there are important shifts in Saivite worship in the
tenth to thirteenth centuries. I have suggested, more specifically, that the medieval
literary materials about the cult of jyotirlingas reflect a move from multiplicity
towards unity in Saivite worship. The grouping of the twelve sites under the rubric
of the twelve jyotirlingas builds on earlier attempts, possibly beginning around the
seventh century, to create networks and pilgrimage circuits of different Saivite sites.
Arguably, the cult is also a Saivite expression of a broader pan-Indian impulse,
evident already in the epics, to map sacred geographies that span the entire Indian
landscape. In addition the JS and KS in particular seem to reflect an attempt to
promote the iriga as the primary object for worshiping Siva.

The cult and its literature, in my view, also played an important part in these
developments. By renaming preexisting sites throughout India as jyotirlingas, the
authors of the cult of the jyotirlingas reimagined the continent as a single landscape
sacred to Siva. The redactors of the JS seem to have brought together local story
traditions long associated with the sites themselves, often also drawing on the
mythology of the epics. The diverse origins of these traditions is suggested, for
instance, by the rich variety of rituals described in the stories. Nonetheless, the JS
redactors frame these stories and their rituals as though expressions of a single
Saivism. In light of the widespread dissemination of the JS and the

% it is arguable that these efforts contributed to the initial

Fyotirlingastotra,
articulation of a pan-Indian Saivism. Continued efforts in this direction are
suggested by the KS. The KS redactors, working several centuries later, seem to have
reworked the jyotirlinga stories with an emphasis on /iniga worship; here, 1 have

suggested, we see a clear attempt to promote /iniga worship in place of other forms of

*% Manuscript evidence for the JS and Fyotirlingastotra is widespread (see ch 1 and Appendix
D). There are two inscription from around the eleventh to twelfth centuries, one which speaks about a
Jyotirlinga in Ujjain (home of Mahikala), another which describes a set of twelve pilgrimage sites
sacred to Siva; both suggest influence by the JS. Other later puranic texts such as the KS and Rudra-
sambitd were also show evidence of being influenced by the JS.
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Saivite worship. Arguably, the cult, thus, contributes to the emergence of full-
fledged Saivism in this period and to the standardization of Siva worship around a
single focus on the linga.

Our analysis of the literary materials related to this cult has also exposed some
of the prehistory of this process. The grouping of twelve jyotirlingas, for instance,
may be modeled on local yatras, particularly in Varanasi, a city especially sacred to
Siva. The choice of the number twelve, moreover, might have its ultimate origin in
Siva’s absorption of the vedic motf of the twelve suns. In addition, the ritual
descriptions in the JS stories, seem to preserve hints of the diversity of earlier Saivite
worship; the stories describe rituals involving /ingas and anthropomorphic images of
Siva, as well as types of altar worship that appear connected with vedic sacrifice. On
the one hand this diversity may tell us something about early Saivism, pointing to its
absorption of a variety of ritual traditions, including vedic traditions. On the other
hand, it may help to contextualize the medieval efforts, particularly in the KS, to
standardize a single kind of Siva worship, namely liriga worship. The medieval
consolidation of ritual and mythic traditions around the concept of the Siva’s
Jjyotirlinga form is, on one level, an extension and intensification of Siva’s long
history as a composite figure, with a renewed emphasis on his status as all
encompassing god.

Who are these redactors? Who is responsible for creating the cult of the
jyotirlingas? Our literary evidence for the jyotirlirigas may tell us much about
medieval Saivism, but it does not reveal many details about the cult and its authors.
As is typical of puranic literature, there is little concern for medieval historical
realities; the JS and KS, as we have seen, focus instead on the mythic origins of these
twelve sites. Moreover, whereas some puranic traditions are shaped by debates
among different Saivite groups, the jyotirlinga stories do not seem to express any
specific sectarian identity.””* We may learn something about the JS redactors,

however, from the fact that these stories reflect a remarkable openness toward

9% Hazra (1985), 259
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vedic and Vaisnavite religions. It may also be significant that the JS draws on
both 4gamic and vedic ritual traditions.

Interestingly, these tendencies fit with the concerns that are evident in
the rest of the JS. Hazra, for instance, has noted that the JS is unusual in being
“highly tolerant of other religious systems.””” Furthermore, unlike other
sambitds in the SP tradition, the JS does not engage in sectarian debates.’”®
Hazra also cites its acceptance of vedic authority, together with its appeal to
agamic traditions, to suggest that the JS arose among “those followers of Agamic
Saivism who recognized the Vedas as the highest authorities in all matters.”*”’
This is part of Hazra’s broader attempt to characterize the different sambitas in
the SP tradition with reference to what he sees as a tension between “pro-Vedic
Pasupatas” and “Agamic Saivas.” Although this tension may be evident in other
sambitds in the SP tradition, it does not seem to be a concern for the JS
redactors, as he himself notes.””® Hazra may be correct about the importance of
the “rise of the Agamas” for other sectors of medieval Saivism, but the JS
redactors are more concerned with vedic and Vaisnavite religions than with
inner Saivite debates. Nevertheless, in light of the JS’s apparent interest in
consolidating a diversity of preexisting traditions, it is notable that the JS

accepts both vedic and gamic ritual traditions.*”

295 Hazra (1985), 259.

2% Contrast, for instance, the Santakumara-sambita, Vayaviya-sambiti, and the Kaildsa-
sambiti. The JS generally refers to devotees as “Saivas.” There are five uses of the term Pasupata to
refer to Saivite devotees, but these are limited to JS 68 (four times) and 71 (once); Hazra (1985), 259,
265-68, 272.

297 Hazra (1985), 260.

% As a result of his characterization of medieval Saivism as shaped by the conflict
between pro-vedic and pro-dgemic groups, Hazra is forced to downplay the significance of the
JS, which does not fit this model as he himself notes. Instead he focuses on the Sanatkumara-
sambitd, which he suggests is the earliest of the sambitis because it does not display this tension;
it is pro-vedic without any significant pro-ggamic inclinations. Although he reads other sambitas
as promoting dgaemic traditions or reacting against them, he does not explain why the JS does
not display any tension between the two, but instead combines them amicably. Hazra (1985),
280.

* Hazra claims that the JS did not recognize the yantra as a medium of worship; Hazra
(1985), 260. Above, however, we saw that this is not the case. Hazra seems to have overlooked the
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More helpful for our inquiry is Hazra’s suggestion about the geographical
provenance of the JS. He places its redactors in Varanasi on the basis of its
knowledge about north Indian culture and geography, its repeated use of the
word maharija, and its reference to a wife’s right to share in the property of her
deceased husband.’” By themselves these arguments are not entirely convincing.
However, in the course of our inquiry we have also encountered a number of
instances in which traditions related to the jyotirlinga cult are connected to
Varanasi in particular. For example, our earliest evidence for a grouping of
twelve lingas occurs in the early SkP 29 and describes a local y4tri in Varanasi.
Sites in Varanasi are also prominent in the list of “twelve” adityas in SkP 1V, ii,
51. We may find further supporting evidence for a connection between this city
and the pan-Indian jyotirliniga tradition in modern lists that identify twelve
jyotirlingas with sites in Varanasi.’"!

Perhaps most telling, however, is the treatment of Varanasi in the JS
itself. As we saw in chapter three, the JS treats the jyotirliniga Visvesvara in an
extensive and unique fashion (JS 49-51). This is the only jyotirlinga for which
the JS gives no account of its origin. Moreover, JS 50 includes the yatrZ of

9,® even though this local tradition may seem

twelve lirigas from the early SkP 2
to speak against its overarching concern to establish a pan-Indian grouping of
twelve Jingas. This local list is followed by a lengthy description of the benefits
one obtains from visiting Varanasi (here called Kaéi; JS 51). In the JS, the
special status of Varanasi is strongly evident. By contrast, the parallel chapters
of the KS (22-23) omit the list of twelve local /inigas, the celebration of Varanasi,

and other related materials and, thus, efface this earlier connection.’® Although

reference to a yamtra occurring in JS 46.49 where it features prominently in the ritual for the Okra
parthiva worship (see chapter two).

3% See his citations for JS 4.7, 5.42, 10.45, 31.29, 39.47, and 46.60; Hazra (1985), 260.

01 As discussed in chapter one, these twelve local jyotirlingas do not correspond to the pan-
Indian jyotirlinigas and may reflect an independent local tradition that is ultimately indebted to
lists like early SkP 29.

302 Te., in the Viaranasi-mahatmya in JS 50; see Fig. 6 in chapter one for a verse
comparison of JS 50 and early SkP 29.

30 L., the KS omits JS 51 entirely as well as portions of JS 50 dealing with the yatra.
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our evidence does not allow us to pinpoint the provenance of the JS with certainty,
Varanasi is most plausible as the location where the cult of the twelve jyotirlingas
first emerged.”™

Whatever the precise geographical setting of the creation of the cult of the
Jyotirlingas, it remains to address its close connections with vedic and Vaisnavite
religions. Scholars have long assumed that Rudra/Siva was “outsider” to vedic
religion. How then do we explain the many connections with vedic myth and
ritual in medieval literature associated with the jyotirlinga cult? As we have seen,
the resonance with vedic religion goes well beyond the identification of the
figure of Rudra with Siva. In my view, there are important precedents for the
integration of vedic sacrificial rituals into Saivite worship; already in the
Sampatha Brabhmana, we find rites in which Rudra is integrated into the fire altar
and his negative parts purged. Some vedic Brahmans, in other words, saw
Rudra’s status as outsider as a source of ritual power and sought to “purify” him
in order to bring his positive elements into the vedic fold. The motif of Rudra’s
absorption continues to resonate in epic and puramic literature, and may have

provided one mechanism for the ongoing combination of vedic and Saivite

% If the JS and/or the cult of the jyotirlingas were created in Viranasi, then can we

contextualize elements of the cult and its literature in the rich history of Saivism in this city? Space
does not permit us to explore this question, but we can briefly speak to its implications. In his 1996
article on Viranasi, Hans Bakker considered the city’s rise to prominence in the medieval period. He
notes that the early SkP depicts Vardnasi as a “city of yogis, especially of the Pasupata order.” Yet, the
sacred sites listed in early SkP 29 differ, with the sole exception of Avimukte§vara, from the sites
attested in early seals from Varanasi. To explain this difference, he proposes that already by the
seventh century there may have been, in Varanasi, “two mutually permeating but nevertheless
contrasting religious spheres, one devotional. . . the other geared to the transmundane aims of
ascetics™; in his view, “the temples that issued seals to their visitors. . . had a more general, mass
character than those sites that were specified in texts that originated among circles of sectarian (i.e.
Pasupatas) Saivas.” In the eleventh and twelfth centuries, Bakker suggests that “Apparently in
response to the Muslim threat from the west, Varanasi was turned into a stronghold of Hinduism.”
See Bakker (1996), 35-38. Much more work would be needed to situate the JS within the context of
Saivism in Varanasi. In light of the strong presence of Pasupata Saivism in this city it is intriguing that
the only hints of sectarianism in the JS is its use of the name Pasupata to refer to Saivite devotees in JS
68 and 71. Moreover, its concern for consolidating varieties of Saivite worship are interesting in light
of the combination of sectarian and popular Saivism in the city and in light of the encounter with
Islam.
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traditions. The practice of Saivite altar worship, attested in epic references to
the sthandila and some puranic references to the parthiva, may have arisen in this
context. What is striking about the JS, however, is the self-conscious
indebtedness to vedic traditions evident in a number of the jyotirlinga stories.
Whereas many mediceval Saivites build upon Rudra/Siva as an outsider,’” it is
arguable that the JS redactors reflect a Brahmanical Saivism, shaped by a
concern to integrate Siva as vedic insider.

The JS redactors also seem to have a favourable attitude towards
Vaisnavism. In the two major epics Siva is a minor figure and is often, although
not always, portrayed as an outsider. The JS, however, uses many stories and
characters from both epics to celebrate the worship of Siva. It also reflects the
broader integration of elements of Vaisnavite mythology into medieval Saivism.
The epic depiction of Krsna as an all-encompassing god, for instance, is applied
to Siva in purapic materials and may be important for the conceptualization of
Siva in his jyotirliiga form. The JS redactors, however, do not assert Saivism
supersession of Vaisnavism.’® Rather, they attempt to articulate a pan-Indian
Saivism that is on par with Vaisnavism and in dialogue with it. Arguably this
dialogue is critical for the emergence of classical Saivism.

In this dissertation, I hope to have shed new light on one piece of the complex
puzzle of medieval Saivism. Our analysis has also pointed to a number of areas in
which further research is needed. Most notable is the connection between vedic
religion and Saivite worship. The widespread use of the term parthiva in the JS, for
instance, remains a mystery. While a precise definition of parthiva worship has not
been achieved, the different stories in the JS highlight its ambiguity. As we have seen,
the term encompasses more than one kind of rite or mode of approaching Siva. A
parthiva may represent an altar of earth, an anthropomorphic image, a small clay ball,

or a /inga. At first sight, this term might seem to unify the stories and thus help to

305 See, for example, discussion of the myth of Daksa’s sacrifice in the early SkP in chapter
four, section two.

3% We have seen this in the jyotirlinga stories; for examples from elsewhere in the JS, see
Hazra (1985), 259.
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emphasize the homogeneity of /iriga worship; instead it exposes an array of traditions
about worshiping Siva. We have explored those ritual traditions related to altar
worship. Additional work is needed to explore the possible connections between
parthiva worship in the JS and our evidence for worship involving anthropomorphic
images of Siva, particularly clay images.’”

More research also needs to be done with regard to the rise of /irige worship.
As noted above, many scholars have simply assumed that the lirigas was always
prominent within Saivism. Our literary evidence, however, tells a different story, in
which liziga worship only became central to Saivism in the late medieval period. This
suggests that we should be cautious when interpreting our iconographical evidence.
Bakker has recently suggested that “during the first centuries of the Christian era,
the Brahmanical elite, whether priest, king or renouncer, preferred to venerate

7308 If we are correct

Mahesgvara in iconic form and frowned upon liriga worship.
in placing the origins of the cult of the twelve jyotirlingas in Brahmanical
Saivism, then it remains to explain how and why Brahmanical Saivites embraced
and promoted the liriga in the medieval period.*”

More broadly, additional work needs to be done on the SP and the SkP
traditions. At first sight, both appear to highlight the lings. Closer analysis,
however, shows that each also preserves a fabric of regionally and locally diverse
traditions. Further study needs to be done on the arrangement of their
respective sambhbitds. There needs to be a concerted effort to discern the

provenance and sectarian motivation (if any) behind each section. Far too often

7 For a further discussion of clay, anthropomorphic images in early Brahmanical worship of
Siva that do not revolve around /lrgas see Harry Falk, “von Gotterfiguren und menschlichen
Géottern,” in Nalini Balbir and J. Bautze (ed.), Festschrift Klaus Brubn zur Vollendung des 65 (Reinbek:
Verlag fiir Orientalistische Fachpublikationen, 1994), 313-33. For other discussions of early Saivite
worship of anthropomorphic images of Siva see Bakker (2001); and see Younger (1995), 87-89, 106-
108.

308 Bakker (2001), 404.

%% As noted in Appendix A, Banerjea and Mitterwallner have discussed the discomfort of
Brahmins with the graphic phallic images associated with Siva at an early date and how they slowly
transformed and abstracted this iconography. Banerjea (1956), 455-56; see also Gritli v Mitterwallner,
“Evolution of the Linga,” in Discourses on Siva, (1984), 18, fn 33.
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the SP and SkP traditions, because of the relatively late dating of many of their
parts, are assumed to be unified and coherent works. This is not to suggest that
individual sambitis do not have their own internal logic; for instance, we have
seen that the JS seems to make an attempt at being non-sectarian and to enter
into dialogue with vedic and Vaisnavite religions. There is a high likelihood that
many of the components of the SP and SkP traditions could have circulated as
independent texts for centuries before being woven into larger works. It stands
to reason, therefore, that it is important to investigate each of the different
sections, their specific concerns, and their associations with particular regional
traditions. With further research in this direction, we may be able to reach a far
more nuanced articulation of their stories and ritual traditions, thus shedding
light on the overall development of the Saivite religion.*'

Due to my focus on Sanskrit literary traditions, there are also some types of
evidence that were dealt with only in a peripheral way. I mentioned above, for
instance, eleventh century observers writing in Persian and Arabic. There is clearly a
wealth of material in both languages, and it may tell us much about the history of
Saivism in the medieval period. Some Muslim writers of this period, such as al-
Birani and al-Gardizi, were making surprisingly sustained and detailed attempts to
understand Indian religions. Saivism features prominently in their accounts. The
Persian historian al-Gardizi, in particular, offers us an overview of many of the
various cult groups of medieval Saivites, including the worshippers of Mahakala in
Ujjain, the third of the twelve jyotirlizigas in the SP tradition. If more of this material
could be brought to bear on the development of medieval Saivism, a more detailed
picture of the religious landscape in this period would undoubtedly emerge.

To place our Sanskrit literary evidence in a broader perspective, it may
also be helpful to integrate more inscriptional evidence. Recent work in this

area has shown how the application of epigraphical data can shed light on the

19 This is to suggest that the purapic traditions should not be approached as some kind
of grab bag for medieval Saivism, but that each of the smaller texts (sambitas, mabatmyas,
khandas) should be treat as units on their own terms.
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early and medieval developments of Saivism, both in and beyond India. Ronald
Davidson has examined a large array of Indian inscriptions that have indicated
the many interactions between Buddhists and Saivites in the early medieval
period.’"" Alexis Sanderson has undertaken an extensive examination of early
Saivite inscriptions of the Khmer in Cambodia dating as early as the fifth
century CE. Such inscriptions bear witness to Saivism as it was exported outside
India at different historical periods, along with Buddhism and Vaisnavism.'"
The work of such scholars is extremely important for enriching our picture of
early and medieval Saivism and for showing the interactions of three of India’s
major religions (Buddhism, Vaisnavism, and Saivism) at various points of
geographical intersection.

More specific to the question of the jyotirlingas there is also a need to
investigate the material/iconographical evidence for interaction between Saivite
and Buddhists in Andhra Pradesh in the second and third centuries. Some of the
iconography, unique to this region, may well give us insight into the
development of Siva’s light form. Among the ruins of such sites as
Nagirjunakonda and Amaravati columns of fire and Zyska (entrance) pillars
bearing human figures at their base appear on relief carvings. Such residue of
interactions between Buddhists and Saivites may provide a fruitful source for the
later iconographic developments within Saivism in the medieval period and tell
us something of the expansion of regional developments transposed onto pan
Indian religion.

This dissertation has served to highlight a critical time in Indian history and
what might be generalized as a second wave of growth of medieval Saivism after an
initial spread. This period (tenth to thirteenth centuries) is crucial for our
understanding of Saivism as a whole, because at its outset we see a synthetic process

towards consolidating Saivism at a pan-Indian level. As reflected in the JS and KS,

11 Ronald Davidson, Indian Esoteric Buddbism (New York: Columbia University Press, 2002).
312 Alexis Sanderson, “The Saiva Religion among the Khmers, Part 1,” Bulletin de ! *Ecole
frangaise d’Etréme-Orient, vol. 90-91 (2003-2004), 349-462.
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there appears to have been some attempts to homogenize the unruly hybrid that was
Saivism and to unify the different ways there were to worship him. There was, thus, a
process of consolidation of the many kinds of religious impulses towards the worship
of Siva; the vedic impulse is perhaps the strongest next to the Jiziga itself. The cult of
the twelve jyotirlingas, representing Saivite religions from all across India, gives us an
insight into this period of transformation, where the sacred landscape is both
reconsidered and remapped. As more concentrated work with a focus on these shifts
in medieval history is undertaken, we may get a much better picture of Saivism and

developments in Indian religion more broadly.
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Appendix A
Charts of Siva Iconography

The following are survey charts of some significant iconography related to /ingas
in early Indian art. I have not assumed that the data bears any direct connection
to Saivism at the time the various objects were created. To this end, for the
early examples, I generally refer to the early /ingas as phalli, in as much as most
of the early examples are clearly illustrative of male anatomy. It should be
noted, nonetheless, that this direct association with phallic imagery is abstracted
over time such that the identification between liigas and phallic imagery is
convoluted.! Much of the scholarship I have read about the art work seems at
times to suppose that the Saivism of medieval India was also more or less in tact
between the third c. BCE to the third c. CE.

Commenting on this anachronistic understanding of /inigas Granoff states
that there are “problems with the iconography and identity of some of the
earliest Jingas, the interpretation of which has been based on late sources that
clearly show the hands of the theologian-systematizer.”” Tanabe also questions
this approach with regard to Kusana coinage of the Oesho figure.’ It is thus,
according to some scholars, questionable whether or not one should impose
knowledge of a coherent Saivism anachronistically onto the body of phallic
images that have been collected and documented, primarily from the north of
India, by various institutions.* I do not initially assume, then, that any of the

images were part of a coherent tradition that we now call Saivism, rather they

' G. V. Tagare, the translator of many Saivite puranic texts, attempts to distinguish between
phallic iconography and /inga iconography in the early examples by suggesting that the /ingas had
faces and had no resemblance to phalli. The phallic images, on the other hand, have no faces. As we
will see in our, examination of this iconography, Tagare’s thesis is retrojective and is not tenable when
the iconography is taken together as a whole. Tagare (2001), 22,

? Granoff (2003a), 2.

} Katsumi Tanabe, “Oesho: Another Kushan Wind God,” in Journal of the Institute of Silk
Road Studies vol. 2 (1992): 51.

* Also important to this discussion is Bakker (1999) and (2001).
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are fragments of various traditions that were later absorbed into a larger
religious framework.

The charts draw heavily from the data presented by Doris Srinivasan in
her book Many Heads, Arms and Eyes, which itself brings together data from a
diverse body of scholars, but especially from Kreisel’s thesis publication: Die
Siva-Bildwerke der Mathura-Kunst. Srinivasan’s work is perhaps the most recent
attempt to draw upon the vast array of Saivite images in order to make sense of
the early development of that tradition. One of her primary interests is to
connect these early pieces to the vedic Rudra and the Brahmanical ritual
tradition. While my own work, in part, has tried to trace the vedic connections
with the jyotirlinga cult, I do not believe that these connections can be linked to
the Saivite iconography directly until several centuries after the Kusana period
when the iconography itself has matured and attained a status of codification.

In the following I hope to support my thesis that Saivism had a strong
aniconic tradition centering on altar structures before the /iriga was introduced
as his standard form of representation. My assumption, therefore, is the
opposite of Srinivasan’s who desires to relate the mukha-linga (linga with face) to
the vedic altar at an early date. The connection between /ingas and altars, I hold,
occurs sometime in the early medieval period and, through the obfuscation of
the concept of parthiva worship, the two forms of worship were reconciled and

merged together.

Early phallic imagery on relief carving:

Before charting out the various examples of early free standing /inigas and
mukha-lingas, 1 want to look at depictions of phalli in three relief carvings from
the Kusana period, all from the Mathura region. This chart is meant to suggest
a context with which to consider the other pieces especially in relationship to

Buddhist relief sculpture from the same general time frame.
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Chart 1.
Description Origin/Date Collection/no.
Relief - phallus worship. Shows two | Mathura, 1°° c. | Government Museum, Mathuri
yaksa-type figures with wings and | BCE (GMM), no. 52.3625.

serpent tails on either side of a
realistic phallus. The phallus forms
part of a tree on/in some kind of
structure or throne.’

Relief fragment- Shows ekamukba- | Mathura, 1% c. | GMM B141,
linga. A tree is behind the face and | CE
phallus that sit on a platform of some
kind. Two ysksa figures face away
from the tree/phallus.’

Relief fragment — phallic image on | Mathura, 1** c¢. | GMM no. 2661
structure worshiped by two figures. A | CE
third figure floats in the space above.
There is no tree.’

Yaksa in early relief carving:

I now want to compare the above relief images GMM nos. 52.3625, 2661 and
B141 from Chart 1 to yaksas (semi-divine humanoid creatures)® portrayed in
different relief carvings on Buddhist sti@pa railings and gates. There is a distinct
possibility that the phallic imagery has a relationship with the railings and not
necessarily with any kind of coherent cult of Siva. First I want to chart out some
instances of yaksa “parts” that appear in a variety of contexts in Buddhist relief

carving:

5 Srinavasan calls this structure a vedi (vedic altar), although there is no basis for this
assignment. This structure is akin to the structures found depicted on stiipa gate relief sculpture; such
as around a bodi tree as well as thrones. See chart on related Buddhist imagery below. Both the phallus
and the tree are inside this structure and can be read as integrated — the tree and phallus could
mutually represent the generative function of each other and be related to the fecund iconography
connected to the pot-bellied yzksa-types. I will discuss this theme more below.

¢ Srinavasan (1997), pl. 17.6 and 17.7.

7 See Kreisel, 173-74, pL 2; G. Mitterwallner, “Evolution of the Linga,” in Discourses on Siva,
21, and pl. 4.

® Scholars will sometimes refer to these types of figures as yaksas, especially when trying to
make a connection to Saivite iconography. Yaksa is a term that becomes popular to refer to followers
of Siva in medieval stories. In order to avoid an argument that presupposes such a connection I will
employ the term yaksa, although recognizing that in early iconography there is really little or no
difference between these figures.
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Chart 2.
Description Origin/Date  Collection/no.
Pillar relief — shows face in pillar | Bharhut, 2* c. | Bharhut(?)
surrounded by flower emblem. Part | BCE ‘
of eastern gate.’
Faces of amorous couple on pillar | Mathuri, Cleveland Museum of Art.

above yaksi with flowers and crane - | Kusdna, 1-2 ¢,
portion of the harmika (top railing).’® | BCE

Tree with two hands coming out, one | Bharhut, 150-75 | Indian Museum, Calcutta
holding pot, one a kettle — relief from | BCE (IMC).
“Story of the Treasurer.”

Relief of “Story of the Treasurer” as | Bodhgaya, 100 | At Bodhgayi site (?)
above and with another figure | c. BCE
standing before the tree.

Yaksa torso in tree — relief, detail of | Mathuri, 1%. c. | GMM, HS

“Parinirvana.”!! BCE
Drum slab relief — bottom left corner | Amaravati, 2°¢ | British Museum (BM) 44,
depicts Buddha being presented to a | c. CE Barrett 53.

yaksa who has partially emerged out
of an altar structure behind which is a

tree.!?
Dome slab, “Birth Sequence”; | Nagarjunakonda | National Museum, New
contains a figure coming out of | 3 c. CE Delhi; data unknown

flower coming out of an altar."

We might consider the relief carving depicting the ekamukha-linga
(single-faced linga) from Chart 1 (GMM B141) with these examples of yaksas in

mind; that is, within the context of partially emerging yaksa forms frequently

? See L. Bachhoffer, Early Indian Sculpture, (Delhi: Munshiram, 1972), 23, pl. 16. Such faces
are common on stipa railings which, like much of that imagery was intended to represent the
benevolent presence of yaksa deities. There are numerous examples of both male and female faces
emerging from pillars, this is only a representative example.

0 See S. Czuma, Kushan Sculpture, (Cleveland: Cleveland Museum of Art, 1985), 89-91, pl.
28. Parts of amorous couples on pillar tops are very common. For example, at Bhutesvara where one
of the Jinga slabs was found, yaksi adorned pillars with partial mithuna figures on top are well
documented; see Vogel La Sculpture de Mathura, (Paris: G. Van Oest, 1930), pls. 18-19. These yaksi
stand atop of yaksa figures like those depicted in the Bhute§vara /iriga slab.

' For representations of the following three examples please refer to Coomaraswamy, Yaksas,
vol. IT (Delhi: Munshiram, 1971), pl. 25 nos. 1-3.

12 See R. Knox, Amaravati, (London: British Museum, 1992), 121, pl. 61. This slab was part
of the Great Stipa at Amaravati.

B Dehejia, Discourse in Early Buddhist Art: Visual Narvative (New Delhi: Munshiram, 1997),
178.
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found on Buddhist relief carvings in early-late Kusana periods. The yaksa form
in general, it may be argued, is meant to signify benevolence and prosperity'*
and so a fertile phallus, in this way, is indicated with the emerging face of a
yaksa. It need not indicate any particular Saivite theology at this time (first c.
CE); such theology cannot be linked to the mukha-linga forms until much
later."

In addition to the ekamukha in the relief carving GMM B141 panel, we
may also consider the tree and the yaksa figures worshipping the /iriga and the
tree in this and one of the other three relief carvings in Chart 1 (GMM
52.3625). The tree is one of the most common symbols in early Buddhist
iconography. As a symbol of the Buddha it is often the object of veneration
itself, although it is not always so, being situated at times behind more
prominent objects as with these two representations of the phallus. The
following chart cites other examples of objects and figures represented in front

of trees. Of particular note is the flame pillar (see Appendix B).

Chart 3.
Description Origin/Date  Collection/no.
Pillar depicting 5-headed snake on | Pauni, 1% c. | National Museum, Delhi
stool, behind which is a tree.!® BCE
Relief fragment- empty throne with | Sannathi, Unknown
feet. ' A tree is in  behind | Mysore, 1% c.
(fragmented). ! BCE
Railing jamb relief — flame pillar on | Amaravati, 2™ | GMM
throne worshiped by group. Behind | c. CE
the column is a tree."”

14 Coomaraswamy, (1971) vol. 2, 2-3.

5 The Vispudharmottara Purdna 3.44-48 from about the eighth century CE is often cited in
reference to the caturmukha lingas — for example, Kramrisch, “The Great Cave Temple of Siva in
Elephanta,” in Meister, (1984), 6-7 or Srinivasan (1997), 276-77. In this passage Siva is described with
5 heads and ten arms. However, there is no association with the /izige and the faces in that text and it is
somewhat spurious to suggest that mukba-lirigas with only four faces occurring perhaps eight centuries
before that text are invested with its theology.

' Dehejia, 140, fig. 119.

' This throne is comparable to the structure that the tree/phallus sits on in the GMM no.
52.3625 relief. D. Mitra, Buddhbist Monuments, (Calcutta: Sahitya Samsad, 1971), 190, 273, pl. 118.

'8 Bachhofer, pl. 114; see appendix B for an investigation of flame pillar iconography in
Buddhist art.
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Railing jamb relief — shows Buddha on | Amaravati, 2" | GMM
throne being worshipped, behind him | c. CE

is a tree.!?

Railing jamb relief — middle relief | Amaravati, 2™ | BM 1, Barrett 31

shows an empty throne being | c. CE

worshipped and behind which is a
20

tree.

Relief — central panel focuses on yaksi | Amaravati, 3" | BM 23, Barrett 90
who is being worshiped. Behind her is | ¢. CE
a tree.”! ‘

The yaksa figures portrayed in GMM B141 and 52.3625 of Chart 1, short
potbellied beings, are common throughout Buddhist relief carving, on the
railings of Safici, Bharhut and other st@ps sites. Often they appear trodden
under foot of yaksi figures, in the midst of dense vegetation, or as worshippers of

various Buddhist symbols. Below I chart out only a few examples of a larger

body of evidence:
Chart 5.
Description Origin/Date Collection/no.
Gate relief — shows potbellied | Safici, 1** c¢. BCE Southern gate, stapa 1, lower
yaksas with vegetation growing panel.
from mouths.”
Tree on structure surrounded | Safici, 1* c. BCE North gate, stipa 1, central relief.
by winged beings, worshippers
and other pot-bellied beings
who are singing and dancing;
relief of “Enlightenment””
Railing jamb relief - yaksa | Safici, 1* c. CE Stapa II.
with vegetation growing from
stomach.**
Triangular relief panels - | Gandhara, Buner | Asian Art Museum of San
bearded men with wings, | area, 1* c. CE Francisco (AAMSE), Avery

' Bachhofer, pl. 115.

20 Knox, 53-54, pl. 8.

*! Knox, 100-01, pl. 41. The image of a yaski holding a tree, like this image, are common in
Buddhist stipa iconography for several centuries prior to this relief, such as at Safici, Bharhut and
Mathur3 — though these tend to be larger in scale than this particular example; see for example Vogel,
pls. XII, XVIIb; Bachhofer pls. 20, 50. An image of fertility and prosperity like these can arguably be
paralleled to the meaning of the phallic images with trees as well.

2 Srinivasan, (1997), pl. 15.15; Dehejia, 124, fig. 99.

3 Dehejia, (1997) 117, fig. 91.

2 Coomeraswamy (1971), 74, 78; pls. 14.1, 29.5.
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horse hooves, serpent tail.” Brundage Collection B60 S83, 84.

Torana reliefs — shows winged | Mathur3, 2" CE GMM
yaksas with animal legs (horse
hooves?) and fish/serpent

tails.”®

Torana relief — shows winged | Mathura, Kankali | State Museum, Lucknow (SML),
beings and centaurs making | Tila, 1" c¢. BCE no. J 535.

offerings to central stupa.”’

Tympan relief fragment - | Mathurd, n.d. Museum of Fine Arts, Boston
shows yaksa figures with wings (MFAB), no. 26.241.

and horse bodies making
offerings to various Buddhist
symbols including a tree.”®

The above three charts are intended to place the three phallic image
relief panels from Mathura (Chart 1) into a broader Buddhist context and, in so
doing, are intended to question how they are to be read. I do not believe that
these panels had an immediate connection to Saivite worship in particular.
Rather, they were meant to represent fecundity and prosperity — benefits that
may be associated with the st@ps in general. The existence of phallic images
independent of the st@pa are numerous and will now be considered. However, as
a preliminary comment, I want to suggest that the representation of the phallic
cult on Buddhist stipa relief carving should have some bearing on our reading of
these images.

The influence of Saivite theology dated centuries later — most of which
applies to objects that are markedly removed from the realism of the early
phallic imagery — should be applied more cautiously than has at times been
done. Banerjea discusses the uncomfortability of the Brahmanical tradition with
the realistic phallus and argues that they modified and abstracted its form to
incorporate it into the later tradition.”” I believe that he is correct in this

assessment, and wish to stress further that the Brahmanical tradition may have

%5 Czuma, 178, pl. 91.

26 Bachhofer, pl. 104; also Vogel, 94, pl VIIa-d.

?7 Bachhofer, pl. 72.

% Vogel, 123, pl. LVa.

% Banerjea (1956), 455-56; see also Gritli v Mitterwallner, “Evolution of the Linga,” in
Discourses on Siva, (1984), 18, fn 33.
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wanted nothing at all to do with the phallic imagery until it was sufficiently
abstracted from the phallic realism and could be absorbed into the vedic strand
of Saivism that was also developing. This integration probably occurred during
the Gupta period. This is to say that the cult of the phallus probably began in
the context of a yaksa-fertility cult, which evolved and merged with Saivism
slowly. In the same way that we cannot consider the vedic Rudra to be Siva as he
is known by the later tradition, we should not consider every image of the

phallus to be Siva either.

Early Phallic Images:
The following charts give some examples of different types of lingas from
different periods. These are not exhaustive and a more extensive representation
of the art work can be found in Kriesel’s and Srinivasan’s books, the references
for which have been cited in footnotes. Though not exhaustive, I hope to show
that the early examples of /irigas — from the Ksatrapa period (about second-first
century BCE) to the late Kusana period (around the third century CE) — are less
systemized than those of the later periods.

Chart 6.

Description Origin/Date Collection/no.

Realistic phallus with  ysksa-type | Gudimalla, Andhra | PardSuramesvara
figure standing in front on a dwarf. | Pradesh, 2™ c. | temple,

Figure has no third eye and holds | BCE Gudimalla.
single pointed spear or axe, water pot

30 Srinavasan (1997), pl. 17.9. The inscribed name of this figure is Parasuramesévara, though
G. Rao, the scholar who first discovered this image, gives no indication of the dates of the inscription.
I am not entirely sure why the anthropomorphic image is called “Siva” from the iconography alone.
Rao himself compares the figure to a yaksa found at the stigpa at Safici and believes that the figure
should be considered influenced by the Buddhist iconography: Rao, EHI, vol. 2 part 1, 68. The
identification seems to be made primarily on the basis of the phallic image. The figure also bears no
yajiiopavita (Brahmanical sacred thread), which seems to suggest it should not be considered in a
Brahmanical context. For example, Srinivasan states that the spread of Aryan Braminical culture could
have influenced the Gudimalla region and, presumably her reason for mentioning this local, the
Gudimalla linga itself; see (1997), 230. Her argument states that Brahmanical culture “is responsible
for the adoption and advancement of the worship of the membrum virile in Saivism.” However, there
is a big difference between “the adopting and advancement” of a given tradition of phallic worship,
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and deer.’’

Plain realistic phallic image, with | Mathuri, Kankali SML no. H1
decorative band on middle of head.’! Tila, 1** c. BCE or
Kusiana

Free standing realistic phallus with | Mathuri, Kusana GMM no. 2885
vegetal/floral band at head.”

There are 19 recognized ekamukha-lingas from the Kusana period, here are

: 33
some representative CXﬂIIlpICS:

Chart 7.

Description Origin/Date Collection/no.

Ekamukba-linga — head has horizontal | Mathura, Late | SML No. H2
3" eye and mustache. There is a | Kusina
floral/vegetal band encircling form.’*

Plain ekamukha-linga — show turbaned | Mathurd, 1% c. | Philadelphia Museum
head with no third eye coming from | BCE or early | of Art (PMA) no.

the head of a realistic phallus.® Kusina. 70.221.1
Ekamukba-linga (elongated) with two | Akharpur, GMM no. 81.19
yaksa figures at base. The face on the | Mathura,

shaft has no 3" eye.’ Kusana

and the actual genesis of the cult. Her attempt at linking this image to the Gudimalla phallus is flawed
and, in any case, the connection between Brahmanism and the phallic image is premature.

31 Kreisel dates this piece as the “Kusina” period, but Srinivasan dates it to the first c. BCE
Srinivasan, pl. 17.1; Kreisel, 176, pl. 6a-c; Banerjea (1935), 39, pl. 1.

% See Kreisel, Siva-Bildwerke, 176, pl. 7a-b; Mitterwaliner (1984), 20, fig. 9b. We might
interpret the vegetal/floral band in the same sense that we read such decoration in Buddhist stzpa
relief carving in association with the gana/yaksa figures: symbols of prosperity and opulence. Very
similar /irigas are: GMM nos. 652 and 80.3 also of the same period. See Kreisel, 176-77, pls. 8-9b and
Mitterwallner, (1984), 20.

¥ Srinivasan says that there are seven of these types, but then states in a footnote that Kreisel
“adds twelve more.” See Srinivasan (1997), 306, fn. 4.

** The vegetal band around the Jiiga form could be construed as the head of the phallus, and
so would not differ that much from the plain /inigs described with similar bands; the mustached face
with third eye being added here. Kreisel, 180-81, pl. 14a-b.

¥ Kreisel, 181-82, pl. 15; Srivnivasan, 222, pl. 17.5. As with the SML no. H1 /inga Srinivasan
pushes Kreisel’s date back a century or more — I do not know the basis of the change — perhaps the
realism of the phallus has impelled this. Robert Brown has questioned some of her dating in his review
of the book. Robert Brown, review of: Many Heads, Arms and Eyes; Origin, Meaning and Form of
Multiplicity in Indian Art by Doris Srinivasan, in Journal of the American Oriental Society, Vol. 121,
no. 2 (2001), 279-281.

36 Kreisel, 182-83, pl. 17a-c; and AK. Srivastava, Ariibus Asiae, vol. 43 (1982), 236-38, fig. 2.
This article also refers to another /ziga with gapas (fig. 1) and documented by N.P. Joshi, but the
photograph is too obscure to make any substantial descriptive comments.
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Ekamukba-linga - not  realistic | Mathura, Late- | Norton Simon
(cylinder), with yogin-type head | Kusina Collection (NSC) F
having top knot, mustache and vertical 72.16, 6SA

37 ove ¥

The Caturmukba-lingas:

There are two important issues surrounding the four-faced artifacts
discussed in Srinivasan’s book: one is about Siva’s alleged five-headedness, the
other is about the relationship of these artifacts to vedic altar structures. I will
address the five-headed issue first. Srinivasan assumes that the theology of the
five-fold Siva, common in later material, is underlying the formation of these
four-headed artifacts. Hans Bakker, in his review of the book, points to this
assumption as a problem and suggests that the four-headed /inigas are just that —
signifying no fifth “invisible” head.’® Srinivasan herself recognizes the fact that
the term “mukha-linga” does not appear in a Saivite theology until the Zgamas,
the significant body of which appears around the ninth century CE.** The fifth
head of the “paficamukha” /Jings, in this way, is thought to have been
deliberately left off to signify the god’s highest form.*

There is no reference to a five-headed god in epic material. Textual
evidence for four-faced gods, however, may be found in the Mababharata. The
text offers examples of Siva as four-faced in four places: 1, 203.26; XIII, 17.74;
128.4; and XIV, 8.30. Two of these references (I, 203 and XIII, 128) describe
the appearance of Siva’s four heads which, in both cases, arise because of his
sexual desire for a woman named Tillotama. Important in these passages is the

portrayal of the face in the Southern direction described having curved eye-

%7 Srinivasan, 261, pl. 19.1.

% Hans Bakker, Artibus Asiae, vol. 58, 3/4 (1998), 339; this is in response to Srinivasan’s
discussion of Siva’s alleged five-headedness on pages 119-23 of her book.

%% Richard Davis, (1991), 14-15. Srinivasan (1997), 150.

“ Davis, 261-63. This understanding of the invisible head has been considered by other
scholars, and does not originate with Srinivasan. One scholar has taken this idea even further and
suggested that the three headed Siva at Elephanta is a paiicamukba-linga and consists of a hidden head
in the cave wall (because it is “redundant™) in addition to the invisible fifth head; see S.N. Chaturvedi,
“Note on the Mahadeva Image of Elephanta,” in Bulletin of Museums & Archaeology in Uttar Pradesh,
vol. 8 (1971), 13-15.
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lashes in I, 203.23: “amyad adicitapaksmantam daksinam nibsytam mukbam”;
“Another face protruded at the South having curing eye-lashes.” The face is also
portrayed as fearful and wild in XIII, 128.6: “daksinam bhimasamkisam raudram
sambarati prajih”; The Southern (face) is fearful in appearance and wild. It
destroys the people.”

As we will see, Srinivasan tries to construct a theory regarding the
“traditional” placement of the terrible face (4ghors) in the South and that the
caturmukhba-lingas conform to this. Below I question the uniformity of the
iconography attributed to this face in the extent examples and here want to
point out that these two examples of the Southern face do not constitute any
tradition at all — they are clearly different, only one being suitable to the name
“aghora”. The other source for this so-called tradition of placing the terrible
face in the South is the Visnudharmottara-Purina 3.59, but this text is dated
perhaps 800 years after the plastic representations of these lirigas.

Brahmai is the only other deity in the Mababhirata described with four
heads (III, 194.12; 275.17; XII, 335.18). The first of these passages, in III,
194.11-12, has the god born from Visnu’s navel:

svapatas tasya devasya padmam stryasamaprabham/
nabhyam vinihsrtam tatra yatrotpannah pitamahah/
saksal lokagurur brahma padme staryendusaprabhe//11//
caturveda$ caturmartis tathaiva ca caturmukhah/
svaprabhivad duradharso mahabalaparakramah//12//

While the god (Visnu) slept, a lotus possessed of the sun’s glow
grew from his navel. Thereupon the Grandfather, the guru of the
world — Brahma — was born in bodily form in that lotus with the
luster of the sun and the moon. (He is) possessed of the four
Vedas, the four forms, the four faces, is dangerous because of his
power, and is possessed of great strength and energy.

This passage does not give a description of the heads as is done in the

Siva passages, but nonetheless points out that the iconography of four heads is



PhD Thesis: B. Fleming - McMaster, Religious Studies 245

not exclusive to Siva even from an early date. I might also add that in the
Anusisana Parvan description of Mahadeva (Mahbibhirata X111, 128) the woman
Tilottama is created by Brahma and so Brahma is indirectly responsible for the
emergence of the four heads. I am tempted to speculate that perhaps Siva has in
fact taken over Brahma’s iconography here. The story of the creator God’s
incest is well known from vedic literature, and this story arguably follows a
similar pattern if we consider it in this way. In any case, even if we hold that
both Siva and Brahma have four heads, the textual evidence from the
Mahabbarata does not fully support the iconography shown in the caturmukha-
lingas that 1 chart out below (please see notes for an account of each
iconographic type and their discrepancies). I have listed the four caturmukha-
lingas from Kreisel’s work as these are the only photos available to me for

1
comment:4

Chart 8.
Description Origin/Date Collection/no.
Caturmukha-linga - has substantial | Mathura, Late | NMD No. 65-172
protruding interwoven band defining | Ksatrapa-
the head of /inga. Four heads appear on | Kusana
each side around main shaft.”
Caturmukha-lings — extremely worn. | Mathura, Kusana | GMM no. 72.23
Thick band separates top from shaft.
Four heads around /ingsa - they
dominate the composition of the
form.*
Caturmukba-linga — faces are carved on | Mathura, Kusana | Bharat Kala Bhavan (BKB)
the top part of the /irige which is flat. 22755

#! Srinivasan discusses five caturmukha-lingas in (1997) 262-63. She adds two that might come
from Kau$ambi: Allahabad Museum nos. 636 and 22755. She neglects to mention GMM no. 72.23,
however. There are therefore a possible six caturmukba-linigas from this period. I have no photographs
available of the Allahabad works, so have not included them.

*# Srinavasan (1997), pl. 19.2; Kreisel, 201-02, pl 57a-d. Kreisel dates this piece from between
the late Ksatrapa to the early Kusana period, while Srinivasan dates it to the Kusina period. Kreisel
names the heads: yogin (with long hair tied up top), aghora, usnisin (having a turban) and brabmacirin. I
am not sure what defines the brabmacirin head (shaved perhaps?) though is similar to the head with
the same name in RC 176 IMG.

* Kreisel, 203-04, pl. 59a-d. The heads are named: yogin, aghora, usnisin, umivaktra.
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Caturmukhba-linga — faces are carved on | Mathura, Kusana | Bharat Kala Bhavan (BKB)
the top part of the Jiriga which is flat. 22755

Two appear to have a 3™ horizontal
eye. One face is broken off.’

Caturmukba-linga - has vegetal/floral | Mathura, Kusana | Russek Collection (RC) no.
band demarking head from bottom. | or Late-Kusana 176 IMG
Four heads at mid shaft.’

The second important argument that Srinivasan constructs employing
these artifacts regards the vedic altar, and because this structure is important to
my section on the development of the parthiva form and the development of the
jyotirlinga cult itself, I am impelled to make some comments. In some ways this
argument is essential to her goal of portraying Siva as a vedic god from
beginning to end. She suggests that the caturmukha-lingas are an artistic

expression of the five layered vedi. For example she states:

! Kreisel, 202-03, pl. 58a-c, defines the heads as yogin, usnisin, and brahmacirin; the fourth
head is not shown. There is no head, according to Kreisel, named “aghora” in contradiction to
Srinivasan’s (1997) assertion on p. 262 that: “in each of the five examples known to date, one head can
be identified as that of Aghora.” She does not suggest which head on this piece is the “aghora” face.
Also, R. C. Agrawal in his article “Four-faced Siva-Lingas in National Muesum,” JOIB, vol. 22,
1972-73, 365-68) does not call any of the faces of the NMD 65.172 piece by this name (the so-called
aghora face, according to Srinivasan would be fig. 4 in Agrawala’s work). Because her systematization
of the caturmukba-lingas is dependent on the identification of the aghora head in each piece, any
indication to the contrary should throw her system into doubt. Her systemization of this form sees the
aghora head as “traditionally” facing south and “either the Yogin or the Usnisin aspect faces East” (p.
262). This hardly constitutes a system of any kind. Given that the Vispudharmottara describes none of
the other kinds of heads in any of the extent examples of caturmukba-lingas it does not seem
reasonable to apply what it says about this one face anachronistically.

It should be noted that Kreisel’s photos of this piece are extreme close-ups of the faces and
not the whole of the object making an assessment of its composition difficult. The base of this piece is
not discernable from Kreisel’s plates though looks possibly fragmented. Given that even among the
so-called “aghora” faces there is no consistency in iconography and the discrepancy between Kreisel’s
and Srinivasan’s identification of BKB 22755, I think it is difficult to make the leaps into full-fledged
systematization that Srinivasan does.

? Srinivasan, 261, pl. 19.3; Kreisel, 204-05, pl. 60a-h. Srinivasan pushes Kriesel’s date back
about 50 years. Again, the reason for the date is not explained. Kriesel identifies the heads as yogin,
aghora, avdbanarisvara (half male/female) and brabmacarin. T am not sure what constitutes the “agora”
head here: fangs appear on some agora faces (eg. Kreisel, pl. 62¢), although are not clear here. 3.59 of
the Vispudharmottara describes the aghora face with fangs, but also with round eyes and adorned with
skulls and snakes. This example has tight curls not found on the “aghora” named face of the NMD
65.172 and its eyes appear closed in meditation not rounded. The eyes appear wide open in the NMD
65.172 and GMM 72.23 examples (see Kreisel, pls. 57b and 59b). The RC no. 176 IMG sculpture is
also the only caturmukba-linga with the half male/female head. Such irregularities as these along with
those mentioned in the previous note reflect, in part, the instability of the iconography at this point.
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The sequence in which the bricks are laid down is like a ritual
rehearsal for the saiva iconic types noticed above by
Coomaraswamy. The sequence moreover demonstrates usage of

the term mukha the same way the epic does, and in a manner
highly suggestive of the properties of a Paficamukha Linga image.

Here she sees the building of the altar (agnicayana), the “sequence,” as a
“rehearsal” for the mukba-lingas. However, for this argument to be made at all
(though speculative at best), there would have to be a proven continuity of the
caturmukha-linga iconography. As I have argued in the notes to the chart above,
there is simply no basis for such a conclusion; and even if we were to tentatively
accept that statement, we would first need to accept that the caturmukha-linga is
really a paficamukha-linga, which arguably, is in itself problematic.*®

Srinivasan, as is evident from the above passage, places emphasize on the
term mukhba. 1 believe she has drawn the reference to this word from Staal’s
Agni book. Staal discusses the five mantras to be employed when placing the
first layer of an altar, a part of which includes what he has label: “Five Face
bricks (mukham).”" Srinivasan has proceeded to base much of her connection
between the so-called padicarmukba-linigas and the altar because of this label.
Interestingly, the five mantras that Staal provides (from Tazittriya Sambhita IV, iv,
4.1-4), which are recited when laying out the bricks, have the word pratika for
face, not mukba.*® Also, the one vedic passage that Srinivasan does cite
(Satapatha Brabhmana V1, i, 2.30) does not have this word.” Instead it refers to

the s77sa (head) of a sacrificial animal that is construed of clay. I am somewhat at

% Indeed the only early example (pre-Kusina) of a pasicamukhba-linga from this time frame is
suspect. The Bhiti sculpture from the State Museum of Lucknow (SML) no. H.4 piece — called a
“pasicamukha-linga” by Srinivasan has been shown to be an anthropomorphic ithyphallic figure with
an additional four heads at its midsection; see Bakker (1998), 341 and Banerjea (1935), 42. This makes
any direct comparison to the altar structure regarding 4sigas difficult.

47 Staal, Agni: The Vedic Ritual of the Fire Altar, (Berkeley: Asian Humanities Press, 1983), 441.

* Srinivasan has not provided any vedic Sanskrit references to the term mukba that refer to
the building of the altar.

* Srinivasan (1997), 236.
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a loss, without specific references, to understand why the term mukba is
significant and how the vedic source material “demonstrates usage of the term
mukha.”

It is significant to note that the Sazapatha Bribmana considers the vedi to
be both five layered and seven layered. For example, while Satapatha Brihmana
VIII, vii, 4.9 says that the altar is five-layered, verses 12-18 of this same section
describes seven layers! Also Satapatba Brahmana X, i, 4.6-8 actually describes
the laying out of six layers of bricks — but this is completed with a layer of gold
chips in verse 9 for a total of seven. At the beginning of book nine of this text
there is a direct link between Rudra and the vedi through the Satarudriya
hymn.’® It identifies this hymn with the “Great Litany” (mahaduktha): a seven-
part formula version of the standard bird-type altar structure.’’ The text, in this
way, is not consistent on the number and specifically relates the seven layered
altar to Rudra - so if any number were to be attached to this god here it would
be seven and not five. It seems apparent, therefore, that at every point of the
analogy between the caturmukba-lingas and the vedic altar structure, there is
little basis for comparison without difficult and dubious leaps being made.
Indeed, along with the problems noted relating to the iconography of
Mababhbarata, 1 believe we need to distance the vedic and epic strand of Saivism
from these early iconographic forms which arguably have more akin to Buddhist
iconography than to vedic or medieval Saivite religions. There is certainly
something of a mystery surrounding the /inge and mukha-linga sculpture in their
earliest stages, but there is insufficient information about them to formulate a

solid argument as explanation with regards to Saivism.

% Srinivasan herself recognizes this connection but ignores the fact that there are seven layers
of the altar in this case. (1997), 194.
*! Eggeling, part 4, 112 note 1 for a description of the Great Litany.
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Appendix B
Flame Pillar Iconography in Andhra Pradesh
The flaming pillar on the railing jamb relief from the Government Museum of
Mathura (no no. given) in Chart 3 of Appendix A is also an intriguing image in
relationship to the theme of jyorirlinigas; that is, the image of the flaming pillar is
generally associated with the lrigodbbavamirti story. In this relief carving, however, it
has a completely different meaning and context, one that is Buddhist. Other
Buddhist examples of the flame pillars may be charted as follows:

Chart 1.
Description Origin/Date Collection/no.
Flame pillar®’ Amarivati, 3" c. CE BM 119, Barrett 86
Flame pillar Amaravati, 3 ¢. CE BM 123, Barrett 108

Related to the theme of the lingodbhavamirti at Amaravati is also figures standing in

front of pillars:

Chart 2.

Drum frieze - five pillars at | Amaravati, 3¢, CE BM 120, Barrett 103
centre of relief each have human
figures embedded in the base.

Drum frieze — same as previous Amarivati, 3" c. CE BM 75, Barrett 102

Drum frieze — same as previous, | Amaravati, 39¢. CE BM 87, Barrett 97
though figures are less distinct.

In Amaravati groups of five pillars are a standard device on the central panel of such
drum friezes. Some have no object, while others will have inscriptions. Knox suggests

"3 presumably

that these figures here are “small standing images of the Buddha,
because it is possible to discern a partial halo form behind each figure — though they
are not clearly defined. These examples parallel the iconography of the
anthropomorphic Siva stepping from the column of fire that was discussed to some
extent in chapter five. It might be suggested that such images (both charts 4a and b)
informed the iconography of the lirigodbhavamirti as much as did the Gudimalla
linga, also from Andhra Pradesh, might have done. For a description of the

Gudimalla /inga see Appendix A, Chart 6.

52 For these examples of flame pillars see Knox, 85-86, 136-39, 151-53, 156, pls. 28, 71, 77,
78, 82.
5 Knox, 138.
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Appendix C
On the iconography of huts

I want to briefly discuss the iconography of huts in Buddhist relief carvings. In
chapter four, in the section on the sthandila we found one example, Ramayana 11,
93.27, that situates the sthﬂndild inside of an ascetic hut during Rama’s forest
exile. There are a number of reliefs that depict ascetic huts in a variety of
narrative contexts. In most cases the ascetic sits on some kind of grass mat that
one might assume to be the darbha or kusa grass placed on the sthandila in many
of the textual examples I examined. I am not familiar with the dates of the
Gandharan pieces. There are a number of reliefs of the Buddha in his mountain
retreat (Indrasaila) which I might have included but did not as these are usually
representations of caves rather than huts per se (with the exception of the
second example from Bharhut that clearly depicts a hut).’*

Chart 1.

Description Origin/Date Collection/no.

Stiipa relief — “Dabbhapuppha Jataka | Bharhut, 2*% c. | Indian Museum, Calcutta.
400).” Depicts Buddha? on mat | BCE
outside hut met by visitors. Forest
scene. There appears to be a structure
within the hut also.’

Stiapa relief — “Bhisa Jataka 448.” | Bharhut, 2°% ¢. | Indian Museum, Calcutta.
Shows Buddha as an ascetic sitting on | BCE
mat outside of hut visited by people
and animals.’®

Rail medallion — “Jataka of the Worst | Mathura, pre- | GMM, no. 562 or 586.

Evil” — ascetic sits on straw mat | Kusana?
outside of straw hut with leaved
roof.’’

5* I have found five other examples of Buddha’s mountain abode: BM 1880-47, 1902.10-2.18,
1902.10-2.61, in Zwalf; and in John Marshall, The Buddbist Art of Gandhara, (Cambridge: University
Press, 1960), pl. 74, fig 107; also Vogel pl. LIIIb.

% Bachhofer, pl. 26; upper panel.

% Bachhofer, pl 26; lower panel.

TP, K Agrawala, MathurZ Railing Pillars, (Varanasi: Prthivi Prakashan), pl. 6; Vogel, pl.
XVla; Dehejia, 142, fig. 120. Agrawala wants to date these medallion carvings to the third century
BCE, although this seems a bit too early. Dehejia dates it at the first century BCE Vogel and
Agrawala have cited different numbers for this piece.
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Stapa relief — top portion shows
garland held by ysksa-type figures.
The lower part shows two huts. The
lefc one has fire outside and two
ascetics reclining. Right hut has one
ascetic, but panel is fragmented and
incomplete.’®

Mathura,
Kusana?

pre-

GMM no. 14.

Stiapa  relief “Victory over a
serpent.” Shows ascetic in hut on
right and fire to left above which is a
five-headed serpent within a “fire
temple”*’

Safici, 1% .
BCE

Stapa 1, Eastern gateway.

Stipa drum panel - shows ascetic
sitting on threshold of hut holding
beard another figure (clothed)

approaches with object in hands. Hut
made of grass and is layered.

Gandhara,

unknown.

date

BM 1902.10-2.28

Stair riser - “Ramayans subject.”
Woman in hut being approached by
ascetic from left. To right of hut is
men hunting a deer.”

Gandhara, d.u.

BM 1880-53

Stidpa drum panel — shows ascetics.
One on left is hunched with crossed
legs and the hut opens to him. Hut
has a structure within it. Ascetics on
right appear in different standing
postures with tree.”

Gandhara, Swit,
d.u.

BM 1904.12-17.29

Relief — “Buddha and a Brahmin
ascetic.” Shows detailed hut in which
a bearded ascetic sits on mat-like
object. On right is Buddha with
another figure holding object.”

Gandhara,
Swat?,
CE

25-60

Peshwar Museum

Relief — “Gautama with to Brahmin
ascetics.” Shows hunched figure with
crossed legs in hut. To right is
another ascetic under tree and the
Buddha along with other figure.**

Gandhara, 25-
60 CE

Lahore Museum

% Vogel, pl. LX.

¥ D. Mitra, 4, 9, and 256-57, pl. 10.

8 Zwalf, 232-33, pl. 298.

6! Zwalf, 236-37, pl. 304. This plate is thought to possibly depict the famous scene in the
Ramayana when Rama hunts a deer and Laksmana is sent to find him. Sita, meanwhile is left alone and
Ravana, disguised as an ascetic comes to the hut and kidnaps her. This hut, in this case, would be
precisely the hut which I examined in relation to the sthandila structure.

62 Zwalf, 215-16, pl. 247.

6 Marshall, 40-41, 47-48.

 Marshall, pl. 47, fig. 71.
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Appendix D
List of MSS of the SP related to the JS

City/institute  MSS.no. folios script date notes

Pune 165 of 1895- 135 Devanaga | sam. 1904 | complete; the “/iana”

Bori 98 (481 ri CE1848 portion is the first “kbanda”

total) of a four kbanda MS

Bori 173a,b-1879- [ 115 Dev. Sake 1830 | incomplete; 1s actually 2

80 CE 1774 | MSS joined (a, b)

Bori 528 of 1892- ) 143 Dev. n.d. complete

Bori 164 of 1895- [ 117 Dev. sam. 1886 | complete

98 CE1830
Bori 77 of Vis-|176 Dev. n.d. incomplete; missing fol. 14,
rama (ii) 56,57,70,71,79; very
brittle.
Bori 78Vi§-rama 108 Dev. sam. 1819 | incomplete; missing fol. 12-
(ii) CE 1763 | 37,93, 105-06.
Bori 345Vis- 209 Dev. n.d. complete
rama(i)
Bori gﬁ)l-l Vi§-rama | 206 Dev. n.d. incomplete; missing fol. 205
i
Bori 48¥4 of A 1879- |7 Dev. CE 1648 | complete
0
Bori gé 2 of 1875-1? Persian(i | n.d. complete
n
Sanskrit)

D.C. 7314 8 Dev. n.d. incomplete; includes only
small section on j-lingas
from ch. 45 (Omkara)-48
(Vigvesvara)

D.C. 8597 226 Dev. n.d. notes say “complete,” but 2

: diff. MSS fol.104 of 1*
jumps to fo0l.97 of 2™,
around ch. 34

Bombay | 143036 ? Dev. n.d. complete

A.S.B.

Madras | PM 2469 ? Dev. samv. complete

A.L. 1871

CE 1814
AL PM 2470 245 Dev. sake 1735 | complete
CE 1814

Goml D. 2359 511 Telugu “old” complete;19]ine/p.

Goml D. 2360 567 Telugu n.d. complete;18 line/p.;
“injured”

Goml D. 2361 938 Telugu “old” complete;10line/p.; “injured”

Varanasi | 327750 ? Dev. n.d. incomplete

BHU

BHU 3367 A 132 Dev. sam. 1884 | complete

CE 1828

BKB 516 208 Dev. n.d. incomplete

Calcutta | No. 3529, 210 Dev. n.d. complete

, G8393

A.S.C.

AS.C. No. 3533, Dev. sam.I1818 | complete; incorrectly

G297 CE 1762 | catalogued as “Rudraikidasia”
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Appendix D,
Mss. of SP not related to the JS
City/institute  MSS.no. folios script date notes
Pune, no.187, A-1887-89 | 128 | Dev. n.d. called “SP” but from the
Bori Brabmottara-khanda of the SkP
Calcutta, | No. 3530, G8651 [ 665 | Dev. samv. 1936 | complete; corresponds to SP2
A.S.C. CE 1880
A.S.C. No. 3534, G8400 [ 102 | Dev. n.d. complete; contains KS
AS.C. No. 3543, G4539 | 94 Bengali | n.d. gart 1, complete; named |,
amatkumara-samhitd of SP1
AS.C. No. 3543, G4539 | 97 Bengali | n.d. part 2, complete; named

Uttara-khanda of
Samatkumara-sambitd
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The following is a ist of upalingas in the SP and their associate jyotirlingas as per

Appendix E
Upalingas in the SP tradition

the JS.%
upalingas Jyotirlingas

1. Antakesa Somesvara

2. Rudresvara Mallikarjuna
3. Dugdhesa Mahakala

4, Kardamesa Omkara

5. Bhutesa Kedaresvara
6. Bhimesvara Bhimasankara
7. Siddhes$vara Tryambakegvara
8. Saranye$vara | Vi§ve$vara

9. Vaijanitha Vaidyanitha
10. Bhutesvara Niagesvara
11. Guptesdvara Ramesvara
12. Vyaghre$vara | GhuSmesa

In the KS, jyotirlinigas nos. 7-9 and their upalingas are missing from the list found
in chapter 1.%

% The MSS generally follow this naming of wpalinigas with one consistent
derivation being that Antakesa is rendered Andhakess. One ms., Bori No. 78 Visrama
(ii) (samvat 1819), omits Karames$a, Bute$a and Bhimes$vara along with their associate
jyotirlingas. In their place the text cites the following: Vire$vara (with Ratnesvara),
Candresvara (with Kapile§vara) and Brahmesvara (with Dhaves$a). This substitution
is unusual, as earlier in the same MSS the twelve jyotirlingas are provided as per the
printed edition. Hence, not only does this manuscript point to three different
upalingas, it also cites three divergent jyotirlingas: Ratne$vara, Kapilesvara and
Dhivesa.

66 One Bori ms. (no. 198 of 1892-95) also cites only eight of the upalingas. It
omits Bhiitesa, Bhimesévara, Siddhe$vara and garanyeévara.
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Citations and stories from the Ramayana and Mahibhirata referred to in the
Jyotirlinga stories along with the samhita and chapter from the SP containing them.

Liniga name Riamayana JS KS
Somesvara Rohini and the moon: |45: contains a | 14: contains a
1.1.24; 2.16.41; - full account of |full account of
2.118.12; 3.46.6; Rohini and the | Rohini and the
4.35.14 moon moon
Bhimasankara Kumbhakarna is killed | 48.4 Bhima’s | 20, 21: Bhim3’s
by Rama 6.67.150-167 | father, father,
Kumbhakarna, is { Kumbhakarna, is
killed by Rama | killed by Rama
Visvesvara reference to elephants | 49.22: reference | n/a
of the 8 quarters|to 8 elephants
supporting the earth: | when Kasi is
1.40, 41 formed
Tryambake$vara | Gautama, his curse | Gautama and Gautama and
and his wife Ahalya | drought: 52; drought: 24, 25;
approached by Indra® | Descent of Descent of
1.48-49 Ganges: 53, 54 Ganges: 26, 27
Descent of Ganga:
1.42-43
Vaidyanitha Ravana raises Mt | Ravana raises Ravana raises
Kailasa 7.16 Mt. Kailasa 56.1- | Mt. Kailasa
Ravana offers nine of | 13 28.63-76
his heads as a sacrifice | Ravana offers Ravana offers
to Brahma: 7.10.10-15 | nine of his heads | nine of his heads
as a sacrifice to as a sacrifice to
Siva: 55.3-4. Siva: 28.7.
Rames$vara The epic itself 57:This chapter | 31:This chapter
is a synopsis of |is a synopsis of
the entire | the entire
Ramayana Riamayana

%7 The story of Indra’s deception of Gautama’s wife is still very popular at Brabmagiri near
"Tryambaka. A statue of Indra as Gautama is displayed next to Ahalya at one of the three sources of the
Gaudavari on top of the mountain. However, this theme of Gautama’s story is eliminated from both

versions of the SP.
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Appendix F;

Muababbarata

JS

256

KS

Somesvara Rohini and Soma: | 45: contains a full | 14: contains a full

3.113.22¢ account of Rohini | account of Rohini
and the moon and the moon

Mahakala reference  to  site |45 16, 17
associated with Siva:
3.80.68

Kedaresvara reference  to the|[46: Nara and|18: Nara and
dsrama of Nara and | Narayana stay at | Nirdyana stay at
Narayana near | an Jsrama in the | an dsrama in the
Kailasa® Himalayas Himalayas

Bhimadankara numerous references | 38° 20-1
to the Bhima river
including 3.80.100-1;
6.10.21, 13

Tryambake$vara | Numerous references | 53, 54: the Ganges | 26, 27: the Ganges
are made to the becomes the becomes the
Godavari river; the Godavari at Godavari at
source is Brahmagiri: | Brahmagiri during | Brahmagiri during
3.86.2;3.118.2-3; Gautama’s dispute | Gautama’s dispute
3.261.40." Reference | with the sages. with the sages.
to Gautama: 3.82.93

Vaidyanatha In the text’s retelling | Ravana offers nine | Ravana offers nine
of the Raimayana,|of his heads as a | of his heads as a
Ravana cuts off his | sacrifice to Siva: |sacrifice to Siva:
heads as an offering | 55.3-4. 28.7.
to Brahma: 3.259.20

' MCI: 278
> MCIL: 317

} Reference to this tirtha is made in chapters 38 and 1 respectively from the two versions (JS,
KS). Reference is not made to this river in the main stories which concern the king of Kamariipa, a
district in Assam (chapters 48 of JS and 20-21 of KS respectively). In local mythology, however, Siva’s
encounter with the demon Bhima leads to the formation of this river, the source of which is said to be

at the Maharastra site.
* MCI: 348.
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Plate I — Lingas [photos by B. Fleming)

A. Naganatha Fyotirliriga in Aunda, Maharastra. "This stone /iriga is located in a small
underground chamber under the main temple and is set in a base counter-sunk into

the floor.

B. A secondary, contemporary stone /iziga in a side temple at Aunda that has been
covered in flowers after a special ceremony commemorating relatives. This image,
according to the temple priests, is connected to the destructive forces of the universe
and, when the far left tip of the base touches the wall, it is said that the universe will
come to an end. Apparently the tip moves closer to the wall, a few centemetres every
year.
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Plate II - Mukha-linigas [photos by B. Fleming]

A.

Ekamukha Siva liz g0

1st century CE.

Sandstone

Northern India  (Mathura, Uttar
Pradesh)

Philadelphia Museum of Art

This image represents early /irigas that
graphically represent the phallus. It also
presents a single human face (ekamukhba)
with a turban. Similar faces with turbans
are found on Buddhist iconography of
the same or earlier period, such as at
Saiici. It is unclear whether or not this
image was identified with Siva when it
was made in the first century.

B.

"Paficamukha” Siva linga

4th century CE.

Sandstone.

Northern India (Mathura, Uttar
Pradesh)

Philadelphia Museum of Art

This later /Jinga from the fourth
century demonstrates the development
of the iconography away from graphic
phallic imagery. Though the museum
has labeled this a “five-faced” /linga
(paficarnukhba), there is little evidence to
support this. It was probably intended
to be a straightforward, four-faced

linga.
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Plate II1 - Lirigodbhavamsirti [photos by B. Fleming]

A. Lingodbhavamirti, Stone Relief
Carving on back of main shrine at the
Ramesvara temple complex.

Ca. 13% century

Ramesvara, Tamil Nadu

Typical of this iconographic form, the
gods Brahma and Visnu are featured in
both anthropomorphic and theomorphic
forms. Brahma stands on the left and his
swan form on the top left of the column;
Visnu stands on the right and his Boar
form on the bottom right.

B. Lingodbhavamirti,
Relief Carving on stone
wall surrounding main
temple complex at the
Mallikarjuna temple
complex.

Ca. 15" century.
Mallikarjuna Temple,
Sridailam, Andhar Pradesh.

The iconography is identical
to the Rame$vara image,
although not in the round.
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Plate IV - [photo by B. Fleming]

Siva’s androgynous form (erdhanirisvara)

Relief Stone Carving on the side of the Naganatha temple
Aundaniganitha, Maharastra

Ca. 13" century.



PhD Thesis: B. Fleming - McMaster, Religious Studies 261

Plate V - [photo by B. Fleming]

Ravana Sacrificing his ten heads to a Siva /inga,
Stone Relief Carving

Cave 16

Ca. 8™ - 9™ century

Ellora, Maharastra

This image relates to the Vaidyanatha story of the SP tradition, although the idea of
Ravana sacrificing his ten heads (nine of which are here depicted around the linga)
occurs in the Ramayana (VII, 10.10-15) in the context of Brahma and not Siva-lingﬂ
worship.
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